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FOREWORD 

by 
Justice Maulana Muhammad Taqi Usmani 

Ma'ariful-Qur'an is the name of a detailed Urdu commentary of the 
Holy Qur'an written by my father Maulana Mufti Muhammad Shafi' 
(iJLc Jji i^*j). He was one of the eminent scholars who served as a 
professor and as a grand Mufti of Darul-Uloom Deoband, the 
well-known university of the Islamic Sciences in the sub-continent of 
India. In 1943, he resigned from Darul-Uloom, due to his active 
involvement in the Pakistan movement, and when Pakistan came into 
existence, he migrated to Karachi where he devoted his life for this 
new homeland of the Muslims and served the country in different 
capacities. He also established Darul-Uloom Karachi, an outstanding 
institute of Islamic Sciences on the pattern of Darul-Uloom Deoband, 
which is regarded today as the biggest private institute of higher 
Islamic education in Pakistan. 

He was a prolific writer who left behind him about one hundred 
books on different Islamic and literary subjects. Ma'ariful-Qur'an was 
the last great work he accomplished four years before his demise. 

The origin of Ma'ariful-Qur'an refers back to the third of Shawwal 
1373 A.H. (corresponding to the 2nd of July 1954) when the author 
was invited to give weekly lectures on the Radio Pakistan to explain 
selected verses of the Holy Qur'an to the general audience. This 
invitation was accepted by the author on the condition that he would 
not accept any remuneration for this service and that his lectures 
would be broadcast without any interference by the editing 
authorities. The permanent title of this weekly programme was 
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"Ma'ariful-Qur'an" (The Wisdom of the Holy Qur'an) and it was 
broadcast every Friday morning on the network of Radio Pakistan. 

This series of lectures continued for ten years upto the month of 
June 1964 whereby the new authorities stopped the programme for 
reasons best known to them. This series of lectures contained a 
detailed commentary on selected verses from the beginning of the Holy 
Qur'an upto the Surah Ibrahim (Surah no. 14). 

This weekly programme of Radio Pakistan was warmly welcomed 
by the Muslims throughout the globe and used to be listened to by 
thousands of Muslims, not only in Pakistan and India but also in 
Western and African countries. 

After the programme was discontinued, there was a flood of 
requests from all over the world to transfer this series in a book-form 
and to complete the remaining part of the Holy Qur'an in the shape of 
a regular commentary. 

These requests persuaded the esteemed author to revise these 
lectures and to add those verses which were not included in the 
original. lectures. He started this project in 1383 A. H. (1964) and 
completed the commentary of Surah al-Fatihah in its revised form and 
started the revision of Surah al-Baqarah. However, due to his 
numerous involvements he had to discontinue this task, and it 
remained unattended during the next five years. 

In Shawwal 1388 (1969) the esteemed author suffered from a 
number of diseases which made him restricted to his bed. It was 
during this ailment that he restarted this work while on bed and 
completed Surah al-Baqarah in the sarae condition. Since then he 
devoted himself to the "Ma'ariful-Qur'an". Despite ajarge number of 
obstacles in his way, not only from the political atmosphere of the 
country and the difficult responsibilities he had on his shoulders in 
different capacities, but also from his health and physical condition, he 
never surrendered to any of them and continued his work with a 
miraculous speed until he accomplished the work in eight volumes 
(comprising of about seven thousand pages) within five years only. 

After appearing in a regular book-form, Ma'ariful-Qur'an was 
highly appreciated and widely admired by the Urdu-knowing Muslims 
throughout the world. Thousands of copies of the book are still 
circulated every year, and the demand for the book is so increasing 



Foreward xvii 

— 

that it has always been a problem for its publisher to satisfy the 
demand to its optimum. 

A Few Words about the present English 
Translation of Ma'ariful-CJur'an 

Let me say a few words about the present English translation of 
the Ma'ariful-Qur'an. 

Although a large number of English translations of the Holy 
Qur'an is available in the market, yet no comprehensive commentary 
of the Holy Qur'an has still appeared in the English language. Some 
brief footnotes found with some English translations cannot fulfil the 
need of a detailed commentary. Besides, they are generally written by 
the people who did not specialize themselves in the Qur'anic sciences, 
and their explanatory notes do not often reflect the authentic 
interpretation of the Holy Qur'an. Some such notes are based on an 
arbitrary interpretation having no foundation in the recognized 
principles of the exegesis of the Holy Qur'an, and are thus misleading 
for a common reader. 

On the other hand, during the last few decades, the Muslim 
population has increased among the English speaking countries in 
enormous numbers. These people and their new generations need a 
detailed commentary of the Holy Qur'an which may explain to them 
the correct message of the last divine book with all the relevant 
material in an authentic manner which conforms to the recognized 
principles of tafsir (the exegesis of the Holy Qur'an). 

, Since Ma'ariful-Qur'an was the latest book written on these lines 
and was proved to be beneficial for a layman as well as for a scholar, it 
was advised by different circles that its English translation may fulfill. 
the need. 

It made me look for a person who might undertake the task, not 
only with his professional competence, but also with his commitment 
to serve the Holy Qur'an. 

Fortunately, I succeeded in persuading Prof. Muhammad Hasan 
Askari, the well-known scholar of English literature and criticism, to 
undertake the translation. In the beginning he was reluctant due to 
his strong sense of responsibility in the religious matters, but when I 
assured him of my humble assistance throughout his endeavor, he not 
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only agreed to the proposal, but started the work with remarkable 
devotion. Despite my repeated requests, he did never accept any 
honorarium or a remuneration for his service. He was a chain-smoker. 
But he never smoked during his work on Ma'ariful-Qur'an, which 
sometimes lasted for hours. 

In this manner he completed the translation of about 400 pages of 
the original Urdu book and 156 verses of the Surah al-Baqarah, but 
unfortunately, his sudden demise discontinued this noble effort. 
Strangely enough, the last portion he translated was the commentary 
of the famous verse: 

olj-o-iJIj ^jmJu "iflj Jlj-oVI ^ yoJuj fj^r^j i-J^il &> ' Lf i-^ J . r^j^J 
Oj-v'j 4-JI UIj di) UI \ji\i 2.^,^/1 «4^L?I Ijl ^JJI jjjiLoHjAjj 
And surely, We will test you with a bit of fear and hunger and 
loss in wealth and lives and fruits. And give good tidings to the 
patient who, when they suffer a calamity, say, 'We certainly be- 
long to Allah and to Him we are bound to return'. 

Prof. Askari passed away in 1977, and due to my overwhelming 
occupations during the next 12 years, I could not find out a suitable 
person to substitute him. It was in 1989, that Prof. Muhammad 
Shamim offered his services to resume the translation from where 
Prof. Askari had left it. I found in him the same sincerity, commitment 
and devotion I had experienced in the late Professor. Moreover, he had 
decided to devote the rest of his life to the service of the Holy Qur'an 
without any financial benefit. Here again I tried my best to persuade 
him to accept some kind of honorarium, but it was in vain. He started 
his work from the Verse 158 of Surah al-Baqarah and has now 
completed the translation of the first t'wo volumes of the original 
Ma'ariful-Qur'an and is working on the third volume. 

Both Prof. Muhammad Hasan Askari and Prof. Muhammad 
Shamim have insisted that their translations must be revised by me 
from the religious point of view. For this purpose, I have gone through 
the typescript of the translations of both of them and suggested some 
amendments where it was necessary. 

The translation of Prof. Askari had been started at a time when 
the esteemed author of Ma'ariful-Qur'an was still alive. We were 
fortunate to receive- some guide-lines from the author himself. He had 
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advised the translators not to be too literal in translation to sacrifice 
the natural flow of the text. Moreover, he had emphasized that while 
rendering his book into English, the requirements of English 
readership must be kept in mind. Some discussions may be dispensed 
with. Similarly, many paragraphs may be condensed in the English 
version in order to avoid repetition. 

The esteemed author had authorised me for suitable decisions in 
these matters. Both the learned translators, despite their earnest 
effort to reflect the original text as accurately as possible, have 
followed, in consultation with me, the said advices of the author 
himself. However they have never tried to sacrifice the original 
concept of the text for the beauty of language alone. Particularly, in 
the juristic discussions of the book, they have been very strict in the 
translation, lest some change in the style should creep in and distort 
the accurate connotation of the Islamic injunctions. In such places, the 
reader may feel some difficulty. However, a more concentrate reading 
can easily remove it. 
Translation of the Holy (Jur'an 

The original Urdu Ma'ariful-Qur'an had not given a new 
translation of the Holy Qur'an itself. Rather, the esteemed author had 
adopted the Urdu translations of Maulana Mahmoodul-Hasan 
(Shaikhul-Hind) and Maulana Ashraf Ali Thanavi on which he based 
his commentary. While rendering the book into English, we had three 
options about the translation of the Holy Qur'an: 

(a) To adopt any one of the already available English translations 
of the Holy Qur'an, like those of Arberry, Pickthall or Abdullah 
YousufAli. 

(b) To translate the Urdu translations used in the Ma'ariful-Qur'an 
into English. 

(c) To provide a new translation of our own. 

After a great deal of consideration and consultation, we elected to 
work on the third option, i.e. to prepare a new translation of the Holy 
Qur'an. The reasons behind this decision were manifold which need 
not be detailed here. In short, we wanted to prepare a translation 
which may be closer to the Qur'anic text and easier to understand. For 
this purpose, we formed a committee with the following members: 
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1. Prof. Muhammad Shameem. 

2. Mr. Muhammad Wali Raazi. 

3. This humble writer. 

This committee has accomplished the translation of the Holy 
Qur'an upto the Surah Yusuf and is still going on with this project. 

The committee has all the famous available translations of the 
Holy text before it, and after a deep study of the relevant material 
found in the classical Arabic commentaries, lays down the new 
translation in as simple expressions as possible, While doing so, we 
have tried our best that the different possible interpretations of the 
Qur'anic text remain undisturbed, and the new translation 
accommodates as many of them as practicable. We have tried not to 
impose on our reader a particular interpretation where several 
interpretations were equally possible. However, where the translation 
could not accommodate more than one connotation, we have followed 
the one adopted by the majority of the classic commentators including 
Maulana Ashraf Ali Thanavi on whose translation the 
Ma'ariful-Qur'an is based. 

Despite all these sincere efforts, one cannot avoid the admission 
that the exact translation of the Holy Qur'an is impossible. One cannot 
convey the glory and the beauty of the divine expression in any other 
language, let alone the English language which, despite its vast 
vocabulary, seems to be miserable when it comes to the expression of 
spiritual concepts. Therefore, even after observing all the precautions 
at our command, we feel that we were trying to translate a text which 
is - as Arberry has rightly put it - totally untranslatable. 

However, this is another humble effort to convey the basic message 
of the Holy Qur'an to a common reader in a simple manner. How far 
we have succeeded in this effort? Allah knows best. 
The Scheme of the Translation 

Now, here are some points to be kept in mind while consulting the 
translation. 

1. Although the translators have tried their best to preserve not 
only the literal sense of the Holy text, but also the order of words and 
sentences, yet, while translating the idiomatic expressions, it is 
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sometimes felt that the literal translation may distort the actual 
sense or reduce the emphasis embodied in the Arabic text. At such 
places effort has been made to render the Quranic sense into a closer 
English expression. 

2. Both in the translation of the Holy Qur'an and in the 
commentary, a uniform scheme of transliteration has been adopted. 
The scheme is summarized in the beginning pages of the book. 

3. The names of the prophets have been transliterated according to 
their Arabic pronunciation, and not according to their biblical form. 
For example, the biblical Moses has been transliterated as Musa *JLt 
pUI , which is the correct Arabic pronunciation. Similarly, instead of 
biblical Abraham, the Qur'anic Ibrahim ^^LJl *Jlc and instead of Joseph, 
the Qur'anic Yusuf ^^LJI *JU has been preferred. 

However, in the names other than those of prophets, like Pharaoh, 
their English form has been retained. 

4. A permanent feature of the original Urdu Ma'arifiil-Qur'an is its 
"Khulasa-e-Tafseer" (Summary). Under every group of verses, the 
esteemed author has given a brief summary of the meaning of the 
verses to help understand them in one glimpse. This summary was 
taken from Bayan-ul-Qur'an, the famous commentary of Maulana 
Ashraf Ali Thanavi *JU Jjl ;u>, . He has set up this summary by adding 
some explanatory words or sentences within brackets to his Urdu 
translation. The esteemed author of Ma'ariful-Qur'an has reproduced 
this summary (after simplification in some places) with the heading 
of-Khulasa-e-Tafsir _^-~ ir^^U before his own commentary to the 

•relevant group of verses. 

While translating Ma'ariful-Qur'an into English, it was very diffi- 
cult, rather almost impossible, to give that summary in the same fash- 
ion. Therefore, the translators have restricted themselves to the com- 
mentary of Ma'ariful-Qur'an and have not translated the Khulasa-e- 
Tafsir j: ...s- ±j%.. However, where they found some additional points in 
the summary which are not expressly mentioned in the commentary, 
they have merged those points into the main commentary, so that the 
English reader may not be deprived of them. 

It is only by the grace of Allah Almighty that in this way we could 
be able to present this first volume of this huge work. The second 
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volume is already under composing, and we hope that Allah Jl*; } jj{*<~* 
will give us tawfiq to bring the next volumes as soon as possible. 

Acknowledgments are due to all those who contributed their 
efforts, advices and financial support to this work. Those deserving 
special reference are Prof. Abdul-Wahid Siddiqi, Dr. Zafar Ishaq 
Ansari, Mr. Abubakr Varachia and Mr. Shu'aib 'Umar (both of South 
Africa) Dr. Muhammad Ismail (of U.S.A), and Mr. Altaf Barkhurdaria. 

My elder brother Mr. Muhammad Wali Raazi has been associated 
with the work right from its beginning, and has always been a great 
source of guidance, support and encouragement. He i s a member of the 
committee set up for tb° translation of the Holy Qur'an and his re- 
markable contribution, not only to the translation of the Holy Qur'an, 
but also to the translation of the commentary is unforgettable. He, too, 
has been contributing his valuable time and effort to this project for 
years just for the sake of Allah. May Allah approve his contributions 
with His pleasure and bless him with the best of rewards both here 
and hereinafter. 

As for Prof. Muhammad Shameem, the original translator of 
Ma'ariful-Qur'an after the demise of Prof. Muhammad Hasan 'Askari, 
all the formal words of acknowledgment seem to be miserably deficient 
for the valuable service he has rendered to this project. He has not 
only translated the book with precaution and love, but also devoted his 
whole life to the Holy Qur'an and spared no effort to bring this volume 
into light. Out of his commitment to the cause, he did not restrict 
himself to the work of a translator, but also undertook the function of 
an editor and a proof reader and supervised all other fninute details of 
the publishing process. His devotion, sincerity and hardwork is beyond 
any amount of admiration. May Allah grant him the best reward of 
His absolute approval for his noble work. Amin. 

With these few words I am honoured to present this first volume to 
the readers. May Allah approve this effort and make it beneficial to 
the Ummah. 'Amin. 

Muhammad Taqi Usmani 

Darul-Uloom, Karachi- 14 

10 Safar 1416 

9 July 1995 
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TRANSLITERATION SCHEME 



Arabic Letter 



Name of Letter 



English Transliteration 



J° 

J» 

l 

i 

j 
J 



r^ 

• u 

.u 

Jb 

JIS 

'b 

:U 

.U, 
,U> 

,U 

uiU 

f v 

r' 

• l' 



--Alif 

-ba 
--ta 
--tha 
--jim 
-- ha 
--kha 

-dai 

-dhal 

- ra 
~ za 

- sin 

- shin 

- sad 
--dad 

-ta 
-- za 
~ <ayn 
~ ghayn 
--fa 

- qaf 
-k5f 
--lain 
~ mim 

- nun 

- ha 

- waw 

- Hamzah 
--ya 



/ 


Fathah 
Kasrah 
Dammah 

Shortened Alif 


a 
i 


> 

1 


u 
a 


'l 


Maddah Alif 


a 


iS 


Maddah Y5 


i 


DiDthoiigs 


Maddah Waw 


u 



a 
b 
t 
th 

j 

h 

kh 

d 

dh 

r 

z 

s 

sh 

s 

d 

t 

z 

gh 
f 

q 

k 

i 

m 
n 
h 
w 



i' -jl 



Alif and Ya 
: Alif and Waw 



ay 

aw (also au in some cases) 
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PREFACE 



This is an introduction comprising of some basic informations 
about the Holy Qur'an its revelation, the history of its descention and 
preservation and similar other subjects. This introduction was written 
by me on the direction of my father, the esteemed author of Ma'ariful- 
Qur'an. He wanted to write this introduction himself, but due his 
many other involvements and his deteriorating health, he could not do 
so. At this stage he directed me to write on these subject. When I start- 
ed writing the introduction, it became a lengthy volume itself and it 
was not proper to include it in the Ma'ariful-Qur'an as an introduction. 
Therefore, the book was published separately under the title of 
"Uloom-ul-Qur'an" and I condensed its discussions to the present in- 
troduction, which was published in the beginning of the second edition 
of'Ma'ariful-Qur'an'. 

This introduction is translated into English by Prof. Muhammad 
Shameem after he accomplished the translation of the first volume of 
Ma'ariful-Qur'an. My book "Uloom-ul-Qur'an" is now available in 
English also. Those who like detailed discussions on these subjects 
may refer to it. 



Muhammad Taqi Usmani 
11 Safar 1416 A.H. 
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Wahy and its true nature 



Since the Holy Qur'an was revealed to our beloved prophet 
Sayyidna Muhammad al-Mustafa ^j <,. ,,.U *3J) CJ L> by means of Wa% 
(revelation), an understanding of some particulars about Wahy is 
imperative at the very outset. 

The need for Wahy 

Every Muslim knows that Allah Almighty has sent man into this 
world as a matter of test, and in return for his being obligated with 
certain duties, the whole universe has been placed at his service. For 
this reason man, once he is in the world, must do two things: 

1. He should make the best use of this world, and of things created 
in it. 

2. While using this world to his advantage, he should keep the 
injunctions of Allah Almighty in sight and do nothing that goes 
against His will and pleasure. 

For these two functions man needs knowledge. Therefore, unless 
he knows the reality of this world, the properties of different things 
and the manner in which they can be put to use, he cannot use 
anything in this world to his advantage. Likewise, unless and until he 
knows the will of Allah Almighty as to what pleases Him and what 
displeases Him, it will be impossible for him to lead a life in line with 
the will of Allah Almighty. 

So Allah Almighty, along with the creation of man, has created 
three things through which he could continue receiving knowledge of 
the above-mentioned matters of concern. These are: 
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1. Man's senses, that is, the eyes, the ears, the nose, the mouth, the 
hands and the feet. 

2. The reason. 

3. The Wahy. 

Consequently, man finds out many things through his senses, 
many others through reason, and the knowledge of things he cannot 
get through these two sources are bestowed upon him through Wahy. 

The arrangement between these three sources of knowledge is such 
that each one has its limits, and a particular sphere of activity beyond 
which it does not work. In natural sequence, the knowledge of things 
man collects through his senses cannot be deduced through bland 
reason. For instance, you know by seeing a wali with your eyes that its 
colour is white. But, should you close your eyes and try to find out the 
colour of that wali on the sole strength of your reason, this will then be 
impossible. Similarly, the knowledge of things that comes through 
reason cannot be discovered by senses alone. For instance, you cannot 
find out as to who made that wali by simply seeing it with your eyes or 
touching it with your hands. Not at all, you rather need reason to 
arrive at that conclusion. 

In short, reason gives no guidance as far as the five senses work 
efficiently, and when the five senses become helpless, reason starts 
functioning. But, even the guidance given by this reason is not 
unlimited. This too stops at a certain limit. Then there are things the 
knowledge of which can neither be acquired through senses nor 
through reason. For instance, to find out about this very wali, as to 
what manner of its use will please Allah Almighty and what manner 
of its use will displease Him, is possible neither through senses nor 
through reason. In order to give man the answer to such questions, the 
source that Allah Almighty has prescribed is what is known as Wahy. 
And the method it follows is that Allah Almighty selects one of His 
servants, ordains him as His messenger and to him He reveals His 
Word. This Word is Wahy. ' 

This makes it clear that Wahy is the highest source of knowledge 
for man which offers to him the answer to questions about his Iife 
which cannot be solved by means of reason and senses, but, he still 
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has to have that knowledge. This further explains that reason and 
perception alone are not enough to show man the way. It is rather all 
the more necessary, almpst inevitable, that the Divine Wahy be there 
for his guidance. Since Wahy is basically needed where reason does not 
work, it is, therefore, not necessary that everything communicated 
through Wahy be compulsively comprehended through reason. On the 
contrary, as reason is no help in finding out the colour of some object 
since that is the job of the senses, so is the knowledge of many 
religious beliefs, the gracious giving of which is the sole prerogative of 
Wahy and not of reason. Furthermore, trusting reason alone for their 
comprehension is not sound and correct. 

To begin with, it is totally senseless to discuss the issue of Wahy 
with a person who, God forbid, does not accept the very existence of 
God. But, for a person who believes in the existence of Allah Almighty 
and has faith in His perfect power, it is not at all difficult to 
understand that Wahy is a rational need, that it is possible and that it 
is there for real. If you have faith in the fact that this universe has 
been created by an absolutely powerful entity, He is the One who has 
sent man down here to accomplish some particular mission, how then 
is it possible to imagine that He, after once having created man, would 
leave him off in total darkness, without ever telling him why did he 
come into this world, what his duties were, where was he destined to 
go and how could he realize the purpose of his life? How could a 
person, whose sanity is still there, send one of his servants on a 
certain trip under a designated mission without ever telling him the 
purpose of the trip while he is leaving, nor explaining it to him later on 
through some message as to why he has been sent out there and what 
duties he is supposed to carry out during the trip? When a man of 
ordinary reason cannot do something like this, how can something like 
this be imagined with respect to the most Holy Lord of the Universe 
under Whose ultimate wisdom this whole system of the universe is 
functioning? After all, how is it possible that the Being, that did create 
such a mind-boggling system composed of the moon, the sun, the sky, 
the earth, the stars and the planets, would remain unable to institute 
some arrangement of communication with His servants, through 
"which human beings could be given guidance about the purpose of 
their lives? If there is 'Iman or faith in the ultimate wisdom of Allah 
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Almighty, then admitting that He did not forsake His servants in the 
dark, will become all the more necessary; rather on the contrary, He 
has surely instituted some regular system for their guidance. And so, 
this very regular system of guidance is known as Wahy (Revelation) 
and Risalah (Prophethood). 

This makes it crystal clear that Wahy is not only a religious belief 
but also a rational need the rejection of which amounts to a rejection of 
the ultimate wisdom of Allah Almighty. 

The Modes of Descent 

This sacred sequence of Wahy (revelation) and Risalah 
(prophethood) came to an end with the last of the prophets, 
Muhammad al-Mustafa ^ *_J* JJI JL> . Nevermore, shall Wahy descend 
upon any man, nor there is need for it. Wahy used to come to the Holy 
Prophet jJl-j -u-le *l)l iJ L» in several forms and modes. In a hadith from 
Sahih al-Bukhari, Sayyidah 'A'ishah \ ^cAlS^j says that Sayyidna 
Harith ibn Hisham juc JJ! ^j once asked the Holy Prophet pl», *_U JJI J^ 
as to how did Wahy come to him. The Holy Prophet ,X* } *_i* Jji JL* said 
that 'there are times when I hear something like the chiming of bells 
and this mode of Wahy is the hardest on me. After that, when this 
chime-sequence ends, that which has been said by the sound seems to 
have been committed to my memory. And there are times when the 
angel appears before me in the shape of a man.' (SahTh ai-Bukha>7, 2/d 

As regards the likening of the sound of Wahy to the sound of bells 
in the hadith cited above, Shaykh Muhyy al-Din ibn al-Arabi has 
explained it by saying that, in the first place, the sound of Wahy is 
continuous like the sound of a beli which does not break off in 
between; and in the second place, when the beli rings continuously, it 
generally becomes difficult for the listener to determine the direction 
of its sound because its sound seems to be coming frorri all directions. 
And the Divine Word too carries with it the distinction that it has no 
one single direction, in fact, the sound gives the impression of being 
heard from all directions. A correct realization of this phenomenon is 
just not possible without auditory experience, however, in order to 
bring this happening closer to common comprehension, the Holy 
Prophet i|j has simply likened it to the sound of bells. (Fayd ai-Bari, 

19,20/1) 
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With the descent of Wahy in this mode, the Holy Prophet igj, came 
under very heavy strain. Sayyidah 'A'ishah 1$^ JJI ^j says towards the 
end of this very hadith that she had seen the coming of Wahy to him 
during days of extreme winter. When the progression of Wahy 
ceased, his blessed forehead would have already become dripping-wet 
inspite of the chilly weather. In yet another narration, Sayyidah 
'A'ishah L^lc Ai\ ^j relates: When Wahy came to him, his breath would 
seem to stop, the radiant face would change ~ turning pale like the 
branch of a date palm, the front teeth would shiver from cold and he 
would perspire so much that its drops would roli like pearls. (Ai-itqan, 

1/46) 

On occasions, so much intensity would be generated in this state of 
Wahy that the animal he would be riding at that time would sit down, 
wilting under his weight. Once, when he was resting his blessed head 
on the lap of Sayyidna Zayd ibn Thabit ^ JLll ^j there started the 
descent of Wahy in that very posture. This released so much weight on 
Sayyidna Zayd's thigh that it seemed to break. (Zad ai-Ma'ad, i/i8,i9) 

There were times when a low-volumed sound of this Wahy was 
sensed by others as well. Sayyidna 'Umar jllc JLll ^j says: When Wahy 
came to him, a sound somewhat similar to the buzzing of honey-bees 

COuld be heard close to his most bright face. (Tabwib Musnad Ahmad, Kitab 
al-Sirah al-Nabaviyah, 20/212) 

Under the second mode of Wahy, an angel would come to him in 
some human form and deliver Allah's message. Generally, on such 
occasions, Sayyidna Jibra'il ^^Ul *Jlc used to come to him in the form of 
Sayyidna Dihyah al-Kalbi a*. JLll ^>j . Certainly, at other times, he has 
come in other forms as well. In any case, this mode of the coming of 
Wahy when it was brought by Sayyidna Jibra'il ^^LJI -uic appearing in 
human form, was the easiest on the Holy Prophet ^ . (Ai-itqan, 1/46) 

The third mode of the coming of Wahy used to be that 
Sayyidna Jibra'il ^^Jl -lJu: would appear as he was, without having 
taken on the shape of a man. But this has happened only thrice in his 
entire life-time. First of all, it was when the Holy Prophet jjL, ^J* *l)l Jl* 
had himself wished to see him in his real form and shape. The second 
time, it was in the Mi'raj (the Ascent to Heaven), and the third time it 
was at Ajyad in Makkah al-Mukarramah during the very early days of 
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prophethood. The first two happenings stand proved authentically, 
however, the last one suffers from weak chains of authority and is, 

therefore. doubtful. (Fathai-Ban. l/18.19i 

The fourth mode is distinguished by a direct, non-intermediary, 
two-way conversation with Allah Almighty. This honour was bestowed 
upon the Holy Prophet A-,j -lJlc *lJI J-* only once, that is, in Mi'raj, while 
awake. In addition to that, once it was in a dream as well that he was 
in a conversing situation with Allah Almighty. 

Under the fifth mode of Wafry, it so happened that Sayyidna 
Jibra'il r ^_JI*_i£ would, without appearing physically in any form 
whatsoever, let some words of the message fail into his heart. This is 
technically known as <^,J\ ^ CJu (nafth fi al-rau': blowing into the heart) 

(Ibid). 

The Chronology of the Revelation of the Qur'an 

The noble Qur'an is, in fact, the Divine Word. It is, therefore, 
secure in the Preserved Tablet. The noble Qur'an says: rp ^'ll^'tfS '£'& 
J»pA£ (Rather, it is the glorious Qur'an in the Preserved Tablet). 

(85:21-22) 

Then, from the Preserved Tablet, its descention took place twice. 
Once, the whole of it had been sent to al-Bayt al-'Izzah, the most 
exalted House on the firmament of the world. The most exalted House 
(also kriown as al-Bayt al-Ma'mur) is a House facing Ka'bah that 
exists in the firmament as the place of worship for angels. This 
descention took place on the Night of Qadr (rendered as the Night of 
Power in English). The second time it used to be revealed to the Holy 
Prophet f i -j -i .ir.Jti^i.^. gradually as needed, having reached its 
completion in twenty three years. These two modalities of the Qur'anic 
revelations become clear through the style of the noble Qur'an itself. 
In addition to that, al-Nasa'i, al-Baihaqi and al-Hakim and others 
have reported from Sayyidna Abdullah ibn 'Abbas mj. JJ! ^j what can 
be summed up by saying that the first descention of the noble Qur'an 
to the firmament of the world took place all at one time and the Holy 
Prophet (JL.J* At -JJl ,J^> was blessed with the second descention 

gradually. (al-Itqan, v. 1, p. 41) 

Explaining the wisdom behind the first descention of the noble 
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Qur'an on the firmament facing the world, Imam Abu Shamah has 
said that it aimed at demonstrating the exalted majesty of the noble 
Qur'an, and at the same time, it was to tell the angels that this was 
the last Book of Allah which is ready for descention for the guidance of 
the people of the earth. 

Shaykh al-Zurqani makes yet another point when he says that this 
two-timed descention also aimed at stressing that this Book is beyond 
all doubts, and it stands preserved at two more places other than the 
blessed heart of the Holy Prophet ,JL.j .uJlc Jji J^, , that is, in the 
Preserved Tablet, and in the Exalted House. (Manahil ai-'irfan, v.i, p. 39). 

It is almost agreed by all the scholars that the second gradual de- 
scention which was on the heart of the Holy Prophet jJLj ^JL *Iji J^> be- 
gan when his age was forty years. The beginning of this descention, as 
authentically reported, was in the Night of Qadr, and this was the 
date on which, some years later, the event of the Battle of Badr came 
to pass. However, nothing definite can be said about the exact date of 
Ramadan when this Night fell. There are some reports which identify 
that of the seventeenth Ramadan, while others place it on the nine- 
teenth, and still others which indicate the Night of the twenty- 

seventh. (Tafsir Ibn Jarir v. 10, p. 7) 

The verses that came first 

It is authentically said that the first verses to Come to the Holy 
Prophet fJu, <__Lt JJl Ju* were the verses from which Surah al-'Alaq 
begins. As in Sahih al-Bukhari, Sayyidah 'A'ishah L^lc JLll^j while 
relating its background has said that the very first beginning of 
revelations to the Holy Prophet jju, *JU JJl Ju> actually was through true 
dreams. Following that, came his zeal to worship in seclusion. During 
this period, he would spend night after night in the Cave of Hira' and 
stay in the state of I'tikaf devoted to his 'ibadah (worship) when one 
day, right there in that cave, there came an angel from Allah Almighty 
and the very first thing he said was ij/l (Jqra'\ 'Read'). The Holy Prophet 
pLj *ju *lll jl> said: ^U^uTu" :' I am unable to read.' After that, relating 
the event himself, he said that 'the angel, hearing this answer of mine, 
caught hold of me and embraced me with such force that I had to go 
through unbearable strain.' Then he released me and said: i^L^Read'. I 
said: 'I am unable to read.' Thereupon, he seized me the third time, 



Introduction 



gave a hard embrace and then released me. After that he said: 

Recite with the Name of your Lord who created, created Man 
out of a blood-clot. Recite and Your Lord is Most Generous 
who taught by the Pen, taught Man what he did not know. 
(96:1-3) 
These were the first verses to be revealed to him. Thereafter, the 
coming of Wahy stayed discontinued for three years. This period is 
known as the period of fatrah, that is, the period when Wahy was 
discontinued for a short interval of time. Then, it was after three years 
that the same angel who had visited him in the Cave of Hira' became 
visible to him between the heaven and the earth. He read to him the 
verses of Surah al-Muddaththir. Thereafter, the sequence of Wahy was 
reactivated. 

The Makki and Madani Verses 

While looking at the titles of the Surahs of the Holy Qur'an, you 
may have noticed the eiitry, Makki (or Meccan, Makkan, Makkiyyah) 
with some Surahs, and Madani (Medinan, Medinite, Madaniyyah) 
with some others. It is necessary to understand correctly what it 
means. In the terminology of the commentators, the 'Makki 'ayah' 
means a verse that was revealed to the Holy Prophet pi-, «.-U Jli ^> 
earlier than he actually reached Madinah by way of hijrah 
(emigration). Similarly, the 'Madani 'ayah' or the Madani verse means 
that it was revealed after he migrated to Madinah. Some people take 
'Makki' to mean that the verse concerned was revealed in the city of 
Makkah, and so the 'Madani' is supposed to have been revealed in 
Madinah. This view is not correct because there are several verses 
which were not revealed in the city of Makkah, yet are called Makki 
because they had already been revealed before hijrah. As such, the 
verses that were revealed in Mina, 'Arafat, or during the Journey of 
Ascent iMi'raj) are also called Makki. So much so, that the verses 
revealed during the journey of hijrah enroute Madinah are also called 
Makki. Similarly, there are several verses which were not revealed in 
the city of Madinah, but they are Madani. For example, there Were 
several journeys that the Holy Prophet ^ had to undertake while 
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going many hundred miles away from Madinah, and the verses 
revealed at all those places are called Madani anyway. So much so 
that the particular verses that were revealed on the occasion of the 
Conquest of Makkah or the military campaign of Hudaybiyyah in the 
city of Makkah proper or its environs are also called Madani. 
Accordingly, the Qur'anic verse: 

Surely, Allah commands you to fulfil trust obligations towards 
those entitled to them. (4:58) 

is Madani although it was revealed in Makkah al-Mukarramah. (ai- 

Burhan, v. 1, p. 88, and Manahil al-'Irfan, v. 1, p. 88) 

Then there are Surahs which are either totally MakkJ, or totally 
Madani. For instance, Surah al-Muddaththir is wholly Makki and 
Surah 'Al-'Imran is wholly Madani. But, on occasions, it has so 
happened that one or some Madani verses find a place in the Surah 
which is wholly Makki. On other occasions, it has happened just the 
reverse. For instance, Surah al-A'raf is Makki, but in it the verses from 
^If^li^V^fligifl^^Jlili' to p^%*,&SiS\\\J are Madani. Similarly, 
Surah al-Hajj is Madani but four of its verses, that is, those from 
g^lSS-tfjJZf^&g •*. &•$ ^f to 0r*.Z& are Makki. 

This also makes it clear that the incidence of a Surah being Makki 
or Madani is generally conditioned by the nature of the majority of its 
verses and so it happened frequently that the initial verses of a Surah 
which were revealed before Hijrah were regarded as Makki, although 
some of its verses may have been revealed later on following Hijrah. 

(Manahil al-'Irfan, v. 1, p. 192) 

Characteristics of Makki and Madani Verses 

The scholars of Tafsir, after having made a thorough investigation 
into the Makki and Madani Surahs, have come up with a set of 
characteristics that tell right off if a Surah is Makki or Madani. Some 
of these characteristics are recognized as universal rules while others 
hold good most of the time. The universal rules are as follows: 

1. Every Surah in which the word 'M (never) appears is Makki. This 
word has been used 33 times in 15 Surahs, and all these verses 
are in the last half of the noble Qur'an. 
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2. Every Surah in which (according to the Hanafiyyah) there 
appears a verse ofSajdah is Makki. 

3. Every Surah, with the exception of Surah al-Baqarah, in which 
the story of Adam and Iblis finds mention is Makki. 

4. Every Surah in which a permission of jihad or a description of its 
injunctions has been given is Madani. 

5. Every verse which mentions the hypocrites is Madani. 

The following characteristics are general and mostly frequent, that 
is, sometimes the contrary may happen, but usually and mostly it 
follows the said pattern: 

- i * 

1. In Makki Surahs, generally, the form of address used is jSuil^JI Ij 

— 9* C J 'i 

(O people), and in Madani Surahs it is lyil ^o)l t£l i'(0 believers). 

2. The Makki 'Ayat (Verses) and Surahs are generally short and 
brief while the Madani verses and chapters are long and 
detailed. 

3. The Makki Surahs mostly consist of subjects such as, Oneness of 
Allah, Prophethood, affirmation of the Hereafter, the panorama 
of the Resurrection, words of comfort for the Holy Prophet ,gj> 
and events relating to the past communities, and in these, the ' 
number of injunctions and laws taken up is much less as 
compared with the Madani Surahs where family and social laws, 
injunctions of jihad and expositions of limits and duties appear 
frequently. 

4. In Makki Surahs, most of the confrontation is against idolaters 
while in Madani Surahs it is against the people of the Book and 
the hypocrites. 

5. The style of Makki Surahs is more majestic. It has profusion of 
metaphors, similies and allegories, and the vocabulary used is 
extensive. Contrary to this, the style of the Madani Surahs is 
comparatively simple. 

This difference in the style of Makki and Madani Surahs initially 
owes its origin to a variety of conditions, circumstances and 
addressees. Muslims had to deal mostly with the idolaters of Arabia 
during their Makkan life. No Islamic state was born yet. Therefore, 
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during this period, more emphasis was laid on the correction of beliefs, 
reform of morals, logical refutation of the idolaters and the miraculous 
nature of the noble Qur'an. Contrary to this, an Islamic state had risen 
in the Holy city of Madinah. People were rushing into the fold of 
Islam, group after group. Idolatery stood refuted intellectually. The 
ideological confrontation was now wholly against the people of the 
Book. Therefore, greater attention was paid to education in 
injunctions, laws, limits and duties, and on the refutation of the people 
of the Book. The style adopted matched these objectives. 

The Gradual Revelation of the Noble Qur'an 

As said earlier, the noble Qur'an was not revealed to the Holy 
Prophet jJLj aJlc *l)l JL» suddenly and simultaneously. On the contrary, it 
was revealed, little by little, over a span of nearly twenty three years. 
At times, Jibra'il p^LJl *JU would come with a small verse, or even with 
some unit of a verse. Then, there were times when several verses 
would be revealed at one time. The smallest portion of the Qur'an 
which was revealed as such is jjJJI JJ JL* (al-Nisa': 4:94) which forms 
part of a long verse. On the other hand, the whole of Surah al-An'am 
was revealed at one time. (ibn Kathir, v. 2, p. 122) 

Rather than being revealed all at once, why was the Qur'an 
revealed little by little? The polytheists of Arabia had themselves put 
this question to the Holy Prophet jJLj *_ic JJI Ju> . Allah Almighty has 
taken it upon Himself to answer the question in the following words: 

&ij/ H c^Ii, &6%i &: iijiJi 4i Djf •* jj 1^2- $J\ Ju; 

The disbelievers said, "Why has the Qur'an not been sent 
down upon him all at once?" "(We did) like this, so that We 
may strengthen your heart thereby, and We have recited it 
very distinctly. They bring not to thee any similitude but that 
We bring thee the truth, and better in exposition" (25:32-33) 

It is sufficient to understand a gist of the wisdom behind the 
gradual revelation of the Holy Qur'ah as stated by Imam al-Razi in his 
explanation of this verse. He says: 

1. The Holy Prophet ^ } <-Ac aJLii ,Ju> was ummiyy, that is, being 
unlettered, he did not read or write. So, had the entire Qur'ah been 
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revealed at one time, it would have been difficult to remember and 
document. Contrary to this, Sayyidna Musa r XJI «lJU knew reading and 
writing, therefore, the Torah was revealed to him at one single time. 

2. If the entire Qur'an had been revealed all at once, immediate 
compliance of all its injunctions would have become obligatory, and 
this would have gone against the wise graduation which has featured 
as a matter of concern in the Shari'ah of our Holy Prophet jJl.j *ju *l)l Jl-> 

3. The Holy Prophet ^.j <l_J* JJI ^L, had to go through ever-new 
tortures inflicted by his people. That Jibra'il f }LJI *J* came, again and 
again, with the words of the noble Qur'an, made his stand against 
these tortures bearable, and gave strength to his heart. 

4. A large portion of the Qur'an is devoted to answers given to 
people who posed questions, while some other portion refers to various 
particular events. Therefore, the revelation of those verses was 
appropriate at the time when those questions were asked, or those 
events came to pass. This increased the insight of Muslims and when 
the Qur'an unfolded that which was unseen, its truth became all the 

more manifest. (al-Tafsir al-Kabir, v. 6, p. 336) 

Sabab al-nuzul: (Cause of revelation) 

The verses of the noble Qur'an are of two kinds. In the first place, 
there are the verses that Allah Almighty revealed on His own. Their 
revelation was not caused by some particular event or a que£tion asked 
by someone. In the second place, there are those verses which were 
revealed in answer to some question or with reference to some event. 
This could be termed as the background of these verses. This 
baekground is known, in the terminology of the commentators, as the 
'sabab' of nuzul ('cause' of revelation) or the 'sha'n' of nuzul (the 
'background' of revelation). For instance, take the verse in Surah 
al-Baqarah: 

Do not marry female associators unless they come to believe, 
and a Muslim slave giri is better than a female associator, 
even though she is liked by you. (2:221) 

This verse was revealed in the wake of a particular event. During 
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the days of Ignorance, Sayyidna Marthad ibn Abi Marthad al-Ghanavi 
jj_c. JLli ^j had a relationship with a woman, named 'Anaq. After 
embracing Islam, he migrated to Madinah while that woman stayed 
behind in Makkah al-Mukarramah. There was an occasion when 
Sayyidna Marthad visited Makkah al-Mukarramah on a certain 
business. 'Anaq came to him with an invitation to sin. Sayyidna 
Marthad refused flatly and said: 'Now Islam has come between me and 
you, but should you so wish, I can marry you after clearing it with the 
Holy Prophet pL-j *_±t J) I cf L» .' After returning to Madinah, Sayyidna 
Marthad sought his permission to marry the woman he said he liked. 
Thereupon, this verse was revealed, and it prohibited marriage with 

mushrik WOmen. (Asbab al-Nuzul by al-Wahidi, p. 38) 

This event is the 'sha'ri or 'sabab' ofnuzul ('cause' or 'background' of 
revelation) behind the verse mentioned above. The background of 
revelation is, therefore, very important in the exegesis of the noble 
Qur'an. There are many verses the meaning of which cannot be 
correctly understood unless the circumstances underlying their 
revelation become known. 

The Seven Readings of the Holy Qur'an 

In order that the "noble Qur'an becomes easily recitable, Allah 
Almighty has blessed the Muslim community with special convenience 
by allowing it to read the words of the Qur'an in more than one way. If 
there are situations when a person is unable to pronounce some words 
in one manner, he could recite it in another. It appears in a hadith of 
Sahih Muslim that the Holy Prophet jjL, *JU JJI J^> was once sitting by 
the pond of Banu Ghifar while Angel Jibra'il came and said: Allah 
Almighty has commanded you to ask your community to recite the 
Qur'an following one method of reading.' He said: 'I seek from Allah 
His pardon and forgiveness. My people do not have the ability to do so.' 
Then, Angel Jibra'il returned to him and said: 'Allah Almighty has 
commanded you to let your people recite the Qur'an following two 
readings.' He said: 'I seek pardon and forgiveness from Allah 
Almighty. My people do not have the ability to do even that.' Then, 
Jibra'il came the third time and .said: 'Allah Almighty has commanded 
you to let your people recite the Qur'an following three readings.' 
Again he said: 'I seek pardon and forgiveness from Allah Almighty. My 
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people do not have the ability to do even that.' Then he came the 
fourth time and said: 'Allah Almighty has commanded you to let your 
people recite the Qur'an following seven readings. So, whichever of 
these they follow to read the Qur'an, their recitation will be correct.' 

(Manahil al-'Irfan, v. 1, p. 33) 

Accordingly, there is yet another hadith where the Holy Prophet ^ 
has said: 

«LU j-u-jL» \j tjt\j tjj^l Aju- j^Jlc JJjI jl^ill U* o> 

This Qur'an has been revealed covering seven versions. So 
from out of these, recite in a way that is easy on you. 

What is meant by 'Seven Versions' in this saying of the Holy 
Prophet * ? There are several scholarly positions in this connection 
but according to scholars who have conducted painstaking and 
exhaustive research on the subject, the weightier meaning of this 
expression is that the variations found in different readings of the 
Holy Qur'an are of seven types. These are as follows: 

1. The difference in nouns: This includes the difference con- 
cerning singular, dual, plural, as well as, masculine and feminine. For 
instance, in one reading it is ^ilkdS , while in another, Xj c>C\£ ST. 

2. The difference in verbs: That there be past in one reading, 
the present in another and the imperative in yet another. For 
instance, it is l^Uii ^flcLT Go in one reading, while (j^LiLi ££'££ &J in 
another. 

3. The difference in the placement of diacritical marks: That 
which shows variance in I'rab, which reflects variance in grammatical 
mode of a word and is demonstrated through desinential inflections, 
such as kasrah , fathah , dammah. For instance, reading £jU"jI_Lv as V 

2jIS" jll/tf and ju^II ji^illjj as-iiai jZ*}\/» . 

4. The difference caused by addition and deletion of words: 

That there be some word missing in one reading while it has been 
added on in another; for instance, the words -^Ml L^^^j^ appear in 
one reading while the words ^1 lp& jjc appear in another. 

5. The difference of precedence and succession: That there is 
a word which precedes in one reading, while it succeeds in the other. 
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For instance jil oiil \%Z o«Vj and o^il jJ-l 5^IL i^l»j . 

6. The difference caused by transposition: This happens when 
a word found in one reading is replaced by another word in another 
reading. For instance, l>^l and l^il' , also iJZiiand \'J&i , and jdb 
and jJJ» . 

7. The difference caused by manners of reading: It includes 
variations in tafkhim (velarization, making sound heavy), tarqiq 
(making a letter sound soft), imalah (inclination, bending the sound of 
a short vowel), madd (prolongation), qasr (to shorten), hamz: 
hamzatation (providing a letter with hamzah), izhar (clear pronuncia- 
tion) and idgham (assimilation). It means that, by doing these, the ac- 
tual word does not change but the mode of its pronunciation does 
change. For instance, the word, jJJ, is rendered as °JJJ> in one of the 
readings. 

Anyhow, many readings were revealed incorporating these seven 
types of different renderings. This difference between them really 
made no difference in meaning. The latitude so given was aimed at 
making recitation easy. 

In the beginning, people were not totally used to the style of the 
Qur'an, therefore, many readings were permitted within the radius of 
these. seven types. But, it was the blessed practice of the Holy Prophet 
JLj *Jlc JJI J-a that he would go through the entire revealed Qur'an with 
Jibra'il r 1JI *Ac during the month of Ramadan every year. The year he 
left this mortal world, that was the year he did so twice. This 'daur' or 
meticulous re-reading of the Qur'an is called ij^iStl u»,*) I (last review). 
On this occasion, many readings were abrogated. Only readings 
retained were the ones which continue to stay preserved to this day 
with uninterrupted succession. 

Sayyidna 'Uthman <lc *lJI ^j , during the period of his khilafah, 
arranged to have seven copies of the noble Qur'an prepared in order to 
remove misgivings regarding the recitation of Qur'an. He incorporated 
all readings in these seven copies by leaving the calligraphed verses of 
the noble Qur'an without dots and desinences (the vowel-points) so 
that the text could be read in accordance with whichever reading one 
wished to follow from among the very readings cited. Thus most of the 
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readings merged into this script, and the readings that could not 
merge into the script were saved by him when he elected to have one 
copy written according to one reading, and another, in accordance with 
another reading. The community demonstrated such care and 
diligence in having the fondly-remembered readings collected in these 
copies that Qira'ah developed into a branch of knowledge in its own 
right, and there rose hundreds of scholars, reciters and memorizers of 
the Holy Qur'an who spent their entire spans of life to keep it 
preserved and protected. 

What actually happened was that when Sayyidna 'Uthman *i)i {J ^ J 
a* sent the seven copies of the noble Qur'an to various areas, he had 
also sertt particular reciters who could teach how to recite them. So, 
when these revered reciters reached their designated areas, they 
taught people to read the Qur'an in accordance with their respective 
readings. These different readings spread out among people. At this 
stage, some people bequeathed their lives to memorize different 
readings, and in training others to continue the discipline. This is how 
the foundation of the 'science of readings' was laid and people from 
different parts of the Islamic world started turning to the masters of 
tHe discipline to achieve the highest of excellence in it. Some 
memorized only one reading, others did two or three or seven, or even 
more than that. In this connection, a Standard rule was accepted as 
norm throughout the u m m ah and it was invariably followed 
everywhere. It stipulated that only such reading {gira'ah) will be 
accepted as being the Qur'an which fulfils three conditions: 

1. There is room for it in the script of 'Uthmani' copies of the 
Qur'an. 

2. It conforms to the grammar of the Arabic language. 

3. It should have, provenly — with sound authority, originated from 
the Holy Prophet jjL, *_JU Jjl J^> , and be well-known among the 
masters of readings, that is, the Imams of Qira'ah. 

A reading which lacks even one of these three requirements cannot 
be considered as part of the Qur'an. Thus a large number of readings 
continued to be reported in uninterrupted succession. Then, as a 
matter of convenience, it so happened that an Imam started giving 
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instructions in one, or some selected readings, and that particular 
reading became identified with his name. Then, scholars started 
writing books to collect these readings. So, Imam Abu 'Ubayd Qasim 
ibn Sallam, Imam Abu Hatim Sijistani, Qadi Isma'il and Imam Abu 
Ja'far al-Tabari were the first among those who compiled books in this 
field which included more than twenty readings. Then came the great 
scholar, Abu Bakr ibn Mujahid (died 324 Hijrah) who wrote a book in 
which he had included readings from seven qaris (reciters) only. This 
book of his became so popular that these readings from the seven qaris 
became much more famous as compared with those of other qaris. In 
fact, some people got used to thinking that these are the only sound 
readings coming in uninterrupted succession. Although, the truth of 
the matter is that 'Allamah ibn Mujahid has collected these seven 
readings in one place just by chance. He never meant that readings 
other than these were wrong or unacceptable. This act of 'Allamah ibn 
Mujahid created yet another misunderstanding when some people be- 
gan to think that ,jj>l i*~. (seven versions) means just these seven read- 
ings which have been collected by ibn Mujahid. Although, it has been 
explained earlier that these seven readings are simply a part of sound 
readings, otherwise every reading that fulfils the above-mentioned 
three conditions perfectly is sound, acceptable and included within the 
seven versions {Huruf) in which the noble Qur'an was revealed. 

The Seven Qaris 

Anyhow, the seven qaris who became most famous as a result of 
this act of 'Allamah ibn Mujahid are: 

1. 'Abdullah ibn Kathir al-Dari (died 120 Hijrah). He was fortunate 
enough to have seen Sayyidna Anas ibn Malik, Abdullah ibn Zubayr 
and Abu Ayyub al-Ansari ^c Jjl ^j from among the Companions. His 
reading became more famous in Makkah al-Mukarramah. Well-known 
among those who transmitted his 'rendition are Bazzi and Qambal, 
may Allah have mercy on them all. 

• 2. Nafi' ibn 'Abd Al-Rahman ibn Abi al-Nu'aym (died 169 Hijrah). 
He had the benefit of learning from seventy successors to the 
Companions who were direct disciples of Sayyidna 'Ubayy ibn Ka'b, 
'Abdullah ibn 'Abbas and Abu Hurayrah j^lc *i)l ^j . His reading 
became more famous in Madinah and among those who transmitted 



Introduction 18 

his rendition, Abu Musa Qalun (died 220 Hijrah) and Abu Sa'id Warsh 
(died 197 Hijrah) are better known. 

3. Abdullah al-Hisbi, better known as Ibn 'Amir (died 118 Hijrah). 
He was fortunate to have seen Sayyidna Nu'man ibn Bashir and 
Wathilah ibn Asqa' ri ^.Ai\^ J from among the Gompanions. He had 
learnt the art of Qur'anic reading from Mughirah ibn Shihab 
al-Makhzumi who was a disciple of Sayyidna 'Uthman .llc JLll^j . His 
reading gained currency mostly in Syria, and more famous among 
those who transmitted his rendition are Hisham and Dhakwan. 

4. Abu Amr Zabban ibn al-'Ala (died 154 Hijrah). He has reported 
his rendition from Sayyidna Ibn Abbas and 'Ubayy ibn Ka'b ^s. JUl ^j 
through Mujahid and Sa'id ibn Jubayr. His reading became fairly 
well-known in Basrah. Abu 'Umar al-Dawri (died 246 Hijrah) and Abu 
Shu'ayb al-Susi (died 261 Hijrah) are among the more famous 
transmitters of his rendition. 

5. Hamzah ibn Habib al-Zayyat, ex-slave of 'Ikramah ibn Rabi' 
al-Taymi (died 188 Hijrah). He is a disciple of Sulayman al-A'mash, 
who was a disciple of Yahya ibn Waththab, who was a disciple of Zirr 
ibn Hubaysh, and he had the benefit of learning from Sayyidna 
'Uthman, 'Ali and 'Abdullah ibn Mas'ud )t $_;.c JUl ^j . Among his 
transmitters, Khalf ibn Hisham (died 188 Hijrah) and Khallad ibn 
Khalid (died 220 Hijrah) are more famous. 

6. A§im ibn Abi al-Najud al-Asadiyy (died 127 Hijrah). Through 
Zirr ibn Hubaysh, he is a disciple of 'Abdullah ibn Mas'ud ^ r. Jjl ^j 
and through Abu 'Abd al-Rahman Sulami and al-Asadiyy, he is a 
disciple of Sayyidna 'Ali ^ «.;„& Jjl j-*, . More famous among the 
transmitters of his rendition are Shu'bah ibn 'Ayyash (died 193 
Hijrah) and Hafs ibn Sulayman (died 180 Hijrah). Generally, the 
recitation of the Holy Qur'an these days is made following the 
rendition of this very Hafs ibn Sulayman. 

7. Abu al-Hasan 'Ali ibn Hamzah al-Kisa'i (died 189 Hijrah). 
Among his transmitters, Abu al-Harith Marwazi (died 240 Hijrah) and 
Abu 'Umar al-Dawri (who is also a transmitter of Abu 'Amr) are better 
known. The readings of the later three became more common in 
Kufah. 
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As it has been submitted earlier that several other readings, other 
than these seven, are sound and have been reported in uninterrrupted 
succession. However, when the misunderstanding that sound readings 
are limited to these seven started gaining currency, several scholars 
(for example, 'Allamah Shadha'i and Abu Bakr ibn Mihran) collected, 
instead of seven, ten readings in one book. Thereupon, the term, 
"Al-qira'at al-'ashrah" or "Ten Readings" became famous. In these ten 
readings, the readings by the following three were also included in 
addition to those of the seven mentioned above: 

1. Ya'qub ibn Ishaq al-Hadrami (died 205 Hijrah). His rendition 
was famous mostly in Basrah. 

2. Khalf ibn Hishiim (died 205 Hijrah) who is also a transmitter of 
the rendition of Hamzah. His rendition was common mostly in 
Kufah. 

3. Abu Ja'far Yazid ibn al-Qa'qa' (died 130 Hijrah). His rendition 
found wider currency in Madinah al-Tayyibah. 

4. Abu al-Faraj Shambudhi (died 388 Hijrah) who was a resident of 
Baghdad. 

Some scholars have counted Sulayman al-A'mash among the 
fourteen qaris in place of Shambudhi. Out of these, the first ten 
readings are credited with uninterrupted succession as vouched by 
sound authority. 

Other than these are Shadhdh Or rare (Manahil al'Irfan with reference to 
Munjid al-Muqri'in by ibn al-Jazri). 

The Preservation of the Holy Qur'an 

In the days of the Holy Prophet j^ 

Since the noble Qur'an was not revealed all at once, on the 
contrary, different verses from it used to have been revealed as and 
when appropriate, therefore, it was not possible from the very 
beginning to write and preserve it in a book form. So, during the initial 
stage of Islam, major emphasis was laid on memory as a means of 
preserving the noble Qur'an. When Wahy used to come in the very 
beginning, the Holy Prophet ^ would tend to repeat its words 
instantly so that they would be memorized well enough. Thereupon, 
Allah Almighty directed him through the verses of Surah al-Qiyamah 
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that he need not repeat words in a hurry immediately as Wahy came. 
Allah Almighty would Himself endow him with a memory that he will 
be unable to forget the words of the Wahy once its descention has been 
completed. So it was that the moment the Qur'anic verses would come 
to him, they would be committed to his memory the next moment. 
Thus the blessed chest of the Holy Prophet ^ , was the most protected 
vault of the noble Qur'an, in which there was no chance of even some 
common mistake, editing or alteration. Moreover, as a matter of addi- 
tional precaution, he used to recite the Qur'an before angel Jibra'il *JLc 
r XJI every year during the month of Ramadan; and the year he left this 
mortal world he completed a cumulative review of Qur'anic recita- 

tion (daur) twice With Jibra'il ^"JLJI <ui* (Sahih al-Bukhari with Fath al-Bari, p. 36, v. 9). 

Again, as it was, he would not restrict his teaching of the 
Companions to just the meanings of the noble Qur1n, but had them 
memorize its words as well. Then, the revered Companions were 
themselves so enamoured with the desire to learn and remember the 
noble Qur'an that everyone of them was anxious to get ahead of the 
other. There were women who claimed no mahr (dower) from their 
husband except that they would teach the Qur'an. 

Hundreds of Companions, freeing themselves from all other con- 
cerns, had devoted their whole lives for this purpose. Not only did they 
memorize the Qur'an but also went on repeating it within their nightly 
prayers. When someone migrated from Makkah al-Mukarramah 
and came to Madinah al-Tayyibah, says Sayyidna 'Ubadah ibn Samit 
-uc *l)l ^j , the Holy Prophet ,§> would entrust him to one of us Ansars 
so that he could teach Qur'an to the newcomer. The Mosque of the 
Prophet was so filled with voices generated by learners and teachers of 
the Qur'an that the Holy Prophet ^ had to ask them to lower their 
voices so that mistakes are not made (Manahil al-'Man, 1/234). 

So, within a fairly short time, there was on hand a large group of 
the noble Companions who had the glorious Qur'an all committed 
flawlessly to their memory. Included in this group were, in addition to 
the Four Guided Caliphs, persons like Sayyidna Talhah, Sayyidna 
Sa'd, Sayyidna Ibn Mas'ud, Sayyidna Hudhayfah ibn Yaman, 
Sayyidna Salim Mowla abi Hudhayfah, Sayyidna Abu Hurayrah, 
Sayyidna 'Abdullah ibn 'Umar r Sayyidna 'Abdullah ibn 'Abbas, 
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Sayyidna 'Amr ibn al-'As, Sayyidna 'Abdullah ibn 'Umar, Sayyidna 
Mu'awiyah, Sayyidna 'Abdullah ibn Zubayr, Sayyidna 'Abdullah ibn 
al-Sa'ib, Sayyidah A'ishah, Sayyidah Hafsah, Sayyidah Umm Salmah, 
may peace be upon them all. 

In short, memorization of the Qur'an was given more emphasis in 
early Islam as this was the only protected and trust-worthy method 
given the conditions of that time. The reason is that the number of 
people who could read or write was very limited in those days. The 
means of publishing books, such as the printing press, etc, were not 
there. Therefore, in that situation, if writing was taken to be 
sufficient, it would have neither been possible to spread out the Qur'an 
on an extensive scale nor to protect it reliably. In its place, Allah 
Almighty had blessed the people of Arabia with a memory of such 
dimensions that thousands of poetic lines would normally rest in the 
memory of one person after another. Ordinary, run-of-the-mill 
villagers would remember by heart their genealogies and those of their 
families, and unbelievably enough - even those of their horses! 
Therefore, this power of memory was well utilized for the conservation 
and protection of the noble Qur'an and it was through it that the 
verses and chapters of the noble Qur'an reached all over into the far 
corners of Arabia. 

The writing of Wahy 

Besides having the Qur'an committed to memory, the Holy Prophet 
jJLj *JLc JJI JL» made special arrangements to have the Qur'an committed 
to writing as well. Sayyidna Zayd ibn Thabit *i* *L)l ^j says: 'I used to 
write down the words of Wahy for him. When Wahy came to him he felt 
burning with heat and the drops of perspiration would start rolling 
down on his body like pearls. When this state would go away from 
him, I would present myself before him with a shoulder-bone or a piece 
(of something else). He would go on dictating and I would go on 
writing. When I would be finished with writing, the sheer weight of 
copying the Qur'an would give me the feeling that my leg is going to 
break and I would never be able to walk. In any case, when I would be 
finished with writing, he would say: 'Read'. I would read it back to 
him. If there was a shortcoming, he would have it corrected and then 

let it be known to people (Majma' al-Zawaid with reference to Tabrani 1/156). 
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Besides Sayyidna Zayd ibn Thabit *_:* *l)l ^j , there were many 
other Companions who carried out the duty of committing the Wahy to 
writing. Some of those who can be specially mentioned, in addition to 
the Four Guided Caliphs, are Sayyidna 'Ubayy ibn Ka'b, Sayyidna 
Zubayr ibn 'Awwam, Sayyidna Mu'awiyah, Sayyidna Mughirah ibn 
Shu'bah, Sayyidna Khalid ibn al-Walid, Sayyidna Thabit ibn al-Qays, 
Sayyidna Aban ibn Sa'id and others cFath ai-Bari, 9/18) 

Sayyidna 'Uthman says that it was the blessed practice of the Holy 
Prophet ,J— j a_Jlc Aj\ J^ that he, soon after the revelation of a certain 
portion of the Qur'an, would pointedly instruct the scribe of the Wahy 
to write it in such Surah after such and such verse ( for details see Fath 

al-Bari, 9/18 and Zad al-Ma'ad 1/30). 

Since paper was not available in Arabia during those days, 
therefore, these Qur'anic verses were mostly written on stone slabs, 
parchments, date branches, bamboo units. tree leaves and animal 
bones. However, at times, paper pieces have also been used (ibid.>m>. 

Thus, there existed, during the times of the Holy Prophet ig; , a 
copy of the noble Qur'an which he had arranged to be committed to 
writing under his supervision. Although, it was not there as a formally 
prepared book, but it certainly was there in the form of various units 
of available writing materials. Along with it, it was also the practice of 
some revered Companions that they would make copies of the Qur'anic 
verses and keep them for personal recollection. This practice was 
common since the very early period of Islam. Accordingly, much before 
Sayyidna 'Umar t^j. aJji ^j embraced Islam, his sister and 
brother-in-law had in their possession verses of the Qur'an which they 
had written and kept in book form (Sirah ibn Hisham). 

Preservation: In the period of Sayyidna Abu Bakr a^JJI^j 

However, it was characteristic of all copies of the noble Qur'an 
made during the days of the Holy Prophet jJLj *JU J)i JU that they were 
either written on different available writing surfaces, for instance, a 
verse would appear on parchment, another on tree leaf and yet 
another on a bone; or they were not complete copies. One Companion 
would have only a single Surah in his record while someone else would 
have five or ten Surahs and some others will have only a few verses. 
Then there were Companions having in their possession explanatory 
sentences as well along with the text of the verses. 
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On these grounds, Sayyidna Abu Bakr a* *l)l ^j , during his tenure 
of Khilafah, thought it necessary to bring together all these scattered 
units of the Qur'an and thus have them preserved. The motives and 
the methods behind this great achievement of his have been explained 
in detail by Sayyidna Zayd ibn Thabit .ucaIJI^j when he says: "One 
day, soon after the battle of Yamamah, Sayyidna Abu Bakr sent a 
message calling me in. When I reached him, Sayyidna 'Umar was 
present there. Sayyidna Abu Bakr said to me: 'Umar has come just 
now and he tells me that a large group of Huffaz (those who had 
committed the Qur'an to memory) have met their death as martyrs in 
the battle of Yamamah. If the Huffaz of the noble Qur'an continue to 
meet their shahadah (martyrdom) in this manner, I am afraid a large 
portion of the Qur'an may just go extinct. So, in my view, you should 
begin the task of having the Qur'an collected together under your 
order'. I said to 'Umar: 'How can we do what the Holy Prophet ^ 
himself did not do?' 'Umar replied: 'By God, this is for nothing but 
good.' After that, this is what 'Umar continued telling me, until I too 
started seeing the truth, and now, my view was the same as 'Umar's'. 
After that Sayyidna Abu Bakr told me: You are young, and intelligent. 
We have no doubts about you. You have been working as a scribe of 
Wahy as well under the supervision of the Messenger of Allah ^ , so 
you search and collect the verses of the noble Qur'an'." 

Sayyidna Zayd ibn Thabit says: "By God, had these blessed people 
commanded me to haul some mountain, that would have been much 
less weightier than this duty of collecting the Qur'an. I said to them: 
'How are you doing something that the Holy Prophet ,JLj *Jlc *l)l J^> did 
not do?' Sayyidna Abu Bakr said: 'By God, this is good, nothing but 
good.' After that, this is what Sayyidna Abu Bakr kept saying to me 
again and again until Allah Almighty put my heart at.rest for the 
same view that was the view of Sayyidna Abu Bakr and 'Umar. 
Consequently, I started searching for the Verses of the Qur'an and it 
was from the branches of date palms, slabs of stones and hearts of 
people that I finally collected the noble Qur'an." (Sahih al-Bukhari, Kitab 

Fada'il al-Qur'an) 

At this point while we are dealing with the process of the collection 
of the Qur'an, we should have a clear perception of the method used by 
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Sayyidna Zayd ibn Thabit <ll& JL)I ^j . As mentioned earlier, he was 
himself a Hafiz of the Qur'an, therefore, he could have written down 
the whole Qur'an from his memory. In addition to that, there were 
hundreds ofHuffaz (memorizers of the Qur'an: plural of Hafiz) present 
at that time; the noble Qur'an could have still been written down by 
entrusting the duty to a selected group from out of them. 

Also, the copies of the noble Qur1n committed to writing during 
the times of the Holy Prophet ^ <_Ju. JLll J^> could have been used by 
Sayyidna Zayd to make his copy of the Qur'an. But he, guided by his 
caution and concern, did not limit himself to any one of the many 
methods available. On the contrary, by using all these methods 
simultaneously, he did not allow any verse to be included in his master 
copy of the Qur'an unless he received written and verbal testimonies 
proving its uninterrupted succession. In addition to that, the verses 
that the Holy Prophet |JL.j *JU *l)l J^> had arranged to be written under 
his supervision, were still preserved by the Companions. Sayyidna 
Zayd collected them together so that the new copy be made from them. 
Consequently, a public proclamation was made to the effect that 
anyone possessing any number of written verses of the noble Qur'an 
should bring them over to Sayyidna Zayd. When a written verse was 
brought to him by someone, he used to verify its authenticity by the 
following four methods: 

(1) To begin with, he tested its reliability against his own memory. 

(2) Then, Sayyidna 'Umar too was a Hafiz of Qur'an, and as proved 
by reliable reports, Sayyidna Abu Bakr m. JJI ^j had assigned him too 
to work with Sayyidna Zayd on this project. When someone came with 
some verse, Sayyidna Zayd and Sayyidna 'Umar used to receive it 

jointly (Fath al-Bari with reference to ibn Abi Dawud). 

(3) No written verse was accepted until such time that two 
trustworthy witnesses had testified to the fact that the particular 
verse was written in the presence of the Holy Prophet ,Ju, ^_u Jji j^ 

(al-Itqan, 1/10) 

(4) After that, these verses in writing were collated with collections 
that different Companions had prepared for themselves (ai-Burhan fi 'uium 

al-Qur'an, by Zarkashi, V238). 

If this functional methodology behind the collection of the Qur'an 
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during the period of Sayyidna Abu Bakr *i* Ali ^ is kept in mind, it 
would become perfectly simple to understand what Sayyidna Zayd ibn 
Thabit meant when he said: "I found the last verses of Surah 
al-Bara'ah beginning with: ^SL-jjl *^^L^i\J^ iif with Sayyidna Abu 
Khudhaymah <_lc <l!l ^j only. They were not found with anyone else 
except him." 

This never means that no person other than Sayyidna Abu 
Khudhaymah *^ *lll ^j remembered these verses, or somebody else did 
not have these in the written form, or anyone other than him did not 
know of their being part of the Qur'an. On the contrary, it means that 
these verses were not found with anyone from among those who were 
coming along with different verses written as dicated by the Holy 
Prophet ,|jj- . Otherwise, as far as the fact of these verses being part of 
the Qur'an is concerned, everyone knew it in an uninterrupted 
succession. There were hundreds of Companions who remembered it 
as well. Moreover, these were available in writing with Companions 
who possessed complete collections of the Qur'anic verses. But, among 
those written separately under the supervision of the Holy Prophet j|- 
this verse was found only with Sayyidna Abu Khudhaymah jllc J) i ^j 
and not with anyone else (ai-Burhan, 1/234-45). 

So, in every way possible, it was with great caution and concern 
that Sayyidna Zayd ibn Thabit t^ ^\^j , by collecting the Qur'anic 
verses, wrote them out in an organized form on pages of paper (ai-itqan, 

1/60). 

But, each Surah was written in separate folios, therefore, this copy 
was composed of many folios. In the terminology of Qur'anic Studies, 
this copy is called the "U mm" (literally, 'the mother', meaning 'the 
original') and it had the following features: 

1. In this copy, the Qur'anic verses were indeed arranged in 
accordance with the order identified by the Holy Prophet jJL.j'aJU Jji JL. , 
but the Surahs were not so arranged, rather they were written 
separately Ubid). 

2. Incorporated in this copy were all seven Huruf (versions) of the 
Qur'an (which have been explained earlier). (Manhil ai'irfan, 1/246 and Tarikh 

al-Qur'an by al-Kurdi, p. 28) 
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3. Collected here were all verses the recitation of which has not 
been abrogated. 

4. The purpose of having this copy made in writing was to prepare 
an organized document with the collective endorsement of the whole 
ummah, so that, reference can be made to it when needed. 

These folios committed to writing on the orders of Sayyidna Abu 
Bakr *jlc Ah^j remained with him during his life-time. Then, they 
remained with Sayyidna 'Umar <jl* Jji ^j . After the martyrdom of 
Sayyidna 'Umar, they were transferred to the custody of Umm 
al-Mu'minin Sayyidah Hafsah Lp*. JJI ^j . After the death of Sayyidah 
Hafsah L»ic *I)l ^>j , Marwan ibn al-Hakam had these burnt since the 
copies of Qur'an ordered by Sayyidna 'Uthman *^ JJI ^j were ready at 
that time, and a consensus of the ummah had already been reached to 
the effect that following these copies of the Qur'an, in script and 
arrangement of Surahs, was obligatory. Marwan ibn al-Hakam 
thought it inadvisable to let any copy which was contrary to this script 
and arrangement remain in existence (Fath ai-Bari, 9/16). 

Preservation: In the period of Sayyidna 'Uthman *ic Jll^j 

When Sayyidna 'Uthman *-lc JJl ^j became Khalifah, Islam had 
grown out of Arabia reaching into the far-flung areas of Byzantium 
and Iran. As people from new areas embraced Islam, they would learn 
the noble Qur'an from the Mujahidin of Islam or from the traders 
because of whom they had found the blessing of Islam. On the other 
side, you have already read that the noble Qur'an was revealed 
incorporating seven versions with various readings, and different 
Sahabah (Companions) had learnt it from the Holy Prophet j^ in 
accordance with different readings, therefore, every Companion taught 
Qur'an to his disciples in accordance with that particular reading 
which they had themselves learnt from the Holy Prophet ^L*, *J* *l)l JL> . 
In this manner, this difference in readings reached far-out countries. 
Until such time that people knew that the noble Qur'an has been re- 
vealed incorporating seven Huruf (versions) no harm was done by this 
difference. However, when this difference reached those far-out coun- 
tries, and the fact that the noble Qur'an has been revealed 
incorporating different readings was not fully publicised there, 
disputes among people started showing up. Some people began to 
insist on their reading as correct and that of others as incorrect. On 
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the one hand, these disputes posed the danger that people would fail 
into the grave error of declaring the readings of the noble Qur'an 
which have followed in uninterrupted succession as incorrect. On the 
other hand, there was no such Standard copy available throughout the 
Islamic world which could become the rallying authority for the entire 
ummah, except, of course, the copy committed to writing by Sayyidna 
Zayd ibn Thabit kU JLll ^j which was there in Madinah. Since other 
copies were written individually, and in them, there was no provision 
to incorporate all the readings, therefore, the only reliable method to 
resolve these disputes was that copies which incorporate all valid 
readings be spread out all over the Islamic world, and then, by seeing 
them it could be decided as to which reading is correct and which, 
incorrect. Sayyidna 'Uthman *^-c JLll tr ^. J accomplished this very 
remarkable feat during the period of his Khilafah. 

Details of this feat, as given in hadith narrations, inform us that 
Sayyidna Hudhayfah ibn Yaman u* -dJI ^j was engaged in jihad on the 
Armenian-Azerbaijan front. There he noticed that differences were 
rising among people about readings of the noble Qur'an. So, on his 
return to Madinah, he went straight to Sayyidna 'Uthman -cc JJI ^j 
and once there, he pleaded: 'Ya Amir al-Mu'minin\ Before this 
Ummah falls a prey to differences in the Book of Allah like. the Jews 
and Christians, you should do something about it.' Sayyidna 'Uthman 
asked: 'What is the matter?' In reply, Sayyidna Hudhayfah said: 'I was 
on a. jihad mission fighting on the Armenian front. There I saw people 
of Syria following the reading of Ubayy ibn Ka'b which would not be 
familiar to the people of Traq, and the people of Iran follow the reading 
of 'Abdullah ibn Mas'ud which would not be familiar to the people of 
Syria. As a result of this, they are charging each other of being kafirs.' 

In fact, Sayyidna 'Uthman m a1)I ^j had himself sensed the danger 
much earlier. He was told that there were cases right there in 
Madinah al-Tayyibah itself where a teacher of the noble Qur'an would 
teach the text to his disciples in accordance with one reading, and 
another teacher would do so in accordance with another reading. In 
this way, when the disciples of different teachers came together, 
differences would crop up between them, and there were occasions 
when this difference would extend to teachers, and they too, would 
declare each other's reading to be incorrect. When Sayyidna 
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Hudhayfah ibn Yaman *^c JLll^j too invited his attention to this 
danger, Sayyidna 'Uthman uj Jjl ^j convened a meeting of some 
highly-regarded Companions and sought their advice. He said: 'I have 
been informed that there are people who say to each other things like - 
"my reading is better than yours" - and this could touch the extreme 
limits of kufr. So, what is your opinion in this connection?' The 
Companions themselves asked Sayyidna 'Uthman *ic Jjl ^j :'What are 
your own thoughts on this subject?' Sayyidna 'Uthman u*. JJl^j said: 'I 
believe we should unite everyone on one Book so that we face no 
difference or division.' The Companions, approving of this opinion, 
supported Sayyidna 'Uthman m. JJI ^j . 

Consequently, Sayyidna 'Uthman jjs. Jjl ^j gathered people togeth- 
er and delivered a sermon and in it he said: "You who live so close to 
me in Madinah, if you can falsify each other and differ with each other 
in respect of the readings of the noble Qur'an, it is quite obvious that 
those who are far away from me will be indulging in falsification and 
disputation on a much larger scale. Therefore, let everyone get 
together and come up with a copy of the Qur'an following which 
becomes obligatory for all." 

With this in view, Sayyidna 'Uthman *i* JL)l ^j sent a message to 
Sayyidah Hafsah l$ie *l)l ^j requesting her to let them have the blessed 
folios of the Qur'anic text (prepared under the orders of Sayyidna Abu 
Bakr *s* J) I ^j which she had in her custody). He promised that these 
will be returned to her after copies have been made. Sayyidah Hafsah 
i+lc &\ <j^j sent these pages of the Qur'an to Sayyidna 'Uthman J)i ^j 
«*. He then formed a group of four Companions which was composed of 
Sayyidna Zayd ibn Thabit, Sayyidna 'Abdullah ibn Zubayr, Sayyidna 
Sa'id ibn al-'As and Sayyidna 'Abd al-Rahman ibn Harith ibn Hisham 
a-j-n-..*! ,**ic «dJI ^j . This group was entrusted with the duty of making 
several copies from the original copy of Sayyidna Abu Bakr's Qur'anic 
folios and making sure that Surahs too are arranged in order. Out of 
these four Companions, Sayyidna Zayd was an Ansari, while the rest 
of the three were Qurayshis. Therefore, Sayyidna 'Uthman t±z Ai\ ^j 
said to them: 'When you and Zayd differ in respect of any portion of 
the Qur'an (that is, differ as to how a certain letter should be written) 
you write it in the language of the Quraysh because the noble Qur'an 
has been revealed in their very language." 
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Basically, this duty was entrusted to only four distinguished 
persons named above, but later on, other Companions were also 
attached to help them out. (Fath al-Bari, pp. 13-15, v. 9) 

They performed the following functions in connection with the 
writing of the Qur'an: 

1. In the copy prepared during the period of Sayyidna Abu Bakr 
as- *lil u^j , Surahs were not placed in sequence, rather each Surah was 
written separately. They wrote down all Surahs in their proper 
sequence in a single copy. (Mustadrak, 2/229) 

2. The verses of the noble Qur'an were written in a way so that all 
readings backed by uninterrupted succession could be incorporated 
within their script. Therefore, no dots or desinential marks were 
placed on them so that the text could be recited in accordance with all 
readings that are supported by uninterrupted succession. For 
instance, they wrote U^j in order that it could be read both i££lu and 
l»££f , because both readings are correct. (Manahil ai- 'irfan, 1/253-254) 

3. Upto this time, there existed only one single copy of the noble 
Qur'an - complete, authentically Standard and collectively attested by 
the whole ummah. These distinguished persons prepared more than 
one copy of this newly organized Mushaf (copy of the Qur'an). 

It is generally believed that Sayyidna 'Uthman a_l* <Jl!I ^j had 
accomplished the preparation of five copies, but Abu Hatim Sijistani 
says that a total of seven copies were prepared. Out of these one was 
sent to Makkah al-Mukarramah, one to Syria, one to Yaman, one to 
Bahrain, one to Basrah and one to Kufah, and one was preserved in 
Madinah al-Tayyibah. 

4. To accomplish the task cited above, these revered elders basical- 
ly worked through the pages of the Qur'an which were written during 
the times of Sayyidna Abu Bakr us. *l)l ^j . But, along with it, as a mat- 
ter of added precaution, they adopted exactly the same method that 
was employed during the times of Sayyidna Abu Bakr *it JJI ^j . Con- 
sequently, assorted copies of texts committed into writing during the 
days of the Holy Prophet ^ which were preserved by different Com- 
panions were recalled once again, and it was, by yet another collation 
with these, that the new copies were prepared. This time, a separately 
written verse of Surah al-Ahzab, *?S*ih\ ljl>L*Li ijjli'DUfj St-O* 1 Sj was 
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found with Sayyidna Thabit al-Ansari m. JLll ^>j only. As we have ex- 
plained earlier, it does not mean that nobody else remembered this 
verse because Sayyidna Zayd m. JJI ^j has himself said: 'While writing 
the copy of the Qur'an, I could not find the particular verse of Surah 
al-Ahzab which I used to hear the Holy Prophet ,JL,j «_JLc Jjl J^ recite.' 
This shows very clearly that the verse under reference was something 
Sayyidna Zayd and other Companions remembered very well. On the 
other hand, it also does not mean that this verse never existed in writ- 
ing anywhere, because this verse was obviously the re in the pages of 
the Qur'an written during the times of Sayyidna Abu Bakr -u* JLll ^j . 
Besides that, obviously enough, this verse was also included in the 
copies of the noble Qur'an which were written and preserved by the 
Companions on their own. But, like it was in the days of Sayyidna Abu 
Bakr *±c. JJI ^j , this time too, all those scattered documents, available 
with the Companions in writing, were collected together, therefore, 
Sayyidna Zayd ai* JJl ^j and others with him did not write down any 
verse into these copies of the Qur'an until such time when they did 
find it in those written documentations as well. As such, the fact was 
that other verses were found written separately too with several Com- 
panions, but this verse from Surah al-Ahzab was not found written 
separately with anyone else except Sayyidna Khudhaymah ^c -lll ^j . 

5. After having these several Standard copies of the Qur'an 
prepared, Sayyidna 'Uthman *ic JJI ^j had all copies personally kept by 
different Companions burnt so that all copies of the Qur'an become 
uniform in terms of the script, incorporation of accepted readings and 
the order of chapters, leaving no room for any difference between 
them. 

The entire ummah acknowledged this achievement of Sayyidna 
'Uthman ^ JLll ^j with admiration, and the Companions supported 
him in this venture. The only exception is that of Sayyidna 
'Abdullah ibn Mas'ud -llc JJI ^j who was somewhat unhappy about it, 
something that cannot be taken up here in its proper perspective. 
Sayyidna 'Ali .uc JJI ^j says: 

"Say nothing about 'Uthmian unless it be in his favour because, by 
God, whatever he did in connection with copies of the Qur'an was done 
in the presence of all of us, and with our advice and counsel." (Fath 

al-Bari, 9/15) 
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Steps Taken to Facilitate Recitation 

After the afore-mentioned achievement of Sayyidna 'Uthman 
^s. Jji^j, the ummah reached a consensus on the rule that it is not 
permissible to write the text of the noble Qur'an using any method 
other than the 'Uthmani Script. Consequently, all copies of the Qur'an 
were, later on, written in accordance with this method, and the 
Companions and their successors, may Allah be pleased with them all, 
by bringing forth repeatedly, reproductions of the Standard 'Uthmani 
copies of the Qur'an, helped spread the noble Qur'an on a vast scale. 

But, the copies of the noble Qur'an were still devoid of dots and 
vowel points or desinential marks which made it difficult for non- 
Arabs to recite them freely. As Islam spread out wide and deep in non- 
Arab countries, the need to add dots and vowel points became acute, in 
order that people may be able to recite them easily. Several steps were 
taken to achieve this purpose. Their brief history is as follows: 

Inclusion of Dots 

The practice of placing dots over or under letters was just not there 
among early Arabs, however, the readers were so used to this style 
that they had practically no difficulty in reading dot-less writing to the 
limit that they would easily distinguish between doubtful letters by 
referring to the context. Specially, there was no possibility of any 
doubt in the case of the noble Qur'an because its preservation did not 
rest on writing, rather on the strength of memories, pursuant to 
which, Sayyidna 'Uthman ^ JLtl ^j had assigned Qaris, accomplished 
reciters of the Qur'an, along with its copies sent out to various parts of 
the Muslim world so that they could teach how to read it. 

There are different reports as to who first placed dots on the copy 
of the noble Qur'an. Some reports say that this feat was first accom- 
plished by Hadrat Abu al-Aswad al-Du'ali -Ulc Jji *_**, (ai-Burhan, 1/250). 
Some say he did this under the instructions of Sayyidna 'Ali -4*, Jji .J 
(Subh ai-A'sha, 3/155). There are others who have said that Ziyad ibn Abi 
Sufyan, the Governor of Kufah, asked him to do this. Then there is yet 
another report which credits Hajjaj ibn Yusuf with this feat who did it 
with the help of Hasan al-Basri, Yahya ibn Ya'mur and Nasr ibn 'Asim 
al-Laythi, may Allah's mercy be upon them all. (Tafsir ai-Qurtubi, 1/63) 
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Marks for correct reading 

In the beginning, like dots, the Qur'an did not have any desinential 
marks either. Here too, reports are at variance as to who placed 
desinential marks first. Some say Abu al-Aswad al-Du'ali did it first 
while others claim that this was accomplished by Hajjaj ibn Yusuf 
through Yahya ibn Ya'mur and Nasr ibn 'Asim al-Laythi. (ibid) 

Keeping in view all reports in this connection, it appears that 
desinential marks were first invented by Abu al-Aswad al-Du'ali, but 
they were not like what they are today. Instead, placed there for 

fathah was a dot (_!_) over the letter, for kasrah a dot ( ) under the 

letter, for dammah a dot ( •) in front of the letter; and there were 

two dots ( >• or or .• ) for tanwin or nunnation. It was only 

later that Khalil ibn Ahmad innovated the signs of hamzah (glottal 
stop) and tashdid (doubling). (Subh ai-A'sha, 3/16O-I6D After that, Hajjaj ibn 
Yusuf requested Yahya ibn Ya'mur, Nasr ibn Asim al-Laythi and ria- 
san al-Basri, may Allah's mercy be upon them all, to simultaneously 
place dots and desinential marks on the text of the noble Qur'an. On 
this occasion, the present forms of desinential marks were chosen to 
replace dots as expression of case signs. The purpose was to avoid 
confusing them with dots intrinsically belonging to letters. 

Ahzab or Manazil 

It was the practice of Companions and their Successors that they 
would complete the recital of the entire Qur'an once every week. For 
this purpose, they had identified fixed portions for their daily recita- 
tion which is known as 'hizb' or 'manzil'. Thus the entire Qur'an was 
divided over seven 'ahzab' (plural of 'hizb') 'manazil' (plural of 'manzil'). 

(al-Burhan, 1/250) 

Ajzd' or Parts 

Today, the Qur'an is divided over thirty 'ajz'a' (plural of 'juz') or 
parts. This division in parts has nothing to do with the meaning of the 
Qur'an. In fact, this division in thirty equal parts has been made to 
serve as teaching aid for children as, it will be noticed, there are places 
where the designated part ends with ah unfinished statement. It is 
difficult to say with certainty as to who brought about this division of 
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the Qur'an in thirty parts. Some people believe that Sayyidna 
'Uthman *j-c JlJI ^j had arranged to have these written in thirty 
different folio-units while their copies were being made, therefore, this 
division dates back to his time for sure. But, this humble writer was 
unable to find any proof of this position in the writings of earlier 
scholars. However, 'Allamah Badr al-Din al-Zarkashi has written that 
the thirty parts of the Qur'an have been known all along and they 
customarily appear in copies of the Qur'an used in schools. (ai-Burhan, 

1/250; Manahil al-'Irfan, 17402) 

Akhmas and A'shar: The sets of Fives and Tens 

Another sign used in Qur'anic copies of early centuries was that 
they would write the word, khams ( ^ : five) or its abbreviation (j-) 
after every five verses (on the margin); and the word, 'Ashr ( ^u. : ten) 
or its abbreviation (^) after every ten verses. The former kind of signs 
were called Akhmas 1 (a pentad or group of five) and the later, A'shar' 
(a decade or group of ten). Consequent to another difference among 
early scholars, these signs were considered permissible by some, and 
reprehensible or makruh by others. Saying, with any degree of 
certainty, as to who was the first to place the signs, is difficult indeed. 
According to one view, Hajjaj ibn Yusuf was its inventor, while 
another view credits this to an order of 'Abbasi Khalifah, al-Ma'mun 
(al-Burhan, 1/251). But, these two views do not appear to be sound since the 
idea of a'shar seems to be there during the times of the Companions. 
For example, Masrua' a well-known Tabi'i, says that with Sayyidna 
'Abdullah ibn Mas'ud m JLll ^>j the placement of A'shar' markings in 

the COpy of the Qur'an was makruh. (Musannaf ibn Abi Shaybah, 2/497). 

Ruku' or Section 

Moreover, the signs of Akhmas and A'shar were abandoned later on 
but, yet another sign which continues on even to this day is the sign of 
ruku' or section. This has been determined in terms of the contents of 
the noble Qur'an whereby a sign of ruku' (the letter £ on the margin) is 
placed at the conclusion of a statement. Inspite of his efforts, this 
humble writer was unable to locate anything authentic which would 
tell us as to who originated the ruku', and in what period. However, 
this much is almost certain that the purpose of this sign is to identify 
an average portion of verses which could be reciied in one raka'ah. It is 
called 'ruku" so that ruku' (bending position) could be made in salah 



Introduction 34 

after reaching this point. There are 540 ruku'at in the whole Qur'an. 
So, by reciting one ruku' in every raka'ah of tarawih, it is possible to 
complete the recital of the entire Qur'an on the night of the twenty 

Seventh (Fatawa 'Alamgiryah, Fasl al-Tarawih, 1/94). 

Rumuz al-Awqaf: Stop Signs 

Another useful step taken to facilitate recitation and phonetically 
correct pronunciation (tilawah and tajwid) was to provide signs with 
Qur'anic sentences which could tell the nature of making a stop 
(breathing) there. These signs are known as the 'rumuz' (signs) or 
'alamat (symbols) of aiogaf (stops). Their purpose is to help a person 
who does not know Arabic to stop at the correct spot during his 
recitation, and thus, avoid causing a change in meaning by breaking 
his breath at the wrong spot. Most of these signs were first invented 
by 'Allamah Abu Abdullah Muhammad ibn Tayfur Sajawandi, may 
Allah's mercy be upon him (Ai-Nashr fi ai-Qira'at ai-'Ashr, 1/225). Details about 
these signs are given below: 

J» : This letter Ta' is an abbreviated form ofal-waqf al-mutlaq. It 
means that the statement stands completed at this point. Therefore, it 
is better to stop here. 

r : This letter Jim is an abbreviation of al-waqf al-ja'iz and it 
means that it is permissible to stop here. 

j : This letter Za' is an abbreviation of al-waqf al-mujawwaz. It 
means that making a stop here is correct all right, but the better 
choice is not to make a stop here. 

^ : This letter Sad is an abbreviation of al-waqf al-murakhkhas. 
It means that the statement has not yet been completed at this point 
but, because the sentence has become long, here is the place to breathe 
and stop rather than do it elsewhere (al-Mianh ai-Fikriyyah, p. 63). 

. : This letter mim is an abbreviation of al-waqf al-lazim. It 
means if a stop is not made here an outrageous distortion in the 
meaning of the verse is possible. So, it is better to stop here. Some 
phoneticians of the Qur'an have also called this al-waqf al-wajib or the 
obligatory stop. But this is not 'wajib' offiqh which brings sin if 
abandoned. In fact, the purpose is to stress that making a stop here is 
the most preferable of all stops (al-Nashr, 1/231). 

'i : This letter la is an abbreviation of la taqif. It means 'do not 
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stop here,' but it does not imply that making a stop here is 
impermissible, because there are certain places bearing this sign 
where making a stop brings n o harm and making an initiation from 
the following word is also permissible. Therefore, the correct meaning 
of this sign is: If a stop is made here, it is better to go back and read 
over again. Initiation from the next word is not approved (ai-Nashr, 1/233). 

As far as the origin of these signs is concerned, it stands proved 
beyond doubt that they were invented by 'Allamah Sajawandi. In 
addition to these, there are some other signs as well that appear in the 
copies of the Qur'an, for instance: 

mjt : This ma' is an abbreviation of "mu'anaqdh" . This symbol is 
inserted at a place where a single verse has two possible explanations. 
According to one explanation, the stop will be made at one given place, 
while according to another explanation, this will be at another place. 
So, a stop can be made at either one of the two places, but once a stop 
has been made at one place, it is not correct to stop at the other. For 
instance, take the verse llki g£l g$£M\ jS^i^tigM jj'feldii . If a stop 
is made here at JljyJI , then it is not correct to stop at J^l and should a 
stop be made at J^VI , then it is not correct to stop at iljyjl . However, if 
a stop is not made at both places, that will be correct. It is also known 
as ' al-muqabalah\ It was, first of all, pointed out by Imam Abu al-Fadl 

al-Razi (al-Nashr, 1/237 and al-Itqan, 1/88). 

aj5w : This is a symbol for saktah. It means one should stop here 
breaking the sound but not the breath. This is generally inserted at a 
place where assimilated reading is likely to cause an erroneous 
projection of meaning. 

4iij : At this sign of waqfah , one must stop a little longer than 
saktah (pause). But, breath should not break here too. 

J : This letter qaf is an abbreviation of qila 'alaihi l'waqf. It 
means that some phoneticans of the Qur'an identify a stop here while 
others do not. 

uii : This word is 'qif which means 'stop' and it is inserted where 
the reader may possibly think that a stop was not correct there. 

JL* : This is an abbreviation of al-tvaslu awla which means 'it is 
better to recite in assimilated continuity'. 
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J-* : This is an abbreviation of qad yusalu, that is, some stop 
here, while others like to recite on in assimilated continuity. 

JL)j*-Ji &«Jul (J Lo c ^Jjli-iij : This is marked at places where some 
hadith report proves that the Holy Prophet ^L, *Jx JJl Jl* stopped here 
while reciting. 

The printing of the Holy Qur'an 

Before the advent of the printing press, all copies of the Qur'an 
were calligraphed by hand, and for this purpose, there always has 
be'en, in every age, a large group of calligraphers whose sole purpose in 
life was nothing else except the calligraphy of the Qur'an. The amount 
of hard work put in by Muslims in writing the words of the Qur'an in 
ever better styles, and the way they demonstrated their intense 
emotional involvement with this great Book has a long and interesting 
history of its own which would need a regular book. This is not the 
appropriate place to go in such details. 

With the invention of the printing press, the noble Qur'an was first 
printed at Hamburg in 1113 Hijrah, a copy of which is still present in 
Dar al-Kutub al-Misiiyyah. After that, several orientalists arranged 
the publication of the copies of Qur'an but they were not received with 
much approval in the Muslim world. After that, Mawlay 'Uthman was 
the first person among Muslims who had one manuscript of the Qur'an 
printed at St. Petersburg, a Russian city, in 1787 A.D. Similarly, 
another manuscript was printed in Qazan also. In 1828 A.D., the 
Qur'an was printed by lithography on stone slabs in the Iranian city of 
Tehran. After that, printed copies of the Qur'an became common 

thrOUghout the WOrId. (Tarikh al-Qur'an by al-Kurdi, p. 186, and 'Ulum al-Qur'an by Dr. 
Subhi Saleh; Urdu Translation by Ghulam Ahmad Hariri, p. 142) 

An introduction to the science of Tafsir 

Now we can turn to the requisites of'Ilm al-Tafsir or Exegesis. The 
literal meaning of 'tafsir in the Arabic language is 'to open or to 
explain, interpret or comment. Technically, the science of tafsir is a 
branch of knowledge in which the meanings of the Qur'an are 
explained and its injunctions and wisdoms are described openly and 
clearly (ai-Burhan). Addressing the Holy Prophet j^ , the Glorious Qur'an 
says: 
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We revealed the Qur'an to you so that you explain to the peo- 
ple what has been sent down to them(16:44). 

Once again, the Qur'an says: 

Surely, Allah did a great favour to Muslims when He sent a 
Messenger to them from among them who would recite His 
verses before them and purify them and teach them the Book 
and the Wisdom (3:164). 

Keeping this in view, it should be noted that the Holy Prophet j|j, 
did not only teach the words of the Qur'an, but he also explained these 
in details. This is why, on some occasions, the revered Companions 
had to devote years together in learning a single Surah; details will, 
inshallah, appear later on. 

Until such time that the Holy Prophet (JLy *_JU *l)l ,^L» graced this 
mortal world with his presence, seeking the explanation of any verse 
was not much of a problem. When the Companions faced any 
difficulty, they would turn to him and get a satisfying answer. But, 
later on after him, it became necessary that the tafsir of Qur'an be 
preserved as a permanent branch of knowledge so that, along with the 
words of the noble Qur'an, its correct meaning as well stands protected 
and conserved for the Muslim ummah, and heretics and deviationists 
find no room there for distortion of its meanings. So, with the grace 
and tawfiq of Allah Almighty, this ummah accomplished this 
wonderful mission with such effeciency that today we can say without 
any fear of doubt or rejection that not only are the words of this last 
Book of Allah protected but also stands protected even that correct 
tafsir and explanation which has reached us through the Holy Prophet 
4§j, and his Companions who were ever-prepared to sacrifice their lives 
for him. 

In what ways the Muslim ummah protected and preserved the 'ilm 
(science) of tafsir? What exrteme hardships they faced in this pursuit? 
How many stages did this struggle had to go through? Ali this has a 
lofrg and fascinating history which cannot be taken up in the present 
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context (for this, please see 'Ulum al-Qur'an, a detailed work on this 
subject by this humble writer). The intention here is to state briefly as 
to what are the sources of Qur'anic exegesis and how these sources 
have been utilized in explaining the noble Qur'an by all those 
countless books on 'Ilm al-Tafsir available in every language. These 
sources are six in number: 

The Sources of Tafsir 

1. The Glorious Qur'an 

The first source of the knowledge of tafsir is the Holy Qur'an 
itself. Accordingly, it happens very often that a certain point which is 
brief and requires explanation is invariably clarified by some other 
verse of the Qur'an itself. For instance, there appears that sentence of 
prayer in the Surah al-Fatihah: ^k c^Sf&jll il£*£ibdl i<^\ UjIi. that is, 
'Guide us in the straight path - the path of those on whom You have 
bestowed Your Grace...' Now it is not clear here as to who are those 
whom Allah Almighty has blessed. But, in another verse, they have 
been identified very clearly where it is said: 

So, these are the people whom Allah Almighty has blessed, be- 
ing the prophets, their true followers, the martyrs (in the way 
of Allah) and the righteous. (4:69) 

Therefore, when respected commentators explain some verse, they 
first check to see if a tafsir of this verse is already there elsewhere in 
the noble Qur'an itself. If it is there, they elect to go by it as their first 
choice. 

2. The Hadith 

The words and the deeds of the Holy Prophet ,Jl._, ^Jlc *lll Jl» are 
called Hadith, and as it has been stated earlier, Allah Almighty had 
sent him with the Qur'an sOlely for the purpose that he should explain 
to people, openly and explicitly, the correct meanings of the noble 
Qur'an. Consequently, he discharged this duty with grace and 
excellence both by his words and deeds. In fact his whole blessed life 
is, after all, a practical tafsir of Qur'an. It is for this reason that 
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respected commentators, in order to understand the Qur'an, have laid 
the greatest emphasis on Hadith as the second source, and it is in the 
Hght of ahadith that they have determined the meanings of the Book 
of Allah. However, because all sorts of narrations - sound, weak, and 
fabricated - are included in Hadith, therefore research-oriented 
commentators do not accept a narration as trustworthy until it 
withstands the principles used in the scrutiny of Hadith narrations. 
Hence, finding a hadith report somewhere, looking at it, and then 
employing it to determine a certain tafsir is not correct, because that 
report could be weak, even contrary to other stronger reports. This is 
really a very delicate matter, and venturing therein is the exclusive 
prerogative of those who have spent their years in mastering these 
fields of knowledge. 

3. The Reports from the Sahabah 

The noble Sahabah (Companions), may Allah be pleased with them 
all, had received their education directly from the Holy Prophet jfj, . In 
addition to that, they were personally present on the scene when Wahy 
came, and they had themselves witnessed all circumstances and 
backgrounds of the revelation of the Qur'an. Therefore, natur ally, the 
recorded statements of these blessed souls are far more authentic and 
trustworthy in explaining the noble Qur'an; the later people cannot 
take that place. Hence, in the case of verses the explanation of which 
is not found in the Qur'an or Hadith, statements recorded from the 
noble Companions are given the highest priority. Consequently, if 
there is a consensus of Companions on the explanation of a certain 
verse, the commentators follow just that, and explaining it in any way, 
other than that, is not permissible. By the way, if the statements of 
Companions differ in the interpretation (tafsir) of a certain verse, then 
the commentators who come later examine them in the light of 
arguments and determine as to which interpretation or explanation 
can be given preference. In order to handle this situation, there is an 
important corpus of rules and regulations already codified under the 
sciences of Usul al-Fiqh, Usul al-Hadith and Usul al-Tafsir a detailed 
discussion of which is not appropriate here. 

4. The Reports from the Tabi'in or Successors 

After Companions {Sahabah) come the Successors (Tabi'in). The 
later are those who have learnt the tafsir of Qur'an from the 
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Companions. Therefore, their statements too have great importance in 
the science of tafsir, although there exists a difference among scholars 
whether or not the statements of the tabi'in are decisive evidences in 
tafsir (ai-itqan, 2/179) but their importance is something which cannot be 
denied. 

5. The Arabic Language 

Since the noble Qur'an was revealed in the Arabic language, 
therefore, in order to explain the Qur'an, it is necessary to have a 
complete mastery over the language. There are several verses of the 
noble Qur'an in the background of which there happen to be just no 
attending circumstances of revelations, or any juristic or scholastic 
question, therefore, in their tafsir or explanation, the sayings of the 
Holy Prophet jJL, *_U JJI JL» or the statements of the sahabah and tabi'in 
are not reported. For that reason, the only means through which 
these can be explained is that of the Arabic language, and it is on th 
basis of language alone that they are elucidated. Besides that, should 
there be some difference in the tafsir of a certain verse, then. in that 
case too, the science of linguistics is used to run a test of veracity 
between varying opinions. 

6. Deliberation and Deduction 

The last source of tafsir consists of deliberation and deduction. The 
subtleties and mysteries of the noble Qur'an are an ocean with no 
shore, no end. Therefore, the more a person, who has been blessed 
with insight into the Islamic sciences by Allah Almighty, deliberates in 
it, the more he discovers ever-new mysteries and subtleties. As a 
result of this, commentators do present the outcomes of their 
respective deliberations as well, but mysteries and subtleties so 
described are found acceptable only when they do not go against the 
five sources mentioned above. So, should a person, while explaining 
the Qur'an, come out with a subtle point or independent judgment 
which is contrary to the Qur'an and Sunnah, Consensus (Ijma'), 
Language, or the statements of Companions and Successors, or stands 
in conflict with another principle of Shari'ah, that will then have no 
credence. Some mystics (JJIf+^y) had started describing such mysteries 
and subtleties in tafsir, but investigative scholars of the ummah did 
not consider these trustworthy because the personal opinion of any 
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person against the basic principles of the Qur'an, Sunnah and Shari'ah 

has obviously no weight. (al-Itqan, 2/184) 

The rules relating to Israelite reports 

Judaica or Isra'iliyyat are narratives which have reached us 
through Jews and Christians. It may be noted that early 
commentators used to write down all sorts of narrations which 
reached them from an identified source. Many of these narrations 
were straight Judaica. Therefore, it is equally necessary to know what 
they really are. The reality is that some noble Companions and their 
Successors first belonged to the religion of the people of the Book, later 
on when they became Muslims and learnt the Qur'an, they came 
across several events relating to past communities in the Qur'an and 
which they had also read in the books of their previous religion. 
Therefore, while referring to the events mentioned in the Qur'an they 
would describe other details before Muslims which they had seen in 
the books of their old religion. These very details have entered into 
the books of tafsir under the name of 'Isra'iliyyat'. Hafiz ibn Kathir, 
who is one of the authentic research scholars, has written that there 
are three kinds of 'Isra'iliyyat': 

1. Narrations the truth of which is proved from other evidences of 
the Qur'an and Sunnah, for instance, the drowning of Pharoah and 
and the ascent of Sayyidna Musa f%J\ Ut onto Mount Tur (Sinai). 

2. Narrations the falsity of which is proved from other evidences of 
the Qur'an and Sunnah, for instance, it appears in Judaic narrations 
that Sayyidna Sulayman f XJI aJ* had become (God forbid) an apostate 
in his later years. Its refutation is proved from the Qur'an. It is said 
there: \]^^A>(lli\'^j^\^l^ Cj :'It was not Sulayman who became an 
infidel, but the devils did become infidels' (2:102). To cite yet another 
example, it finds mention in Judaic narrations that (God forbid) 
Sayyidna Dawud f "UI *-i* (David) committed adultery with the wife of 
his general (Uriah), or, having him killed through all sorts of 
contrivances, ended up marrying his wife. This too is a balatant lie, 
and taking such narrations to be false is imperative. 

3. Narrations regarding which the Qur'an, the Sunnah and the 
Shari'ah are silent, such as the injunctions of Torah etc, are subjects 
about which silence is to be observed as taught by the Holy Prophet ^ 
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:'Neither confirm, nor falsify'. There is, however, a difference of 
opinion among scholars whether or not reporting such narrations is 
permissible. Hafiz ibn Kathir has given the decisive word by saying 
that reporting these is permissible all right but doing so is useless 
because they cannot be taken as authentic. (Muqaddamah Tafsir ibn Kathir) 

A misconception about the tafsir of Qur'an 

Hopefully, details given above have made it clear that the tafsir 
(exegesis or interpretation) of the noble Qur'an is an extremely 
delicate and difficult undertaking for which getting to know the Arabic 
language alone is not enough. In fact, it is necessary to have expertise 
in all related branches of knowledge. Therefore, scholars say that a 
mufassir or commentator of the Qur'an must have vast and deep 
knowledge of the syntax, etymology, rhetoric, and literature of the 
Arabic language, as well as, that of prophetic Traditions, principles 
governing jurisprudence and exegesis, doctrinal articles of belief and 
scholastics. The reason is that one cannot arrive at correct conclusions 
while explaining the Qur'an unless there be that adequacy in these 
fields of knowledge. 

It is regretable that a dangerous epidemic has overtaken Muslims 
lately whereby many people have started taking the sole reading 
ability of Arabic sufficient for the tafsir (interpretation) of the Qur'an. 
As a result, anyone who gets to read ordinary Arabic starts passing 
out opinions in the domain of Qur'anic exegesis. Rather, it has been 
noticed on occasions that people having just passable familiarity with 
the Arabic language, and who have yet to master their Arabic to 
perfection, take it upon themselves to engage in explaining the Qur'an 
following their whims, even going to the limit of finding faults with 
classical commentators. Bad come to worse, there are some subtle 
tyrants who would, by simply reading the translation, imagine that 
they have become scholars of the Qur'an, not even feeling shy of 
criticising commentators of great stature. 

It should be understood very clearly that this is a highly dangerous 
pattern of behaviour which, in matters of religion, leads to fatal 
straying. As regards secular arts and sciences, everyone can claim to 
understand that should a person simply learn the English language 
and go on to study books of medical science, he would not be 
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acknowledged as a physician by any reasonable person anywher.e in 
the world, and certainly not trustworthy enough to take care of 
somebody's life unless he has been educated and trained in a medical 
college. Therefore, having learnt English is not all one needs to become 
a doctor. 

Similarly, should anyone knowing English hope to become an 
engineer just by reading through engineering books, it is clear that no 
sane person in this world would accept him as an engineer. The reason 
is that this technical expertise cannot be acquired simply by learning 
the English language. It would, rather, need a formal training in the 
discipline under the supervision and guidance of expert teachers. 
When these stringent requirements are inevitable in order to become a 
doctor or engineer, how can the learning of Arabic language alone 
become sufficient in matters relating to the Qur'an and Hadith? In 
every department of life, everyone knows and acts upon the principle 
that every art or science has its own particular method of learning and 
its own peculiar conditions. Unless these are fulfilled, the learner's 
opinion in given arts and sciences will not be considered trustworthy. 
If that is so, how can the Qur'an and the Sunnah become so unclaimed 
a field of inquiry that there be no need to acquire any art or science in 
order to explain them, and anyone who so wishes starts passing out 
opinions in this matter? 

Some people say that the Qur'an has itself stated that: ol^i L*2 jU/ 
jjil : And surely We have made the Qur'an easy for the sake of good 
counsel.' And since the noble Qur'an is a simple book, its explanation 
hardly needs much of a support from any art or science. But this 
argument is terribly fallacious, which is, in itself, based on lack of 
intellect and plenty of superficiality. The fact is that the verses of the 
Qur'an are of two kinds. Firstly, there are the verses that offer general 
good counsel, relate lesson-oriented events and introduce subjects 
dealing with taking of warning and acting on sound advice. Examples 
of this are the mortality of the world, the accounts of Paradise and 
Hell, the discourses likely to create the fear of God and the concern for 
the Hereafter, and other very simple realities of life. Verses of this 
kind are undoubtedly easy and anyone who knows the Arabic 
language can benefit from their good counsel by understanding them. 



Introduction 44 

It is in relation to teachings of this kind that, in the verse cited above, 
it was said that 'We have made them easy'. Hence, the word Jjii (for 
the sake of good counsel) in the verse itself is pointing out towards this 
meaning. 

Contrary to this, the other kind consists of verses which include 
injunctions, laws, articles of faith and intellectual subjects. 
Understanding verses of this kind as they should be rightfully 
understood and deducing and formulating injunctions and rulings 
from them cannot be done by just any person unless one has the 
insight and permeating reach into the Islamic areas of knowledge. 
This is why the noble Companions, whose mother-tongue was Arabic 
and they did not have to go anywhere to get trained into 
understanding Arabic, used to spend long periods of time in learning 
the Qur'an from the Holy Prophet jjL*, *_Ji *lJl ^> . Allamah al-Suyuti 
has reported from Imam Abu 'Abd al-Rahman Sulami that the 
Companions, vwho formally learned the Qur'an from the Holy Prophet 
pL-j -UU Jji Jus such as Sayyidna 'Uthman ibn Affan and Abdullah ibn 
Mas'ud and others, have told us that, after having learnt ten verses of 
the Qur'an from the Holy Prophet ^1-, -l_JLc JJl tr U , they would not 
proceed on to the next verses until such time that they had covered all 
that was intellectually and practically involved in the light of these 
verses. They used to say: 

We have learnt the Qur'an, knowledge and action all in one. 

(al-Itqan 2/176) 

Consequently, as reported in Mu'atta' of Imam Malik, Sayyidna 
Abdullah ibn 'Umar m *l)l ^j spent full eight years memorizing Surah 
al-Baqarah alone and, as in the Musnad of Ahmad, Sayyidna Anas 
-LLtJJI^j says that 'one of us who would learn Surah al-Baqarah and 
Surah 'al-'Imran had his status enormously raised among us.' dbid) 

Worth noticing is the fact that these noble Companions whose 
mother-tongue was Arabic, who had the highest degree of expertise in 
poetry and letters and who would have no difficulty in having very 
long qasidah poems perfectly committed to their memories with the 
least of effort, why would they need, just to memorize the Qur'an and 
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understand its meanings, as long a time as eight years, and that too, 
for mastering one Surah? The only reason for this was that proficiency 
in the Arabic language was not enough to have a learning of the noble 
Qur'an and areas of knowledge bearing on it. In order to do that, it 
was also necessary to seek the benefit of the teaching and the company 
of the Holy Prophet i^ . Now this is so obvious that the noble 
Companions inspite of having an expertise in the Arabic language and 
notwithstanding their being direct witnesses to the revelation, still 
needed the process of going through formal education at the feet of the 
blessed master in order to become the 'alims of the Qur'an, how then, 
after all these hundreds of years following the revelation of the 
Qur'an, just by cultivating an elementary familiarity with Arabic, or 
by simply looking at translations, can anyone claim to having become 
a commentator of the Qur'an? What a monsterous audacity and what a 
tragic joke with knowledge and religion! People who opt for such 
audacity should remember well that the Holy Prophet igj; has said: 

jUl (_yi »JulL» Ij.>.7.,.U JLc j*ju jljiUl ^ Jli ,y> 

Whoever says anything about the Qur'an without knowledge, then 
he should make his abode in Hell. (Abu Daw'ud, as in al-Itqan, 2/179) 

And he has also said: 

Ua>l Jli uLLi ajIjj jljill iji Ji£j ^ 

Whoever talks about the Qur'an on the basis of his opinion, 
and even if says something true in it, still he made a mistake. 

(Abu Daw'ud, Nasa'i) 

Famous Commentaries of the Qur'an 

Countless commentaries of the Glorious Qur'an have been written 
since the blessed period of the Prophethood. In fact, no other book of 
the world has been served as much as the noble Qur'an. Introducing 
all these commentaries is not possible even in some detailed book, 
much less in a brief introduction such as this. But, what we wish to do 
here is to introduce very briefly the major commentaries that have 
served as particular sources of Ma'ariful Qur'an and which have been 
cited there time and again. Although, during the period the above 
commentary was being written, many commentaries and hundreds of 
books were constantly referred to, but here, the purpose is to limit the 
introduction to commentaries the references to which will appear 
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repeatedly. 

Tafsir ibn Jarir 

The real name of this Tafsir is Jami' al-Bayan and it was compiled 
by 'Allamah Abu Ja'far Muhammad ibn Jarir al-Tabari (died 310 
Hijrah). 'Allamah Tabari is a highly rated commentator, muhaddith 
{hadith expert ) and historian. It is said that he kept writing for forty 
years continuously and used to write forty pages every day (ai-Bidayah wa 
ai-Nihayah, v. ii, p. 145). There are charges of being Shi'ah against him, but 
researchers have refuted this charge and the truth of the matter is 
that he is a highly regarded scholar of the followers of the Sunnah/ 
rather one of the Shi'ite scholars. 

Being in thirty volumes, his Tafsir enjoys the status of a basic 
source for later commentaries. In his explanation of the verses, he 
quotes different scholars and then goes on to prove the position which, 
according to him, is weightier, of course, with arguments and proofs. It 
must, however, be admitted that narrations of all sorts, sound and 
weak, have found a place in his commentary. Because of this, not 
every narration presented by him can be relied upon. In reality, he 
was aiming through his commentary to collect and compile all 
narrations that could become available to him, so that this collected 
material could be put to use later on. Conceded is the fact that he has 
given the chain of reporters along with each narration so that whoever 
wishes to investigate into the chain of narrators could do so and decide 
for himself if the narrations are true o'r false. 

Tafsir ibn Kathir 

Hafiz 'Imad al-din Abu al-Fida' Isma'il ibn Kathir al-Dimashqi 
al-Shafi'i (died 774 Hijrah), a distinguished research scholar of the 
eighth century, is the author of this commentary. It has been 
published in four volumes. Here emphasis has been laid on 
explanatory narrations. A special feature is his criticism as hadith 
expert on different narrations, and from this point of view, this book 
holds a distinct place among all books of Tafsir. 

Tafsir Al-Qurtubi 

Its full name is Al-Jami' li-Ahkam al-Qur'an. It was written by the 
famous learned writer and research scholar of Andalusia (Spain), Abu 
Abdullah Muhammad ibn Ahmad Abi Bakr ibn Farah al-Qurtubi 
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(died 671 Hijrah). He was a follower of the Maliki school of fiqh and 
was known all over for his 'ibadah and piety. The fact is that the basic 
objective of this book was to deduce juristic injunctions and rulings 
from the Qur'an yet, while doing so, he has also provided the 
explanation of verses, research into difficult words, discussion of 
diacritical marks and elegance of style and composition, and related 
Traditions and Reports in his Tafsir, and quite ably so. This book is in 
twelve volumes and has been published repeatedly. 

Al-Tafsir al-Kabir 

This is the work of Imam Fakhr al-din al-Razi (died 606 Hijrah). 
Its real name is Mafatih al-Ghayb, but is popularly known as 'Tafsir 
Kabir'. Imam Razi is an imam of the theology of Islam, therefore, great 
emphasis has been laid in his Tafsir on rational and scholastic debates 
and on the refutation of false sects. But, the truth is that this Tafsir is, 
in its own way, a unique key to the Qur'an as well. Furthermore, the 
pleasing way in which the meanings of the Qur'an have been clarified 
and the mutual link of the Qur'anic verses established, is all too 
praise-worthy. Most likely, Imam Razi himself wrote down his Tafsir 
as far as Surah al-Fath. Onwards from there, he could not complete. 
So, the remaining part of the Tafsir, from Surah al-Fath to the end, 
was completed by Qadi Shihab al-Din ibn Khalil al-Khawli 
al-Dimashqi (died 639 Hijrah) or Shaykh Najm al-Din Ahmad ibn 
Muhammad al-Qamuli (died 777 Hijrah). (Kashaf ai-Zunun v. 2, p. 477) 

Imam Razi has particularly emphasised scholastic debates and the ■ 
refutation of false sects in accordance with the dictates of his time, and 
while doing so, his discussions have become too lengthy at several 
places, therefore, some people have made the following comment on 
his Tafsir: ^_ '-" VI ^_t Jf *_i : 'There is everything in this (book) except 
the Tafsir.' But this comment is a terrible injustice to Tafsir Kabir. 
That which is the truth has already been stated above, namely, that 
this Tafsir enjoys a high rating as far as the resolution of the meanings 
of the Qur'an is concerned. But, there are places where he has 
explained verses of the Qur'an while moving away from the consensus 
of the ummah, however, such places are very thinly spread out in this 
book that goes on to eight volumes. 
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Tafsir al-Bahr al-Muhit 

This was written by 'Allamah Abu Hayyan al-Gharnati al-Andalusi 
(died 754 Hijrah) who was a master of syntax and rhetoric in addition 
to other Islamic fields of learning. As a result of this, his own Tafsir is 
soaked in syntax and rhetoric. He places special stress on 
investigating into the words of every verse, the difference in structures 
and on points of eloquence. 

Ahkam al-Qur'an by al-Jassas 

This was written by Imam Abu Bakr al-Jassas al-Razi (died 370 
Hijrah) who o'ccupies a distinguished place among Hanafi jurists. The 
deduction of juristic injunctions and rulings from the noble Qur'an is 
the subject of this book. Instead of explaining verses in serial 
continuity, he has taken up the juristic details as called for by verses 
which consist of juristic injunctions. Several other books have also 
been written on this subject, but this book enjoys a prominent place 
among those. 

Tafsir al-Durr al-Manthur 

This was written by 'Allamah Jalai al-Din al-Suyuti (died 910 
Hijrah). Its full name is 'al-Durr al-Manthur fi al-Tafsir bi l'Ma'thur.' 
Here 'Allamah al-Suyuti has tried to collect all narrations about the 
tafsir of Qur'an he was able to find. Several hadith scholars such as 
Hafiz ibn Jarir, Imam Baghawi, Ibn Marduwayh, Ibn Hibban and Ibn 
Majah and others had already worked in this area on their own. 
'Allamah al-Suyuti has assembled narrations presented by all of them 
in this book. But, rather than refer to complete chain of authorities 
along with narrations, he has found it sufficient to simply name the 
particular author who has presented that narration under his 
authority so that, if needed, one could go back to the work and 
investigate into the ultimate authority. Since his purpose was to put 
together a mass of narrations, as a result of which, all sorts of 
narrations, sound and weak, have found their way into his book. 
Hence, every narration allowed entry by him cannot be considered 
reliable without investigation into its authority. There are occasions 
when Allamah al-Suyuti does indicate with each narration the degree 
of its authority as well. But, as he is knowrt to be fairly easy-going in 
respect of hadith critique, it is still difficult to fully rely on that too. 
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Al-Tafsir al-Mazhari 

This was written by Qadi Thanaullah Panipati (died 1225 Hijrah). 
He has named this Tafsir as 'Al-Tafsir al-Mazhari' after the name of 
his spritual master, Mirza Mazhar Jan-e-Jarian Dehlavi. This Tafsir of 
his is ^ery simple and clear, and extremely useful to locate brief 
explanations of Qur'anic verses. Along with the elucidation of Qur'anic 
words, he has also taken up related narrations in ample details, and in 
doing so, he has made an effort to accept narrations after much more 
scrutiny as compared with other commentaries. 

Ruh al-Ma'ani 

The full name of this Tafsir is 'Ruh al-Ma'ani fi Tafsir al-Qur'an 
al-'Azim wa al-Sab' al-Mathani' and it was written by 'Allamah 
Mahmud al-Alusi (died 1270 Hijrah), the famous scholar of the last 
period of Baghdad, and comprises of thirty volumes. He has made his 
best possible effort to make this Tafsir comprehensive. There are 
exhaustive discussions on language, syntax, letters, style, and on 
jurisprudence, articles of faith, scholastics, philosophy, astronomy, 
mysticism and related narratives of Traditions. He has made an 
attempt to leave no intellectual aspect pertaining to a verse 
unexplained. In the case of hadith narratives as well, the author of 
this work has been more cautious as compared to other commentators. 
From this angle, this is a very comprehensive commentary, and no 
future venture in connection with the Tafsir of the Qur'an can now 
afford to ignore its help. 



ooo 



Surah Al-Fatihah 53 



AL-FATIHAH 

(The Opening) 
This Surah is Makkan, and comprises of seven verses 



The Merits and Peculiarities of the Surah 

This Surah (Chapter) of the Holy Qur'an possesses a number of 
merits peculiar to it. Firstly, the Holy Qur'an begins with it; the pre- 
scribed prayer begins with it; and even in the order of revelation this 
is the first Surah which was revealed to the Holy Prophet j^ in its 
complete form. Some verses of the Surahs Iqra' (al-'Alaq), 
al-Muzzammil and al-Muddaththir had no doubt been revealed earlier, 
but the first Surah to be revealed in a complete form is no other than 
this. Certain Companions of the Holy Prophet ,Jl,j *__le JJl Jl* have 
reported that this was the first Surah to be revealed. Most probably 
they had meant that no Surah had been revealed in a complete form 
before this. Perhaps that is why the Surah has been named as 
'Fatihatul-Kitab' (The Opening of the Book). 

The other important peculiarity of the Surah is that it is, so to say, 
the quintessence of the Holy Qur'an, and the rest of the Qur'an is its 
elaboration. The Surah may thus be delineated for two reasons. 
Firstly, all that the Holy Qur'an has to say is, in one way or another, 
related to either of the two themes, faith ('Iman) and virtuous deeds 
(al-'amal al-salih), and the basic principles of the two have been 
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indicated in this Surah (See Ruh al-Ma'anl and Ruh al-Bayan). That is why 
authentic Traditions (Ahadith) give to this Surah such titles as "Umm 
al-Qur'an" (Essence of the Qur'an), "Umm al-Kitdb" (Essence of the 
Book), "Al-Qur'an al-'Azim (Glorious Qur'an). 

Secondly, this Surah gives a special instruction to the man who 
begins the recitation or the study of the Qur'an _ that he should 
approach this book with a mind cleansed of all his previous thoughts 
and opinions, seeking nothing but the Truth and the right path, 
praying to Allah for being guided in the right path. The Surah begins 
with the praise of Him before whom the request is to be submitted, 
and ends with the request for guidance. The whole of the Qur'an is 
the answer to this request. The answer begins with the words: "Alif 
Ldm Mim. This is the Book", which is an indication that the guidance 
man had prayed for has been provided in this Book. 

The Holy Prophet jjL, *-±t. *l)l J^> has said, "I swear by Allah who is 
the master of my life, neither the Torah, nor the Evangile nor the 
Psalms of David have anything to compare with the Opening Chapter 
of the Qur'an, and no other Chapter of the Qur'an itself can compare 
with it." (Reported by the Companion Abu Hurairah *it JJI yi,). 

The Holy Prophet ^ tJU JJI J^> has also said that this Surah is a 
cure for all kinds of illnesses. According to another Tradition (Hadith), 
the Surah has also been named the "Cure" (Al-Shifa), (See QurtubT), and 
al-Bukhari reports from the Companion Anas that the Holy Prophet 
|J_j 4-Lc JJI JL> has called this Surah the greatest among all the Surahs 
of the Holy Qur'an. (See Qurtubi) 

(I begin) with the name of Allah, the All-Merciful, the Very- 
Merciful. 

Bismillah is a verse of the Holy Qur'an 

There is consensus of all the Muslims on the fact that Bismillah 
al-Rahman al-Rahim is a verse of the Holy Qur'an, being a part of the 
Surah al-Naml (The Ant); and there is also an agreement on that this 
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verse is written at the head of every Surah except the Surah 
al-Taubah. But there is a difference of opinion among the Mujtahids 
(the authentic scholars who are entitled to express an opinion in such 
matters) as to whether this verse is an integral part of the Surah 
al-Fatihah or of all the Surahs or not. According to the great Imam 
Abu Hanifah, it is not an integral part of any Surah except al-Naml, 
rather it is in itself an independent verse of the Holy Qur'an which has 
been revealed for being placed at the beginning of every Surah in order 
to separate and distinguish one Surah from another. 

The merits of Bismillah 

It was a custom in the Age of Ignorance (Jahiliyyah) before the 
advent of Islam that people began everything they did with the names 
of their idols or gods. It was to eradicate this practice that the first 
verse of the Holy Qur'an which the Archangel Jibra'il brought down to 
the Holy Prophet jJL, ^JU JLtl JL> commanded him to begin the Qur'an 
with the name of Allah 'GaT^L !y^:"Read with the name of your Lord." 

The famous commentator al-Suyuti says that beside the Holy 
Qur'an all the other divine books too begin with Bismillah. Certain 
other scholars are of the opinion that Bismillah Al-Rahman Al-Rahim 
is peculiar to the Qur'an and to the followers of Muhammad ^ . The 
two views can be brought into agreement with each other if we "say 
that all the divine books share the common trait of beginning with the 
name of Allah, but the words Bismillah Al-Rahman Al-Rahim are 
peculiar to the Holy Qur'an, as is evident from certain Traditions 
(Ahadith) which report that in order to begin with the name of Allah 

anything he undertook, the Holy Prophet *L.j *-U «L I JL» used to say the 

***** * — — 

words "^UlviUll (Bismika Allahumma), but when the verse Bismillah 

Al-Rahman Al-Rahim was revealed, he adopted these words. Since 

then this practice was established through the verbal command of the 

Holy Prophet ji&r or through his act or tacit approval). (See Qurtubi and Ruh 

al-Ma'ani) 

The Holy Qur'an again and again instructs us to begin what we do 
with the name of Allah. The Holy Prophet pJL, .UU Jjl JL* has said that 
no important work receives the blessings of Allah, unless it is begun 
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with His name. According to yet another hadith (Traditioh), closing 
the door of one's house, putting out the lamp, covering a vessel, should 
all be done with the recitation of Bismillah. The Holy Qur'an and the 
ahadith (Traditions) repeatedly instruct us to recite this verse while 
taking food, drinking water, performing the wudu (ablution), getting 
on a carriage or getting down from it. (See QurtubT) 

By instructing man to begin everything with the name of Allah, 
Islam has given to the whole of his life an orientation towards Allah so 
that he may, with each step he takes, renew his allegiance to the 
covenant with Allah that nothing he does, not even his very being can 
come into existence without the will and the help of Allah. Thus, all 
the economic and worldly activities of man, each movement and 
gesture becomes transformed into an act of worship. 1 How brief is the 
action, which consumes neither time nor energy, and yet how immense 
is the gain ~ it is a regular alchemy, transmuting the profane (dunya) 
into the sacred (din); a disbeliever eats and drinks just as a Muslim 
does but in saying 'Bismillah ' as he begins to eat, the Muslim affirms 
that it was not in his power to obtain this little morsel of food which 
has passed through innumerable stages from the sowing of the seed to 
the reaping of the grain corn, and which has during this process 
required the labours of the wind, the rain, the sun, of the heavens and 
of the earth, and of a thousand men ~ and that it is Allah alone who 
has granted him this morsel of food or this draught of water by 
making it go through all these stages. A disbeliever goes to sleep, 
wakes up and goes about as much as a Muslim. But while going to 
sleep or waking up, the Muslim mentions the name of Allah, renewing 
his relationship with Him. Thus his economic and worldly needs and 
activities acquire the nature of the remembrance of Allah, and are 
counted as acts of worship. Similarly, in saying 'Bismillah' while 
getting on to a carriage, the Muslim testifies to the fact that it is 
beyond the power of man to produce this carriage and to procure it for 
him, and that it is only the infallible and divinely-created order of 



1. This is the only way in which human life can, to use a word dear to 
modern cultural anthropology, be sacralized in any meaningful sense of 
the term - Translator 
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things that has brought together from all the corners of the world the 
wood, the steel and other metals which have gone into the making of 
the carriage, as well as the mechanics who have given a particular 
shape to these components, and the driver ~ and finally put all these 
into the service of man who can make use of the labour of this army of 
the creatures of man who can God by spending a few coins. And even 
these coins have not been created by him, it is Allah himself who has 
provided the complex ways and means of earning them. Veritably, 
'Bismillah' is the legendary philosopher's stone which transmutes, not 
copper, but mere dust into the purest of gold. *;l4^/ r ^VI^j^'juil±lij 
:'So then, praised be Allah for the religion of Islam and its teachings.' 

Ruling 

'Before beginning to recite the Qur'an, it is sunnah to first say 
J> m J\ o^r- 11 S* *"lA4l (I seek refuge with Allah from Satan - the accursed) 
and then £^J\ £S")\ &\ £*. (I begin with the name of Allah, the 
All-Merciful, the Very-Merciful). And during the tilawah (the 
recitation of the Holy Qur'an) as well, saying All ^L : 'Bismillah... at the 
beginning of each Surah, except the Surah Al-Bara'ah (al-Taubah), is 
Sunnah. 

Commentary 

'Bismillah': This phrase is composed of three words ~ the Ietter 
Ba, 'Ism' and 'Allah'. The preposition 'Ba' has several connotations in 
Arabic, three of which are appropriate to the occasion. All the three 
are applicable here: (1) Contiguity, or the close proximity between one 
thing and the other; (2) Seeking the aid of someone or something; (3) 
To seek the blessings of someone. 

The word 'Ism' has many lexical and intellectual nuances of 
meaning, the knowledge of which would not be essential for the 
average reader. It is sufficient to know that this word is translated in 
English as 'Name'. 

The word, Allah' is the greatest and the most comprehensive of the 
divine names. According to some scholars, it is the 'Great Name', or 
Al-Ism al-A'zam . (According to the Tradition (Hadith), the Great 
Name carries with it such a benediction that a prayer is granted when 
this word has been uttered. Reports differ as to what this Great Name 
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is). The word 'Allah' refers to the Essence, and hence this name cannot 
be given to anyone except Allah. That is why this word has neither a 
plural nor a dual, for Allah is One and has no associate. In short, Allah 
is the name of that Ultimate Reality which comprehends in Itself all 
the attributes of perfection, which is the creator and sustainer, unique 
and peerless. 

Thus, the phrase 'Bismillah' has these three respective significa- 
tions according to the three connotations of the preposition 'Ba: 

(a) With the name of Allah 

(b) With the help of the name of Allah 

(c) With the barakah or benediction of the name of Allah. 

But, in all the three forms, the phrase obviously remains 
incomplete unless one mentions the work which one intends to begin 
with the name of Allah or with its help or benediction. So, according to 
the rules of grammar, some verb is taken to be understood here which 
should be suitable for the occasion — e. g., 'I begin or recite with the 
name of Allah.' Propriety demands that even this verb should be 
understood to occur after the phrase, so that one does actually begin 
with the name of Allah and the verb does not precede His name. The 
preposition 'Ba has, however, to be placed before the name of Allah, 
for it is an exigency of the Arabic language. But even in this respect 
the 'Uthmani manuscript of the Holy Qur'an prepared by the third 
Caliph 'Uthman jj^-Jji^j has made the necessary modification in 
accordance with the consensus of the Companions of the Holy Prophet 
jJOj j_JU *Jjl Jl» . The regular Arabic script requires the letter 'Ba here to 
be joined with the letter 'Alif ', producing this shape ~ Jlll JLl . But the 
'Uthmani manuscript has dropped the 'Alif, and joined the letter 'Ba 
with the letter 'Sin', making the 'Ba look like a part of the word 'Ism', 
so that the beginning is made, in effect, with the name of Allah. That 
is why the letter Alif is not dropped in other combinations between 
the preposition 'Ba and the noun 'Ism' — for example, in the verse "i^sl 
i& JLl (Iqra' biismi Rabbik), the Alif is written along with the 'Ba. It is 
the peculiarity of 'Bismillah' alone that the letter 'Ba' has been joined 
with the letter 'Sin'. 
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Merciful) -- these two are the attributes of Allah Almighty. 'Rahman' 
signifies one whose mercy is common to all, and extends to the whole 
universe, to everything that will be created in the future. On the other 
hand, 'Rahim' signifies one whose mercy is perfect in all possible ways. 
That is why 'Rahman ' is the exclusive attribute of Allah and the word 
is employed only when one is referring to Him. It is not permissible to 
qualify any created being as 'Rahman', for there cannot possibly be 
anyone else, beside Allah, whose mercy should be all-embracing and 
all-inclusive. Just like the word 'Allah', there is no dual or plural for 
the word 'Rahman' too, because these words are in their signification 
exclusive to the One and Absolute Being which does not permit the 
existence of a second or a third. (Tafsir al-Qurtubi) The signification of 
the word 'Rahim', on the contrary, does not contain anything which it 
should be impossible to find in a created being, for a man may be 
perfectly merciful in his dealings with another man. So, the word 
'Rahim' may justifiably be employed in the case of a human being — as 
the Qur'an itself has used the word in speaking of the Holy Prophet * 
which is: ^I*j5j'J<^i-^U (He is gentle and very merciful towards the 
Muslims). 

Ruling: This w'ould easily show that those who shorten names 
such as 'Abd al-Rahman or Fadl al-Rahman into 'Rahman' are doing 
what is not permissible and are thus committing a sin. 

Out of the 'Beautiful Names' ( J^LI-f^vT : Al-Asma' al-Husna) of 
Allah Almighty and His attributes of perfection, only two have been 
mentioned in this verse - namely, 'al-Rahman and 'al-Rahim' -, and 
both have been derived from the root 'Rahmah' (mercy), indicating the 
all-pervasiveness and perfection of divine mercy. It points to the fact 
that the creation of the heavens and the earth and the sustenance of 
the whole universe has no other motivation than making manifest 
Allah's quality of mercy. He Himself had no need of these things, nor 
could anyone compel Him to create them. It is His own mercy which 
has required the creation and sustenance of the whole universal order. 

How aptly this was put in Persian by poet Rumi: 

SjLii j-rfL» AiiS'Lj y Uuai 
There was nothing ~ neither our being nor our claim to be; 
It was Thy mercy that heard our unsaid. 
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Injunctions and related considerations 

The Holy Qur'an says: lJ)\ Jdll\ -U -dJL LliJol^lc.rjlfu :'When you 
recite the Qur'an, seek the protection of Allah against Satan, the 
rejected one'. 

According to the consensus of Ummah, it is a Sunnah to say 
ta'awwudh: Z>J\ .jk'JJI -y, JjL jjii 'before the recitation of the Holy Qur'an 
whether in Salah or out of Salah (Sharah al-munyah). Saying 
ta'awwudh is peculiar to the recitation of the Holy Qur'an. Therefore, 
with the exception of tilawah, all other chores should be taken up by 
first saying 'Bismillah' only. Saying ta'awwudh is not a sunnah there. 

CAlamgiri, Chapter 4 - Al-Karahiyah) 

One should begin the recitation of the Qur'an by reciting both j^.1 
. . . <i)L (I seek the protection of Allah) and jJlJI ^ (Bismillahi: I begin with 
the name of Allah). During the recitation, one should repeat 
'Bismillah', but not A'udhubillah' , when one comes to the end of a 
Surah (or Chapter) and begins the next Surah — with the sole 
exception of the Surah Al-Bara'ah' (i'l/Jl). If one comes upon this 
particular Surah in the course of the recitation, one should not say 
'Bismillah ' before reading it. But if one happens to begin the recitation 
of the Holy Qur'an with this Surah, one should recite 'A'udhubillah' 

and 'Bismillah ' both (Alamgiriah from Al-Muhit). 

'Bismillah al-Rahmdn al-Rahim is a verse of the Holy Qur'an and 
a part of the yerse in Surah 'al-Naml'; it is also a regular verse when it 
occurse between two Surahs. It must, therefore, be treated with as 
much respect as the Holy Qur'an itself, and it is not permissible to 
touch it without having performed wudu (ablution). In the state of 
major ritual impurity (e, g., after the emission of semen, or during 
menstruation, or after child-birth), it is not allowed to even read this 
verse as recitation of the Holy Qur'an before having taken a ritual 
bath. One may, however, recite it as a form of prayer before beginning 
a work, like taking one's meals or drinking water under all conditions. 

Rulings: 

(1) It is a Sunnah to recite 'Bismillah' after 'A'udhu-billah' at the 
very beginning of the first raka' ah in the salah. But views differ as to 
whether it should be recited in a loud or a low voice. Imam Abu 
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Hanifah and certain other Imams prefer it to be done in a low voice. 
There is a consensus on the point that 'Bismillah' should be recited at 
the beginning of all the succeeding raka'ahs too. This is unanimously 
considered to be a Sunnah; however, in some narrations, the reciting of 
'Bismillah ' at the beginning of every raka'ah has been identified as 
wajib or necessary. 

(2) In the course of salah, whether one is reciting the Holy Qur'an 
loudly or silently, one should not recite 'Bismillah' before beginning a 
Surah just after the Surah 'Fatihah'. Such a practice has not been 
reported either from the Holy Prophet ^JL-j ±Ju. JJI J^, or from any of the 
first four Khulafa'. According to Sharh al-munyah, this is the view of 
Imam Abu Hanifah and of Imam Abu Yusuf, and Shrah al-munyah, 
al-Durr al-Mukhtar, al-Burhan etc. prefer it to other views. But Imam 
Muhammad considers it to be preferable that one should recite 
'Bismillah ' if one is reciting the Holy Qur.'an in a salah offered silently. 
Certain reports attribute this view even to Imam Abu Hanifah, and 
al-Shami has quoted some Muslim jurists in support of this view,— 
which has been adopted even in 'Bahishti Zewar' of Maulana Thanavi. 
Anyhow, there is a complete agreement among the scholars that it is 
not makruh or reprehensible for some one to recite 'Bismillah ' in this 
situation. 



^^^ 
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SURAH AL - FATIHAH 
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(The Opening) 



MAKKAN VERSES: 7 



i*,, i »>»,, 






^jJl^dUiO^I ^^JlO^jyiJI ^j">U iai 

S^^di" o-j^Ui ^f^ c^jf^ii ii^ 

With the name of Allah, 
the All-Merciful, the Very-Merciful. 

Praise belongs to Allah, the Lord of all the worlds, the 
All-Merciful, the Very-Merciful, the Master of the Day 
of Judgment. You alone we worship, and from You 
alone we seek help. Guide us in the straight path -- the 
path of those on whom You have bestowed Your Grace, 
not of those who have incurred Your wrath, nor of 
those who have gone astray. 

This Surah comprises seven verses. Of these, the first three are in 
praise of Allah, while the last three contain a request or a prayer on 
the part of man, which Allah himself has, in His infinite mercy, taught 
him. The verse in between the two sets has both the features ~ there is 
an aspect of praise, and another of prayer. 

The Sahih of Muslim reports from the blessed Companion Abu 
Hurayrah a hadith (Tradition) of the Holy Prophet ^j ^_Jt Jjl ^ : 
"Allah has said, 'The salah (i. e., the Surah Al-Fatihah) is equally 
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divided between Me and My servant. And My servant shall be given 
what he prays for." The Holy Prophet fJL, *JU Jbl Jl* continued: "When 
the servant says: 

<zj±)\ i/aj ini 

Praise belongs to Allah, the Lord of all the worlds, 

Allah says: "My servant has paid his homage to Me." When he 
says: 

The All-Merciful, the Very-Merciful, 
Allah says: "My servant has praised Me." When the servant says: 



The Master of the Day of Judgment, 

Allah says, "My servant has proclaimed my greatness." When the 
servant says: 

You alone we worship, and to You alone we pray for help, 

Allah says, "This verse is common to Me and My servant. He shall 
be given what he has prayed for." When the servant says: 

p_ j— ^ 

Guide us in the straight path..., 

Allah says: "All this is there for My servant. He shall be given 
what he prays for." (MazharO 

The Surah begins with the words Al-hamdulillah, signifying that 
all praise essentially belongs to Allah. Whosoever praises anything 
anywhere in the world is ultimately praising Allah. The sensible world 
contains millions of things which compel man's attention and 
admiration for their beauty and usefulness, but if one tries to look 
behind the veil of appearances, one would find in each and every thing 
the manifestation of the same creative power. Admiring anything that 
exists in the created world is no more than showing one's admiration 
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for a work of art or craft, which in fact is a praise of the artist or the 
craftsman. This small statement of the Holy Qur'an opens a new 
perspective for man lost in the labyrinth of multiplicity, and shows 
him how the many are knit together in the sarae unity, and how all 
praise in reality belongs to One whose power is absolute, and that it is 
only in our ignorance or indifference that we regard this praise to be 
due to anyone else. 

If there is only one Being in the whole universe who inherently 
deserves all praise, it necessarily follows from it that this Being alone 
should be Worthy of adoration and worship. Thus we can see that 
although the phrase, Al-hamdulillah, has been used to signify praise, 
yet, by implication, it cuts the very root of polytheism or the worship of 
created beings, and at the same time brings out in a self-evident 
manner the first and the basic principle of the Islamic creed — 
Oneness of God. 

The next phrase to follow in the Surah speaks of an attribute of 
Allah - Lord of the Worlds. Lexically, the word, Rabb signifies 'one 
who nurtures'. And 'nurture' implies developing a thing by gradual 
stages in a manner which is conducive to its own good till it attains 
perfection. The word, Rabb is exclusive to the sacred Being of Allah, 
and cannot be employed in the case of any created being without 
adding some qualification, for a created being is itself in need of 
'nurture', and cannot nurture anyone else. 

Al-'alamin is the plural of 'alam (world, universe, kingdom). "The 
worlds" include all possible forms of - existence: the sky, the earth, 
the sun, the moon, stars, wind and rain, the angels, the jinns, animals, 
plants, minerals, and, of course, men. So, 'the Lord of all the worlds" 
means that Allah alone gives nurture to all the forms of existents that 
are to be found in this universe, or in the millions of universes that 
may lie beyond our own universe in the outer space. Imam Razi, the 
great commentator of the Holy Qur'an, says that the existence of an 
indefinite space beyond our universe can be proved on the basis of 
rational argument, and it is also certain that Allah is All-Powerful, so 
it should not be at all difficult for Him to have created millions of other 
universes in this endless space. It has been reported from the 
Companion Abu Sa'id al-Khudri i^. JJI ^j that there are forty thousand 
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worlds; our world, stretching from the East to the West, is only one of 
them, there being many more besides it. According to the well-known 
commentator Muqatil, the number of worlds is eighty thousand. (See 

Qurtubi) 

As for the objection that no man or animal can live in the outer 
space owing to the lack of the kind of air which should be compatible 
with the physical make-up of man, Imam Razi replies that the 
inhabitants of the worlds in the outer space need not necessarily have 
the same physical make-up as that of the inhabitants of our world 
which should make existence in space impossible for them, and 
suggests that their organic composition and the requirements for its 
nourishment and sustenance might just be totally different. 

Imam Razi postulated these possibilities some eight hundred years 
ago without the help of the modern facilities for observation and 
exploration, yet the speculations of the scientists in the age of space 
travel endorse his view. 

Seen in the light of this short phrase, 'Lord of the worlds', the 
universe reveals itself to be an incredibly complex, yet perfectly 
integrated order. From the heavens to the earth, from the planets and 
the stars to the particles of dust, everything is bound in a chain of 
being, and is performing the function assigned to it by Divine Wisdom. 
Man cannot obtain a little morsel of food unless a thousand forces of 
the sky and the earth work together to produce it. The universal order 
is there for man to contemplate, and to realize that, if Allah has put 
millions of His creatures in the service of man, man in his turn cannot 
be worthless or purposeless or meaningless. 2 The Holy Qur'an is 
indeed very explicit and very insistent in reminding us that the 
universe is not absurd: 

'j£f ij££ £ij1 & &) &ir £& 13 jtfi\S'Ai£i\ Q& isj 

We have not created in vain the heavens and the earth and 
what lies between them. That is the fancy of the disbelievers. 
Butwoe to the disbelievers in the fire of Hell. (38:27) 



2. As do proclaim the current Western philosophies of the Absurd and of 
Unreason. 
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If the universe is not in vain or absurd, man too, whose purposes 
the universe has been made to serve, cannot be purposeless and 
meaningless. The Holy Qur'an defines the Divine purpose in creating 
man and the goal of his existence in these words. 

I have not created the jinn and mankind except to worship Me. (51:56) 

It may be said that the phrase 'the Lord of all the worlds' is in a 
way the proof of the claim made in the earlier phrase JjjuiJl : (all praise 
belongs to Allah). When Allah alone is the ultimate cause for the 
nurture of the whole universe, He alone can, in reality, be worthy of 
praise. Thus, the first verse of the Surah, as we said before, combines 
in itself the praise of Allah and a subtle indication of the first and 
basic principle of the Islamic creed ~ the oneness of God. 

The second verse speaks of the Divine quality of mercy, employing 
two adjectives Rahman and Rahim, both of which are hyperbolic terms 
in Arabic, and respectively connote the superabundance and perfection 
of Divine mercy. The reference to this particular attribute in this 
situation is perhaps intended to be a reminder of the fact that it is not 
through any external compulsion or inner need or any kind of 
necessity whatsoever that Allah has assumed the responsibility of 
nurturing the whole of His creation, but in response to the demand of 
His own quality of mercy. If this whole universe did not exist, He 
would suffer no loss; if it does exist, it is no burden to Him. 

The third verse pays homage to Allah as 'the Master of the Day of 
Judgment or Requital': J$\ ?y?d& . The word Malik has been derived 
from the root, 'milk' (dL) which signifies possessing a thing in such a 
manner that one has the right and power to dispose of it as one likes 
(See Qamus). The word Bin signifies 'Requital'. So, the phrase 'Master of 
the Day of Requital' implies total mastery on the Day of Requital. But 
there is no mention of the thing or things to which this mastery or 
possession would apply. According to the commentary, ' al-Kashshaf , 
the phrase makes a general reference to cover everything. That is to 
say, on the Day of Requital the mastery over everything that exists 
will belong to Allah alone. 
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The Day of Requital is real and rational: 

Before we proceed, let us consider two important questions: Firstly, 
what is this Day of Requital? Secondly, Allah being the Master, of 
everything even today as much as on the Day of Requital, why does 
this verse specifically mention the Day of Requital? The Day of 
Requital or the Day of Judgment is the Day appointed by Allah to 
recompense good or evil deeds. 3 The world is only the fieid of action, 
the place where one is required to perform one's duty, and not the 
place for receiving one's reward. The mere fact that nian happens to be 
healthy and wealthy or powerful does not necessarily argue that he 
has won the pleasure and favour of Allah. Similarly, the mere fact that 
a man happens to be ill or poor or weak or miserable does not by itself 
indicates that he is the object of Allah's wrath. Even in the case of 
worldly life, would it not be a platitude to remark that a man sweating 
in a factory or an office does not consider it a misfortune? In fact, try to 
deprive him of this opportunity to sweat, and you would have earned 
his deepest displeasure; for beyond all this toil he can glimpse the 
reward he is going to get after thirty days in the shape of his wages. 

It proceeds from this principle that the greatest sufferings in this 
world are the lot of the Prophets ( .'iLJI | ^J* and, after them, of the men 
of Allah, and yet we see them quite content and even happy. In short, 
physical well-being or worldly glory or luxury is no sure indication of 
one's virtue and truthfulness, nor is sorrow and suffering that of one's 
misdeeds and falsity. It may, however, happen that a man receives 
some punishment or reward for his deeds in this world. This never is 
the full recompense, but only a faint model which has been manifested 
to serve as an intimation or warning. The Holy Qur'an has spoken 
very clearly on this point: ^ 

And We shall surely let them taste a nearer punishment (in 

3. The verse qualifies Allah specifically as 'Master of the Day of Requital', and thus 
emphasizes a principle which is in itself of the highest import, and is particularly 
relevant to certain tendencies in the modern habits of thought. Contrary to the 
modern conviction which one finds reflected even in the so called "new 
interpretations" of Islam, individual or collective well being is not the be-all and 
end-all of human existence, nor is the physical world the place where good or evil 
deeds are recompensed — Translator 
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this world) before the greater punishment (in the other 
world), so that they may return (to the right path). (32:21) 



<*»f»<i'?i^f-»*l1'i.VJl.-» 






Such is the punishment; and the punishment of the other 
world is certainly greater, only if they knew. (68 : 33) 

The sufferings of this world, as even its joys, are sometimes a trial, 
and sometimes a punishment, but never a full recompense, for the 
world is itself transitory. What really counts is the joy or suffering 
that will endure for eve'r, and which one will eome to know in the other 
world beyond this world. Given the fact that good or evil deeds are not 
fully recompensed in this world, and the rational and just principle 
that good and evil not being equal in value, every deed should be 
rewarded or punished according to its nature, it readily follows that 
beyond this world there should be another world where every deed, big 
or small, good or evil, is to be judged, and then justly rewarded or pun- 
ished. This the Holy Qur'an calls Al-Akhirah: ;>VI (The world-to-come), 
or Al-Qiyamah: ^UJI (Doomsday or the Day of Judgment), or 'Yawm al- 
din, (Day of Requital). The whole idea has been explained by the Holy 
Qur'an itself: 

The blind are not equal with the seeing, nor the wrong-doers 
with those who believe and do good deeds. Yet you seldom re- 
flect. The hour of retribution is sure to come, no doubt about 
it, yet most people do not believe. (40 : 58-59) 

Who is the Master ? 

Now, we come to the second question. It should be obvious, on a 
little reflection, to everyone that the real master of every particle of 
dust in the universe can only be He who has created and nurtured it, 
Whose mastery over everything is complete, having neither a 
beginning nor an end, covering the living and the dead, the apparent 
and the hidden, the seen and the unseen. On the contrary, the mastery 
of man is delimited by a beginning and an end; it has a 'before' when it 
did not exist, and an 'after' when it will exist no more. Man's mastery 
and control extends to the living, not to the dead, to the seen, not to 
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the unseen, to the external aspect of things, not to the internal. Ali 
this would show to those who can see that the real Master of the whole 
universe, not only on the Day of Requital but even in this world, is no 
other than Allah. Then why should this verse specify the Day of 
Requital ? 

The verses of the Surah al-Mu'min / Ghafir (Chapter 40) serve as a 
commentary on the phrase under discussion, and provide a clear 
account of the Day of Requital. The real and complete mastery over 
everything, no doubt, belongs to Allah alone even in this world. Yet 
Allah Himself, in His beneficence and wisdom, has granted a kind of 
imperfect, temporary and apparent mastery to man as well; and the 
Shari'ah, in laying down laws for worldly affairs, has given due 
consideration to man's limited right to ownership. But today, in 
possessing lands or money or power, which has been given to him by 
way of trial, man has always been prone to get drunk with pride and 
vanity. 4 The phrase 'Master of the Day of Judgment' is a warning to 
man reeling in his forgetfulness and self-conceit, and an intimation 
that all his possessions, all his relationships with things and men are 
only short-lived, and that there shall come a Day when masters will no 
more be masters and slaves no more slaves, when no one will own 
anything even in appearance, and the ownership and mastery, 
apparent as well as real, of the whole universe will be seen to belong to 
none but Allah, the Exalted. The Holy Qur'an says: 

The day they will present themselves (before Allah), and noth- 
ing of theirs will remain hidden from Allah (even apparently). 
'Whose is the kingdom today?' Of Allah alone, the One, the 
Mighty. Today everyone will be recompensed for what he has 
done. Today no one will be wronged. Allah's reckoning is sure- 
ly swift. (40:17) 

The fourth verse fyLJjj Z)C\ '< JcS; £Cl : 'You alone we worship, and 
from You alone we seek help' has a double aspect, one of praise and 



4. Specially the modern man living in the so-called 'humanistic civilization' when the 
sole drive and motivating force is the complacent belief in man's mastery. 
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another of prayer. A man's life is subjectto three states of time ~ past, 
present and future. 

The first two verses of the Surah, >l)xil (Ali Praise belongs to Allah) 
and |^)l ,>S3l. (the All-Merciful, the Very-Merciful), remind man that, as 
far as his past and present are concerned, he owes everything to Allah 
alone, for it is Allah who created him out of nothing, endowed him with 
the best form in the universe, and with reason and intuition, and 
continues to sustain and nurture him in the present. The third verse: 
JJ3i £>TtfUi (Master of the Day of Judgment) tells him that in the future 
too he will have to depend on Allah alone, for on the Day of Requital 
one cannot possibly have a helper other than Allah. The three verses 
having made it clear that man is totally and absolutely dependent on 
Allah in all the three states of his life, it logically and naturally leads to 
the conclusion that Allah alone is worthy of being worshipped, for in 
Arabic the word 'ibadah (worship) connotes showing the utmost 
humility and submissiveness out of an intense respect and lo've for 
someone, and such an attitude of willing self-abasement cannot justly 
be adopted towards anyone except Allah. So, the phrase: jilT^iu (You 
alone we worship) expresses this very natural and logical conclusion. 
And once it has been understood that there is only one Being who can 
satisfy all our needs, it is equally natural and logical to turn for help in 
everything to Him alone. Hence the phrase -feJij &Cl(to You alone we 
pray for help). Beside these two aspects, the fourth verse has another 
dimension as welL.lt teaches man not to worship anyone except Allah, 
not to consider anyone else as being really capable of satisfying his 
needs, and not to beg anyone else to satisfy these needs. It does not, 
however, go against this principle if, in praying to Allah, one mentions 
the name of a prophet or a man of Allah by way of a medium (wasilah) 
for drawing the mercy of Allah upon oneself. 

It may also be noticed that the phrase: ^LtSiS&ty, (to You alone we 
pray for help) does not mention the purpose for which help is being 
sought. /ccording to most of the commentators, it generalizes the idea 
of the request to cover everything from acts of worship to all possible 
worldly or other- worldly concerns. 

Then, acts of worship ('Ibadah) are not limited merely to prescribed 
prayers or fasting. Imam al-Ghazzali in his book 'Arba'in' has enumer- 
ated ten forms which worship can take:- 
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1. Prayers. 

2. Prescribed Alms-giving. 

3. Fasting. 

4. Hajj or pilgrimage to Makkah. 

5. Reciting the Holy Qur'an. 

6. Remembrance of Allah in all possible situations. 

7. Earning one's livelihood in accordance with the regulations of 
the Shari'ah. 

8. Fulfilling one's obligations towards one's companions and 
neighbours. 

9. Persuading people to act righteously and dissuading them from 
what is reprehensible and forbidden. 

10. To follow the Sunnah, or the practice of the Holy Prophet jg^ . 
Therefore, not associating anyone with Allah in worship means 

that one should not love or fear or depend on anyone else as one loves 
or fears or depends on Allah, nor should one repose one's hope in 
anyone else, nor should one consider obedience or submission or 
service to another as obligatory as the worship of Allah, nor make a 
votive offering or consecrate or dedicate anything to anyone or take a 
vow in the name of anyone similar to the way one does these things in 
the case of Allah, nor should one show complete self-abasement and 
total humility before anyone as one is required to do before Allah, nor 
should one engage in the particular God-oriented acts of worship for 
anyone other than Allah, acts which symbolize the farthest lirhits of 
self-abasement, such as, ruku' and sajdah (the bowing and prostrating 
in salah). 

The Prayer for Guidance 

The last three verses of the Surah consist of a prayer on the part of 
man. In other words, Allah Himself, in His great mercy, has taught 
man what to pray for: 

ojllJi j£ % '?& cj£\ £ i) i £\jl* o jilidi i \'j% 1 il£i 

Guide us in the straight path, the path of those on whom You 
have bestowed Your grace, not of those who have incurred 
Your wrath, nor of those who have gone astray. 
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The Implications of Guidance 

A problem of highest significance arises here. The teaching with 
regard to the prayer for being guided in the straight path is addressed 
equally to all men or all Muslims and to saints and prophets who have 
already received guidance and are even a source of guidance for other 
men. Why should these repeatedly pray for something they already 
possess? The answer to this question depends on knowing all that is 
implied by guidance. The answer would, at the same time, remove all 
difficulties and confusions which arise in the minds of those who, not 
being familiar with the true signification of guidance, begin to suspect 
that certain verses of the Holy Qur'an were contradicting certain 
other s. 

The Meaning of Hidayah or Guidance 

The best explanation of the word, Hidayah (guidance) has been 
offered by Imam Raghib al-Isfahani in his Mufradat al-Qur'an, which 
can be summed up thus: Hidayah signifies leading someone towards 
his destination, gently and kindly; while guidance, in the real sense, 
issues forth from Allah alone, and it has several degrees. 

The First Degree of Guidance 

The first degree of guidance is general, and covers everything that 
exists in the universe — minerals, plants, animals etc. It would 
surprise many to hear of guidance in relation to minerals. But the 
Holy Qur'an makes it quite clear that all forms of existents in the 
universe, and every particle of dust possesses life, sensitivity, and 
even consciousness and understanding in its own degree and according 
to its own sphere of existence. Some of these existents possess more of 
this essence than others, and some less. Hence, those who have very 
little of it are considered to be inanimate and devoid of consciousness. 
The Shari'ah too has recognized this difference, and such creatures 
have not been made to bear the obligation of observing the injunctions 
of Allah. The creatures which show obvious signs of life but not those 
of consiousness and reason are considered to be living, but not 
rational; whereas, creatures showing the signs of consciousness and 
reason, along with those of life, are called rational beings. Because of 
these differences in the degrees of consciousness, men and jinn alone, 
of all the existents in the universe, have been made subservient to the 
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injunctions of the Shari'ah and accountable for their actions, for they 
alone have the necessary consciousness and understanding. But, it 
does not mean that other creatures or existents are totally devoid of 
life or sensitivity, or of consciousness and understanding. The Holy 
Qur'an is very explicit on this point: 

Nothing exists that does not celebrate His praise, but you do 
not understand their (mode of) praising. (17:44) 

Have you not seen that everything in the heavens and the 
earth proclaims Allah's purity, and the birds too that spread 
their wings? Each of them knows its prayer and its (mode of) 
praising. And Allah is aware of what they do. (24:41) 

Evidently, one cannot extol and praise Allah without knowing 
Allah. It is equally evident that knowing Allah is the highest form of 
knowledge possible, and such a knowledge cannot be gained unless one 
possesses consciousness and understanding. These verses, therefore, 
show that everything that exists in the universe possesses life, 
sensitivity, understanding and consciousness, though it may not 
always be apparent to the ordinary observer -- a truth which has been 
endorsed by all the great religions, by certain ancient philosophers, 
and lately even by experimental science. 

This, then, is the first degree of guidance which is common to 
minerals, plants, animals, men, jinns and all the forms of creation. 
The Holy Qur'an speaks of this primary and general guidance in these 
words: 

jj£ Zi *&• JLi JS" Jati ^jJI \Xq Ju 
He gave to everything its distinctive form, and then guided it. (20:50) 
Or, as we find in another Surah: 

tfjtf 5&3:JjTro J^l j& £iJI J&fl &Jp g£ 
Celebrate the name of your Lord, the Most High, Who has 
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created all things, well proportioned them, and Who has de- 
termined and guided them. (87:1-2) 

That is to say, Allah has given every creature a particular nature 
and function, and guided it in a way which should correspond to its 
station in the scheme of things. Thanks to this general guidance, 
everything in the universe is performing its allotted function with 
such marvellous efficiency. For example, it is the ears that hear a 
sound and not the eyes or the nose. Similarly, the nose smells but 
cannot see; the eyes see but cannot smell. In short: 

.-'i* P 

There is nothing in the heavens and the earth but comes to 
the All-Merciful as a servant. (19:93) 

The Second Degree of Guidance 

Unlike the First, the second degree of guidance is not general but 
particular. It is limited to those creatures which are considered to be 
rational, that is, men and jinns. This kind of guidance comes to every 
man through prophets and revealed books. Some accept this guidance, 
and become believers (Muslims): some reject it and become disbelievers 
(Kaftrs). 

The Third Degree of guidance 

The third degree of guidance is still more particular, being special 
to true believers (Mu'minin) and the God-fearing (Muttaqin). Like the 
first degree, the third kind of guidance too descends directly to the 
individual from Allah, and it is called, Tawfiq. That is to say, Allah's 
grace provides a man with internal and external means and 
circumstances which should make it easy, and even pleasant for him 
to accept and act upon the guidance of the Holy Qur'an, and difficult to 
ignore or oppose it. The scope of the third degree of guidance is 
limitless, and its levels indefinite. 5 Here is the sphere in which man, 
not only can, but is required to make a progress in the veritable sense 
of the term. The agency of this progress is the performance of virtuous 



5. Contrary to all the modern fictions about man's Evolution or Perfectibility or 
Progress which may pass for sound philosophy or science. 



Surah Al-Fatihah 1:1-7 75 

deeds 6 . Ali increase in virtuous deeds brings with it an increase in 
divine guidance. The Holy Qur'an itself gives us the promise of such 
increase: „ 

jJUk jjijjj Ij-LUbl ^Jlj 

As for those who follow the straight path, Allah will increase 
their guidance. (47:17) , 

And whoever believes in Allah, He guides his heart. (64:11) 



U& 'f&0 & \£*\* SJJjf 



Those who strive for (literally, 'in') Us, We will surely guide 
them in Our paths. (29:69) 

It is in this field of progress that we see even the greatest prophets 
and men of Allah striving, and it is an increase in divine guidance and 
help that they keep seeking to their last breath. 

A Cumulative view of guidance 

Keeping in mind the three distinct degrees of guidance, one can 
easily see that guidance is a thing which everyone dbes possess in 
some way, and yet no one, not even the greatest, can do without 
wishing to attain more of its advanced and higher stages. Hence, of all 
the prayers man can address to Allah, the most important is j;he 
prayer for guidance, which has been taught to us in the very first 
Surah of the Holy Qur'an; and this prayer is as necessary for the 
greatest of prophets and men of Allah as for an ordinary Muslim. That 
is why the Surah Al-Fath (Victory), in enumerating the material and 
spiritual benefits of the conquest of Makkah in the last days of the 
Holy Prophet ,JLj *Ju. «1)1 Jl-> , also says: iZkUJ itlj^-^jjT,' (and to guide you 
on the straight path) (48:20). When these verses were revealed, the 
Holy Prophet ^j *_JU JJI Jl-» had already received guidance and was a 
source of guidance for dthers. The good tidings of receiving guidance 
can, in this situation, have only one meaning that he attained some 
very high station of guidance at the time. 

Guidance: Some notes of caution 

In concluding this discussion about the different implications of 



6. As defined, it goes without saying, by the Shari'ah and not by individual or 
collective fancy, or by custom and habits, or by the fads or fashions of the day. 



Surah Al-Fatihah 1:1-7 76 

'guidance' {Hidayah), we repeat points that would help the reader of 
the Holy Qur'an avoid certain confusions and errors: 

1. The Holy Qur'an sometimes speaks of divine guidance as being 
general and common to believers and non-believers, in fact to all 
creatures, and sometimes makes it out to be particular and special to 
the God-fearing. So, the unwary may be led to sense a contradiction 
here. But once it is understood that one degree of guidance is common 
to all, whereas another degree is limited to particular cases, the doubt 
and confusion readily resolves itself. 

2. On the one hand, the Holy Qur'an reminds us again and again 
that Allah does not grant guidance to the unjust and the unrighteous; 
on the other hand, it repeatedly declares that Allah guides all. The 
misunderstanding which may arise here is also dispelled by a 
knowledge of the degrees of guidance. Now we can easily see that the 
general guidance is given to all without any distinction, but the third 
and very special degree of guidance is not granted to the unjust and 
the unrighteous. 

3. The first and the third degrees of guidance pertain to a direct act 
of divine grace, and no prophet can have anything to do with it, for the 
function of the prophets is related only to the second degree. 

Whenever the Holy Qur'an speaks of Prophets f%J\ ,^-Jlc as guides, it 
is always referring to this second degree, and to it alone. On the other 
hand, when the Holy Qur'an, addressing the noble Prophet ^ , says: 
c^T^T^jl^SlI (You cannot guide whom you please) (28:56), it is the 
third degree of guidance which is intended, that is to say, it is neither 
the function of a prophet nor is it in his power to provide tawfiq to any- 
one, in other words, to make it easy for anyone to accept guidance. 7 



, Translator's Note: In this context one should not overlook the popularity enjoyed 
in the West, since the rise of Protestantism, by the notion of a personal relationship 
with God on the part of the individual. This notion has in its turn produced a 
diffused yet very effective conviction that ethics can be made independent of 
religion, that the external or legislative aspect of religion is of no account, that 
prescribed rites are irrelevant to the so-called 'religious experience', and more 
monstrously still, that doctrines can be dispensed with altogether — all of which 
betrays a total incomprehension of what constitutes a religion. The tendency has, in 
fact, begun to infect some of the modernist interpreters of Islam in one way or 
another, all of whom claim to be fulfilling the rieeds of the present age'. Attempts 
have been made even to exploit this notion for ulterior motives. 

Continued 
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To sum up, the Qur'anic prayer ' f 'i'"\\ IlJJiJI lio*!, (guide us in the 
straight path) is most comprehensive, and certainly, one of the most 
important prayers taught to man. No member of the human family 
can claim not to need it. No success, no prosperity in this or in the 
other world can really come without being on the straight path. 
Particularly so, for man lost in the anxieties of mortal life, the prayer 
for the straight path is an elixir, though people do not realize it. 

Which 'path' is 'straight'? 

Now, to come to the meaning of the 'straight path', it is the path 
which has no turns and twists. The term signifies the particular way 
of Faith which equally avoids the two extremes of excess and deficien- 
cy. One who follows the straight path would, in matters of doctrine 
and practice both, neither go beyond the limits nor fail short of them. 

The last two verses of the Surah Al-Fatihah define and identify 
that 'straight path', something man has been prompted to pray for im- 
mediately earlier. The verse says: '^'\1 3L£\ &ti\ J»ljl* ( The path of those 
on whom You have bestowed Your grace). As to who these people are, 
another verse of the Holy Qur'an gives us details in the following 
words: f 

gsiiji/ . ujj&ij-s^&ij s—J' £ fgU^ pK&$ 

Those whom Allah has blessed, namely, the prophets, the Sid- 
diqin, the Shuhadd', and the righteous. (4:69) 



Continued In persuading the Muslim countries to look upon themselves as 

'the eastern-most part of the West', the London ECONOMIST argues that Islam 
'also implies a one-to-one relationship between the believer and the God he believes 
in, a direct contact without intermediary and in this relationship, in which a single 
God speaks directly to the core of a single man, is the basis of individualism. The 
Protestant ethic is grounded on precisely the same concept.' (May 17-23, 1975, page 
82 of the Special Survey). 

In the light of the discussion regarding the three degrees of guidance, it should 
not be difficult to see that the direct contact with God without intermediary pertains 
only to the first and third degrees, and not the second degree where the mediation of 
the prophets is indispensable. To attain the third degree may be necessary for 
making a spiritual progress, but Islam, or for that matter any authentic religion, is 
born out of the second degree of guidance. One cannot, indeed, enjoy the benefits of 
the third degree without having accepted the guidance of the second degree — or, to 
use the Islamic terminology, without following the Shari'ah. 



Surah Al-Fatihah 1:1-7 78 

These are the four categories of those who find favour with Allah. 
Among them all, the prophets are the greatest. The Siddiqin (the 
constantly true) are those who acquire spiritual perfection, and thus - 
attain the highest rank among the followers of a prophet. In common 
parlance, they are called Men of Allah, or saints. 8 The Shuhadd' 
(martyrs) are those who sacrifice even their lives for the sake of their 
faith (or, who bear witness to the truth, as the word admits of both 
meanings). The righteous (the Salihin) are those who follow the 
Shari'ah completely, not only in the matter of obligations (Wajibat) but 
also with regard to commendable (mustahabb) actions. In everyday 
language they are called the pious or the virtuous or the good. 

This verse, then, determines the straight path in a positive 
manner, identifying it with the path followed by men of these four 
categories. The next verse, by a process of elimination, does the same 
in a negative manner by saying: 

Not of those who have incurred Your wrath, nor of those who 
have gone astray. 

Those who have incurred Allah's wrath are the people, who inspite 
of being quite familiar with the commandments of Allah wilfully go 
against them out of a calculated perversity or in the service of their 
desires, or, in other words, who are deficient in obeying divine 
injunctions. This, for example, was the general condition of the Jews 
who were ready to sacrifice their religion for the sake of a petty 
worldly gain, and used to insult and sometimes even to kill their 
prophets. 

As for '^JUJI (those who go astray), they are the people who, out of 
ignorance or lack of thought, go beyond the limits appointed by Allah, 
and indulge in excess and exaggeration in religious matters. This, for 
example, has generally been the error of the Christians who exceeded 
the limits in their reverence for a prophet and turned him into a god. 
On the one hand, there is the rebelliousness of the Jews who not only 
refused to listen to the prophets of Allah but went on to kill them; on 
the other hand, there is the excessive zeal of the Christians who 
deified a prophet. 



8. If taken in an untainted religious sense, and certainly not if taken in one of the 
many modern vulgarized usages of the term where, for instance, you see the halo of 
spiritual glory over the head of a spy! 
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Thus, the essential meaning of the verse is that, in praying for the 
straight path, we do not ask for the path of those who are the slaves of 
their desires, perverse in thought and action, and deficient in 
performing their religious obligations, nor the path of those who are 
ignorant or unmindful or misled, and indulge in excess and 
exaggeration in religious matters, but wish for a path between these 
two extremes, which inclines neither towards excess nor towards 
deficiency, and which is as free of the promptings of desires as of 
doubts and confusions and of erroneous beliefs. 

In short, the prayer for the straight path is the essence of the 
Surah Al-Fatihah. Since knowing and following the straight path is 
the real knowledge and the real achievement in this mortal world, a 
mistake in picking it up right takes peoples and nations to ruins; 
otherwise, there are even non-Muslims who claim to be seeking God 
and undertake stupendous labours to attain this end. The Holy Qur'an 
has, therefore, defined the straight path so explicitly from a positive as 
well as eliminative point of view. 

The Key to the Straight Path 

But, before we proceed, there is another problem to be considered, 
the answer to which would open the door to a new and more 
comprehensive understanding. It would seem that in order to define 
the straight path it should have been sufficient to call it 'the path of 
the Prophet' JL, aJ* Jtil Ju» or 'the path of the Qur'an', which should also 
have been more succinct and more explicit, for the whole of the Holy 
Qur'an is really an explanation of the straight path, and the teachings 
of the Holy Prophet jjL, *_if. .1)1 Ju. , an elaboration. But, setting aside 
the succinct and explicit form of expression, the Holy Qur'an has taken 
up two verses of this short Surah for defining and delimiting the 
straight path positively and negatively, and has thus indicated that if 
one wishes to follow the straight path, one should seek such and such 
men 'those on whom Allah has bestowed His grace...', and adopt their 
way. Here, the Holy Qur'an does not ask us to follow the 'path of the 
Qur'an', for a book alone is not sufficient for the grooming of man; 
nor does it ask us to follow 'the path of the prophet', for the Holy 
Prophet * was not to be in this world for ever, and no other prophet 
was to come after him. So, in enumerating those whose teaching and 
example can help us attain the straight path, the Holy Qur'an has, 
besides the prophets ,Ju-j <Oc *l)l JL> , included those too, who will always 
be found living amongst us till the last day of the world ~ namely, the 
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Siddiqin, the Shuhada', and the righteous. 

For the purpose of indicating the manner in which one can find the 
straight path, the Holy Qur'an has thus referred not to a book but to 
certain men. According to a hadith, when the Holy Prophet j|~ in- 
formed his Companions that, like earlier communities, his 'Ummah' 
too would be divided into seventy or seventy-two sects, and that only 
one among them would be on the right path, they wanted to know as 
to which group it would be. The answer he gave also leads on to cer- 
tain men of Allah, for he said: ^UL2>lj'*Ilc Uli (That which follows my 
way and the way of my Companions). Ali this comes to mean that 
written books or oral traditions alone cannot teach, train and disci- 
pline man; for this, one has to be with knowing men, and learning 
from them. In yet other words, the real teacher and groomer of man 
has to be another man; a book cannot take that place all by itself. How 
curtly this was pointed out by Akbar, the famous Urdu poet- 
humourist, who said: 

u tri e-l-ij t^-il -tr^il 

which, in English, comes close to saying: "Courses teach words. But, 
men train men." This truth holds good even for spheres of everyday 
life. 

No one has ever become a doctor, or an engineer, or even a cook or 
a tailor merely by reading a book. Similarly, studying the Holy Qur'an 
and the Hadith on one's own cannot by itself be sufficient for the 
moral-spiritual education and training of a man; such a study must be 
carried on under the guidance of a specialist or a genuine scholar 
before it can be useful. It is common observation that, 9 many people 
today, though otherwise educated, cherish the erroneous notion that 
one can acquire a masterly knowledge of the Holy Qur'an and Hadith 
merely by reading a translation or at best a commentary. 10 But the 
error of such an enterprise is self-evident. Had a book in itself been 
sufficient for the guidance of men, there was no need for the prophets 
to be sent. But, Allah in sending us His Book, has also sent His 
Prophet to serve as a teacher and guide. In defining the straight path 



9. Under the influence of the West, particularly that of Protestantism. 

10. The illusion has been encouraged by the modernistic or pseudo- 
modernistic interpretations of Islam. 
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too, He has also enumerated those of His servants who find special 
favour with Him — all of which argues that, in trying to understand 
the Book of Allah and to act upon it, one cannot solely rely On one's 
own study and judgment, but must turn to someone who knows. 

The conclusion 

Two things are necessary for the physical and spiritual well-being 
and success of man ~ the Book of Allah which contains guidance for 
every sphere of human life, and the Men of Allah who help in making 
this guidance effective. The way to profit from the Men of Allah is to 
assess them according to the well-known principles of the Book of 
Allah. Those who do not conform to these principles should just not be 
regarded as Men of Allah. But, when one has found Men of Allah, in 
the real sense, one should seek their guidance in order to understand 
the meaning of the Book of Allah and act upon it. 

Why the Schism? 

As to the sectarian differences on this point, we may remark that 
there are two kinds of deviations in this respect. Some people elected 
to follow the Book of Allah alone, ignored the Men of Allah totally and 
gave no value to their teachings and explanations. Conversely, others 
adopted the Men of Allah as the only criterion of truth and became 
indifferent to the Book of Allah. Both these ways lead to fatal error. 

Injunctions and related considerations 

To recapitulate, the Surah Al-Fatihah begins with the praise of 
Allah. Then comes an affirmation on the part of man that he worships 
Allah alone, and turns to him alone in the hour of need. That is, so to 
say, the oath of allegiance man offers to his Lord and Master. Finally, 
there is a prayer which covers all possible human needs and goals. 
Beside these, there are some related secondary considerations also 
which arise from the Surah. These are as follows: 

The proper way of Praying to Allah 

Through this particular mode of expression and through its 
structure, the Surah teaches man how to pray and how to make a 
request to Allah. The proper method is that one should begin by 
fulfilling one's obligation to praise Allah. Then, one should offer the 
pledge of complete allegiance to Allah to the effect that one does not 
regard anyone except Allah as being worthy of adoration and worship, 
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nor does one look upon anyone except Allah as having the real power 
to give help in one's distress or need. Finally, one should pray for what 
one wishes to have. And there is every hope that a prayer made in this 
manner will be granted. (See Ahkam ai-Jassas). The Surah also suggests 
that, in praying to Allah, one should pray for something so 
comprehensive that it includes in essence all possible human goals, for 
example, pray for being guided in the straight path, because if one can 
and does follow the straight path in everything that concerns this 
world or the other, one's material life or spiritual, one need not be 
afraid of stumbling or of being hurt. 

Praising Allah is Man's Natural Demand 

The first verse of the Surah teaches man to praise Allah. We praise 
someone either for a quality inherent in him or for a favour received 
from him. But the verse mentions neither. The implication is that the 
blessings of Allah are limitless. The Holy Qur'an says: JJI illu, \jx2afy 
tfjZLUH (If you try to count the blessings of Allah, you will never be able 
to number.them) (14:34 and 16:18). Leaving aside other things, if man 
only considers his own being, he would find that it is a microcosm — in 
itself which contains in analogical form everything contained in the 
macrocosm, his body offers a parallel to the earth, the hair on it to the 
vegetation, his bones to the hills, his veins flowing with blood to the 
springs underground. 11 

Man, again, is composed of two parts, spirit and body, of which the 
spirit is obviously superior in value, while the body is subservient to it. 
In this inferior part alone, there are thousands of anatomical and 
biological wonders. There are supposed to be more than three hundred 
joints, but Allah has made each of them so strong that during the sixty 
or seven^y years of an average man's life^hey are in perpetual motion 
and yet dd-not need repairs. Of this Allah himself has reminded us: 



11. It may not be out of place to remark that this analogical view of man's 
relationship with the universe has been an essential feature of all 
traditional cosmologies. The Copemican cosmology, whatever its merits 
may otherwise be, has tended to dissolve this vision of things, leaving 
man, at least in the West, to grow more and more alienated from the 
universe — till we have arrived at the viewers of the American television 
who are reported to have been more interested in a ball game than in 
man's first landing on the moon - Translator 
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It is We Who created them, and it is We Who endowed their 
joints with strength (76:28). 

Or, take the example of the eye. One may spend a life-time and yet 
not fully know the manifestations of divine wisdom present in it. Or, 
take a single movement of the eye, and see how many blessings of 
Allah are involved in its functioning. Before the eye can see, internally 
it requires physical energy which in its turn is provided by food,. air, 
water etc. And externally it requires the light of the sun which in its 
turn depends on a thousand other factors. That is to say, all the forces 
of the universe join together to make it possible for the eye to see even 
once. Now, try to calculate how many times does the eye see in a day, 
in a year, in a man's life-time. Similarly, the functions of the ears, the 
tongue, the hands and the feet, each brings into action the forces of the 
whole universe. 

This is a kind of blessing which is equally available to every living 
man, be he a king or a beggar. In fact, all the greatest blessings of 
Allah are the common property of every living creature ~ for example, 
air, water, light, the sun, the moon, the stars, in fact, everything that 
exists in the heavens and the earth, or between them, offers its 
benefits to all without distinction. 

Then there are special blessings which divine wisdom has chosen 
to distribute unequally among men, some getting more and others 
less. This category includes wealth, honour, health, peace, knowledge 
and other acquisitions. Although the general blessings are obviously 
much more important and essantial for human life than the special 
blessings, yet man in his naivete takes them for granted &nd never 
realizes what great gifts they are in spite of being common. 

Now, human nature itself requires that in recognition of the innu- 
merable blessings that keep descending on him at every moment of his 
life, man should, as far as-he can, praise and continue to praise his 
Benefactor. It is to indicate this basic need of human nature that the 
Holy Qur'an employs the word juJ-I : 'Al-hamd (Praise) as the first word 
of the very first Surah. Thus, the praise of Allah has been accorded a 
very high rank among the acts of worship. The Holy Prophet Jfe has 
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said that when, on receiving some kind of a blessing from Allah, His 

' 'v''' 

servant says AlxJ-\: (Praise belongs to Allah), it is like giving some- 
thing better in return for what he has taken (QurtubT, from ibn Majah, as nar- 
rated by Anas ^ &\ ^j ). According to another hadith if a man, on receiving 
all possible blessings of the world, says^JJ-uil {Al-hamdulillah), his act 
is superior to all those blessings. Commenting on this hadith and cit- 
ing certain scholars, al-Qurtubi says, the ability to repeat the phrase 
'Al-hamdulillah' with one's tongue is in itself a blessing of Allah. Ac- 
cording to another authentic hadith, saying this phrase fills half the 
scale on the side of good deeds in the Balance. As to what praising Al- 
lah should actually mean, Shaqiq ibn Ibrahim explains that when one 
receives some gift from Allah, one should first of all recognize the Ben- 
efactor, then be content with what He has given, and finally never dis- 
obey Him as long as one has some strength left in the body, which 
again is a gift from Allah. (See Qurtub7) 

The second element in the phrase is Lillah, which is compesed of 
the preposition Lam (Arabic equivalent of the letter L) and the noun 
'Allah'. This preposition means 'for' and is used for particularization, 
showing the exclusive possession of a thing or quality. So, the phrase 
implies that not only is it the duty of man to praise Allah, but in 
reality all praise belongs exclusively to Him, and no one else in the 
universe is worthy of it. At the same time, and by way of a further 
blessing, Allah has, for the purpose of teaching man how to behave 
with his fellow beings, commanded him to thank those too through 
whom the gifts of Allah come to him, for one who does not see the need 
of thanking his human benefactor would not thank Allah too. 

Self-Praise is not permitted 

It is not permissible for a created being such as man to praise 
himself. The Holy Qur'an says: Jl-I jLy2\ 'j*^LjS\ l_Jif>-^ Do not pretend 
to be pure; He knows best who is really God-fearing) (53:32). That is to 
say, a man can be praised only if he fears Allah, but Allah alone knows 
to what degree a particular man possesses this quality, known as 
Taqwa. As for Allah praising Himself, the reason is that man is not 
capable of praising the glory and greatness of Allah in a befitting 
manner. Not to speak of others, the Holy Prophet |JUj < ..U JJl Jl* has 
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exclaimed: &&.*.& *«*Z.\ t (I cannot properly praise You!). Therefore, 
Allah Himself has taught man the mode of praising Him. 

Rabb is the exclusive attribute of Allah 

The Arabic word 'Rabb' (Lord) is applied to a person who not only 
possesses a certain thing, but is also fully capable of and responsible 
for nurturing it properly. Obviously, no one can act as 'Rabb' with 
regard to the whole universe except Allah. So, the word, used in an 
absolute sense, is exclusive to Allah, and it is not permissible to 
address or describe anyone other than Allah as 'Rabb. ' A hadith in the 
Sahih of Muslim explicitly forbids a slave or servant to call his master 
a 'Rabb'. The word may, however, be employed in the case of a man too 
in a relative sense — that is, in relation to a particular thing, for 
example, 'rabb al-dar (master of the house) etc. (Qurtubl). 

Seeking help from Allah 

According to the great commentator and Companion Abdullah 
ibn Abbas, the verse £ ?*.'fS Siljj x$ZdC[ : 'You alone we worship, and 
from You alone we seek help' means that one worships Allah alone and 
no one else, and that one turns for help to Allah alone and to no one 

else. (Ibn Abi Hatim, Ibn Jarir) 

It has been reported from certain great scholars and saints of the 
earliest centuries of Islam that the Surah al-Fatihah is the secret (i. e., 
the gist) of the entire Holy Qur'an, and this verse is the secret of the 
whole Surah, for the first sentence of the verse is a declaration of one's 
being free from Shirk, or from all desire to associate anyone with 
Allah, and the second sentence is an expression of one's being exempt 
from all wish to trust in one's own power and will. Such an affirmation 
would naturally lead to putting oneself in the hands of Allah in all 
concerns. The Holy Qur'an again and again commands us to do sorulcli 
L& fc>j :'Worship Him, and put your trust in Him'. (11:123); o-*^ 1 j» J* 
&£■£ ilSs.j JZ>\ :'Say He is the All-Merciful. We believe in Him, and we 
put all our trust in Him' (67:29); -fcs'/>Lc\l 'J.H\ iJl "iojifi; jjiil'l i; :'He is 
the Lord of the East and the West; there is no god but He; so take Him 
for a guardian' (73:9). All these verses come to mean simply this ~ a 
true Muslim should, in anything that he undertakes, rely neither on 
his own faculties nor on the help of a fellow creature, but should 
entrust himself completely to Allah, for He alone is All-Powerful, and 
He alone is the absolute helper. 
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Two doctrinal points emerge from this discussion. Firstly, it is 
totally forbidden to worship anyone except Allah, and associating 
anyone else with Him in worship is a deadly and unforgiveable sin. As 
we have already explained, 'Ibadah (worship) signifies an utmost 
humility and willing self-abasement before someone out of the deepest 
love and veneration. If one behaves in this manner in relation to any 
created being, it is called shirk (association) in Islamic terminology. 
It basically follows from this definition of "worship" that "association" 
does not merely consist in attributing divine power to figures made 
out of stone or metal as idolators usually do; but obeying or loving 
or venerating someone to the degree which is reserved for Allah is 
also an "obvious association" (al-shirk al-Jalii). In recounting how the 
Jews and the Christians indulge in shirk (association), the Holy 
Qur'an says: M &'£$$$&% fii£\ \££l : They have taken their 
religious scholars and their monks as lords apart from Allah'. (9:31) 

The Companion Adi Ibn Hatim, who was a Christian before 
accepting Islam, asked the Holy Prophet jjjg; with reference to this 
verse as to why the Holy Qur'an should blame the Christians for 
having taken their religious scholars as lords when they were never 
guilty of worshipping them. The Holy Prophet j^ in his turn asked him 
if it was not a fact that their scholars had declared many things as 
forbidden although Allah had permitted men to eat them, and that 
conversely they had declared as permissible what had been forbidden, 
and that the Christians obeyed their scholars in both the respects. Adi 
admitted that it was so. Therefore, the Holy Prophet j^ remarked that 
this was exactly how they 'worshipped' their scholars. This goes to 
prove that Allah alone has the right to establish what is permissible 
and what is forbidden. If one associates somebody else with Allah in 
this respect and, in spite of being familiar with the divine injunctions 
regarding what is permissible (halal) and what is forbidden (haram), 
goes against them, believing that someone other than Allah too can 
demand obedience in these matters, one is virtually worshipping him 
and being guilty of the sin of association (shirk). But, in order to guard 
against a possible misunderstanding, we may remark that this verse 
of the Holy Qur'an, which condemns the worship of religious scholars, 
does in no way apply to the generality of Muslims who, not being 
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qualified to understand the Holy Qur'an and the S u n n a h by 
themselves or to deduce the injunetions of the Shari'ah from them, 
naturally depend on an Imam, a Mujtahid, a Mufti or a religious 
scholar and follow his instructions in these matters. In fact, such 
Muslims are only acting in accordance with the Holy Qur'an and the 
Sunnah, and obeying divine commandments. For the Holy Qur'an 
itself says: 

Ask the men of knowledge, if you yourselves do not know. (16:43) 

Another thing which comes under the category of association 
(shirk) is to make votive offerings to someone other than Allah; so does 
praying to someone else in time of need or distress, for, according to a 
Tradition (Hadith), praying is also an act of worship. Similarly, adopt- 
ing such practices as are in general considered to be the signs or sym- 
bols of association also constitute the same sin. For example, the Com- 
panion 'Adi ibn Hatim nc JJI ^j relates that when he embraced Islam 
and presented himself before the Holy Prophet ^ with a cross hanging 
round his neck, the Holy Prophet ^ asked him to remove this idol. Al- 
though at this time the cross did not have the kind of signification for 
'Adi which it has for Christians, yet he was asked to shun a symbol of 
'association' externally as well. Among the symbols of 'association' are 
included practices like bowing (ruku') or prostrating (sajdah) oneself 
before anyone except Allah, or going round a person or thing in the 
prescribed manner of the tawaf (circumambulation) of the Ka'bah. 
Avoiding all such symbols of 'association' is a necessary part of the 
pledge of fidelity to Allah made in the phrase: 'You alone we worship'. 

Seeking Allah's Help Directly and Indirectly 

The other doctrinal point we mentioned is that one must turn to 
Allah alone for help and to no one else. This requires some 
clarification. 

There is a kind of help which every man does seek from other men. 
The physical aspect of the universal order being what it is, it has to be 
so, and not otherwise. A tailor or tinker, a carpenter or a blacksmith, 
each is serving others, and everyone is obliged to seek his help. 
Seeking help of this kind neither is nor can be forbidden by any 
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religion, for it is part and parcel of the network of physical means 
provided to men by Allah. In the sphere of non-physical means too, it 
is quite permissible for one to seek the help of a prophet or a saint by 
asking him to pray to Allah in one's behalf, or to mention, while 
praying directly to Allah, the name of a prophet or a saint by way of a 
medium (wasilah) for drawing divine mercy upon oneself. Explicit 
Traditions (ahadith) and implicit indications of the Holy Qur'an fully 
justify this practice, and it would be wrong to condemn it as being 
forbidden or to include it among the various forms of association 
(shirk). 

Now, what sort of supplication for help is it which can be addressed 
exclusively to Allah and to no one else? And, when does one fail into 
the sin of shirk (association) in asking someone other than Allah for 
help? In reply to the second question, we may say that in this context 
the sin of shirk or association arises in two forms. Firstly, one becomes 
guilty of association, if one seeks the help of an angel or prophet or 
saint or any creature believing him to be omnipotent like Allah. It is 
such an obvious heresy that even idolaters and associators in general 
consider it as such, for even they do not look upon their idols and gods 
as being omnipotent like Allah. The second is the form adopted by 
idolaters and associators. They admit that God alone is Omnipotent, 
but also believe that He has delegated a part of His power to an angel 
or a prophet or a saint or to a smaller god who exercises a full and 
independent authority in that area, and to whom one may pray for 
help in matters within his jurisdiction. This is the supplication which 
the Holy Qur'an forbids, and against which it warns us in the phrase 
&j&£&\j\ (to You alone we pray for help). 

There is a simple reason for misunderstanding in this regard. 
Allah appoints many angels to perform quite a large number of 
functions even in the physical order of the universe; or, He makes 
many things happen through the prophets which are beyond the 
powers of man and which are called miracles (mu'jizat), as also other 
incredible wonders through the saints which are called karamat. The 
appearance may easily lead a careless observer to ignore the reality, 
and to conclude from what he has seen that the angels or the prophets 
or the saints could not have worked such wonders if Allah had not 
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given them the necessary power and authority. This faulty argument 
which is no more than an illusion gives birth to the belief that the 
prophets or the saints enjoy absolute power and authority in their own 
degree. It is not so. Miracles and wonders are the direct acts of Allah, 
but they are manifested through prophets and saints so that people 
may recognize their spiritual station ~ prophets and saints themselves 
have no powers to make such things happen. This fact is borne out by 
so many verses of the Holy Qur'an. For example, the verse: e£jl\ Sd^s^j 
Jaj'J)\ £<ZJf : 'When you threw, it was not you that threw, but Allah 
threw' (8:17) refers to a miracle of the Holy Prophet ^ in which he 
threw a handful of pebbles at an army of his enemies, and Allah willed 
it so that they smote the eyes of the whole army. The Holy Qur'an 
attributes the act of throwing pebbles, not to the Holy Prophet jtj^ but 
to Allah Himself, which clearly shows that a miracle is manifested 
through a prophet ^ , but is in reality an act of Allah Himself. 
Similarly, when the people of Nuh, or Noah, f XJI *JU demanded that, in 
order to establish his authenticity as a prophet, he should bring down 
on them the punishment and wrath of Allah, he replied: oj ^iJf ^ ^&ju UI 
'M :'Allah will certainly bring it down to you, if He so wills' (11:33), in 
other words, he declared that he himself could not bring down divine 
punishment on them by way of a miracle. Another verse of the Holy 
Qur'an reports what a group of prophets said to their people in reply to 
a similar demand: aUIojO^I jLkLL^j'lTof UoLs - Li :'We cannot give you 
proof, except by Allah's will' (14:11). This again was an admission that 
it was not in their power to produce a miracle, for all power rests in 
the hands of Allah. In short, it is not at all possible for a prophet or a 
saint to show a miracle whenever he likes and whatsoever he likes. 
The disbelievers used to demand specific miracles from the Holy 
Prophet j^ and from the earlier prophets ^k~J\ ^-As. but Allah 
manifested only those which He Himself pleased, and not others. The 
Holy Qur'an presents many such instances. 

An ordinary example will make the discussion clear. In your room, 
you receive light from a lamp and air from a fan, but the lamp and the 
fan do not possess in themselves an absolute power to give you light 
and air, but need the electric current which they receive from the 
power house, and without which they cannot function. Giving you light 
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and air is, in actual fact, not the work of the lamp and the fan, but of 
the electric current which comes from the power house. Similarly, 
saints, prophets and angels, all depend on Allah in everything they do; 
it is Allah's power and will which makes things happen, though it 
manifests itself through prophets and saints as the electric current 
manifests itself through fans and lamps. 

This example would also show that although prophets and saints 
have no power to make these things happen or come to be, yet their 
presence is not altogether irrevelant to what happens, you cannot have 
light and air in your room without thers being a lamp and a fan. 
Likewise, you cannot have miracles or wonders without there being a 
prophet or a saint. There is, of course, a certain difference between the 
two situations. In spite of all the wirings and fittings being intact, you 
cannot have light without a lamp, nor air without a fan. But, in the 
case of miracles, Allah has the power, if He so wills, to manifest them 
even without the medium of prophets and saints. The usual way of 
Allah has, however, been that miracles are not manifested without the 
medium of prophets and saints; otherwise miracles would not serve 
the purpose for which they are intended. 

To conclude, one must have firm faith in the doctrine that 
everything that happens is made to happen by the power and will of 
Allah, but it is also necessary to recognize the need for prophets and 
saints, and to admit their importance. Without such an admission, one 
would succeed neither in obeying divine commandments in the real 
sense nor in attaining Allah's pleasure exactly like the man who, being 
ignorant of the worth of lamps and fans, disregards them, and remains 
deprived of light and air. 

The problems we have discussed above perplex many a mind. But 
the answer is essentially simple. Taking prophets and saints as a 
medium (wasilah) for drawing divine mercy upon oneself is neither 
absolutely permissible nor absolutely forbidden. There is a condition 
attached to it. If one does so, believing a prophet or a saint to be 
all-powerful, it becomes an act of shirk (association) and is hence 
forbidden. But if one takes a prophet or a saint to be no more than a 
medium. or a means, it is permissible. But one finds that in this matter 
people generally adopt either of the two extreme positions, outright 
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rejection of wasilah or exaggerated veneration. The truth, however, 
lies between the two. 

6. Success in this world and in the Hereafter 

As we have said before, the prayer which the Holy Qur'an has 
chosen to recommend to everyone, in every situation and for 
everything one does, is the prayer for being guided in the straight 
path. Just as success in the Hereafter depends on taking the straight 
path which leads one to Paradise, in the same way, if you come to 
think about it, success in all worldly concerns too depends on keeping 
to the straight path ~ that is, on using the means and methods which 
habitually lead to the attainment of one's goal. Conversely, a little 
reflection will reveal that failure is alvyays due to having strayed from 
the straight path. In view of the need for the straight path in worldly 
and other worldly concerns both, this is the prayer which should 
constantly be on the lips and in the heart of a true Muslim ~ never as 
an empty verbal exercise, but with a sincere intention and with the 
meaning of the words fully present in the mind. 

With Allah's help, the commentary on Surah Al-Fatihah ends here. 
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SURAH AL-BAQARAH 

(The Cow) 



MADINITE ^"jJI j^ll «JJI ^ 286 VERSES 



The name and the number of verses 

According to the ahadith of the Holy Prophet jJL, ^Ju <l)l Jl* and the 
reports relating to his blessed Companions, the name of this Surah is 
Al-Baqarah. The riwayah or narration which prohibits this name is not 
authentic (ibn Kathir). It comprises of 286 verses, 6201 words and 25500 

letters (Ibn Kathir). 

The period of revelation 

The Surah is Madinite - that is to say, it was revealed at Madinah 
after the Hijrah; some of the verses included here were revealed at 
Makkah at the time of the last Hajj of the Holy Prophet ^, but, in 
accordance with the terminology of the commentators, they too are 
regarded as Madinite. This is the longest Surah in the Holy Qur'an. 
It was the first Surah to be revealed at Madinah, but different verses 
were revealed at different times, covering quite a long period so much 
so that the verses with regard to riba ( interest or usury ) were 
revealed in the last days of the Holy Prophet jJL-j .cJlc JLll Ju» after the 
conquest of Makkah. Actually, the verse: 

Fear the day when you will return to Allah (2:281), 

is the very last verse of the Holy Qur'an to be revealed - this happened 
on the lOth of Dhu al-Hijjah 10 A. H., when the Holy Prophet ^ was 
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in the course of performing his last Hajj, and only eighty or ninety 
days later he departed from this world, and the process of Divine 
Revelation came to an end for ever. (Qurtubi) 

The merits of Surah Al-Baqarah 

It is not only the longest Surah in the Holy Qur'an, but also 
contains quite a large number of injunctions. The Holy Prophet ^ has 
said: "Make a habit of reading the Surah Al-Baqarah, for reading it 
brings down on you the barakah or blessings of Allah, and neglecting it 
is a matter of regret, and a misfortune. And men of falsehood cannot 
overcome it". Al-Qurtubi cites the blessed Companion Mu'awiyah to 
the effect that the men of falsehood referred to here are sorcerers, and 
the implication is that one who keeps reading this Surah becomes 

immune to the effect of black magic (Qurtubi, from Muslim, as narrated by Abu 

Umamah Bahili). The Holy Prophet ,J_j juJu *l)l Ju» has also said that Satan 
flees from the house in which this Surah is read or recited. (ibn Kathir 
from Hakim). Another hadith says that this Surah is the apex of the Holy 
Qur'an, and that a retinue of eighty angels had accompanied each of 

its VerseS When it WaS revealed (Ibn Kathir from Musnad Ahmad). The 

blessed Companion Abu Huraira.LLc JLll ^j reports from the Holy 
Prophet jJl-j *-U. Jbl J^> that there is a verse in this Surah which enjoys a 
superiority over all the other verses of the Holy Qur'an, and that verse 
is the Verse of the Kursi (Ayat al-Kursi 2:255) (ibn Kathir from TirmidhT). The 
blessed Companion Abdullah ibn Mas'ud says that ten verses of this 
Surah have such an efficacy that if one recites them at night, neither 
Satan norjinn would enter one's house, nor would one and one's family 
be afficted with illness or calamity or sorrow that night, and that if 
they are recited over a man suffering from a fit of madness, his 
condition will improve. The ten verses are these: the first four verses 
of the Surah, three verses in the middle (that is, the Ayat al-Kursi, and 
the two following verses), and the last three verses of the Surah. 

This Surah enjoys, with regard to its contents as well, a special 
distinction. Ibn al-'Arabi reports from his elders that in this Surah 
there are one thousand injunctions, one thousand prohibitions, one 
thousand subtle points of wisdom, and one thousand parables and 
references to historical events (Qurtubi and ibn Kathir;. That is why the 
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great Caliph 'Umar «u-c *JJI ^j spent twelve years in learning and 
meditating over this Surah, and the blessed Companion Abdullah ibn 
'Umar spent eight years to learn it. (Qurtub!) 

As we have said, the Surah Al-Fatihah is the gist and the essence 
of the Holy Qur*an. It deals with three basic themes - firstly, the 
affirmation of Allah as the Lord (Rabb) of the universe; secondly, the 
affirmation that Allah alone, and none else, is worthy of being 
worshipped; thirdly, the prayer for guidance. Thus, the Surah 
Al-Fatihah ends with the request for the straight path, and the whole 
of the Qur'an is, in fact, an answer to this request - that is to say, the 
man who seeks the straight. path will find it.Only in the Holy Qur'an. 

Hence it is that the Surah Al-Fatihah is immediately followed by 
the Surah Al-Baqarah which begins with the words, "That is the 
Book", indicating that this book is the straight path one has been 
seeking and praying for. Having defined the nature and function of the 
Holy Qur'an, the Surah proceeds to state in a very brief manner the 
basic principles of the Islamic faith - namely, oneness of God, 
prophethood and hereafter (Tawhid, Risalah, Akhirah). These 
principles have been presented in detail at the end of the Surah. In 
between, the Surah lays down the basic principles, and sometime even 
secondary rules in detail, for providing guidance to man in all spheres 
of life, modes of 'ibadah (worship), ethics, individual and social 
behaviour, economic relationships, ways and means of improving 
oneself externally and internally. 

Verses 1-5 

» J> ' *> u * s- 'F 






j^ij %i k Jj;i Uj aai J^i u, s^ii $M 

p> £13 sugi* j& ju a^tf o <£# a 

With the name of Allah, 
The All-Merciful, the Very-Merciful. 

Alif. Lam. Mim. That Book has no doubt in it - a 
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guidance for the God-fearing, who believe in the 
unseen, and are steadfast in salah, and spend out of 
what We have provided them; and who believe in what 
has been revealed to you and what has been revealed 
before you, and do have faith in the Hereafter. It is 
these who are on guidance given by their Lord; and it 
is just these who are successful. (Verses 1-5) 

The Surah begins with the Arabic letters Alif,Lam and Mim 
(equivalents of A, L and M). Several Surahs begin with a similar 
combination of letters, for example, Ha, Mim, or Alif, Lam, Mim, Sad. 
Each of these letters is pronounced separately without the addition of 
a vowel sound after it. So, the technical term for them is 1>CSuI 
(Muqatta'at: isolated letters). 

According to certain commentators, the isolated letters are the 
names of the Surahs at the beginning of which they occur. According 
to others, they are the symbols of the Divine Names. But the majority 
of the blessed Companions and the generation next to them, the 
Tabi'in, and also the later authoritative scholars have preferred the 
view that the isolated letters are symbols or mysteries, the meaning of 
which is known to Allah alone or may have been entrusted as a special 
secret to the Holy Prophet Jl-,j *-Xc JJI J^ not to be communicated to 
anyone else. That is why no commentary or explanation of these 
letters has at all been reported from him. The great commentator 
Al-Qurtubi has adopted this view of the matter, which is summarized 
belo w: 

'According to 'Amir Al-Sha'bi, Sufyan Al-Thawri and many 
masters of the science oiHadith, every revealed book contains certain 
secret signs and symbols and mysteries of Allah; the isolated letters 
too are the secrets of Allah in the Holy Qur'an, and hence they are 
among the ol^liif (Mutashabihat: of hidden meaning), the meaning of 
which is known to Allah alone, and it is not permissible for us even to 
enter into any discussion with regard to them. The isolated letters are 
not, however, without some benefit to us. Firstly, to believe in them 
and to recite them is in itself a great merit. Secondly, in reciting them 
we receive spiritual blessings from the unseen world, even if we are 
not aware of the fact. Al-Qurtubi adds: "The Blessed Caliphs Abu 
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Bakr, 'Umar, 'Uthman and 'Ali, and most of the Companions like 
'Abdullah ibn Mas'ud *i* ^L»; JLll ^j, firmly held the view that these 
letters are the secrets of Allah, that we should believe in them as 
having descended from Allah and recite them exactly in the form in 
which they have descended, but should not be inquisitive about their 
meanings, which would be improper". Citing Al-Qurtubi and others, 
Ibn Kathir too prefers this view. On the other hand, interpretations of 
the isolated letters have been reported from great and authentic 
scholars. Their purpose, however, was only to provide symbolical 
interpretation, or to awaken the minds of the readers to the indefinite 
possibilities of meanings that lie hidden in the Holy Qur'an, or just to 
simplify things; they never wished to claim that these were the 
meanings intended by Allah Himself. Therefore, it would not be 
justifiable to challenge such efforts at interpretation since it would go 
against the considered judgment of veritable scholars. 

The sentence "That Book has no doubt in it" raises a grammatical 
and exegetical problem, for the first phrase iri the Arabic text reads as 
"liifJI Ju'i" \Dhalikal kitab. Now, the word dhalika (that) is used to point 
out a distant thing, while the word kitab (book) obviously refers to the 
Holy Qur'an itself, which is present before us. So, this particular 
demonstrative pronoun does not seem to be appropriate to the 
situation. There is, however, -a subtle indication. The pronoun refers 
back to the prayer for the straight path made in the Surah Al-Fatihah, 
implying that the prayer has been granted and the Holy Qur'an is the 
answer to the request, which gives a detailed account of the straight 
path to those who seek guidance and are willing to follow it. 

Having indicated this, the Holy Qur'an makes a claim about itself: 
"There is no doubt in it". There are two ways in which doubt or 
suspicion may arise with regard to the validity or authenticity of 
statement. Either the statement itself is erroneous, and thus becomes 
subject to doubt; or, the listener makes a mistake in understanding it. 
In the latter case, the statement does not really become subject to 
doubt, even if someone comes to suspect it out of a defective or 
distorted understanding - as the Holy Qur'an itself reminds us later in 
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the same Surah: ^J'j'Jtf^ :"If you are in doubt..." (2:23). So, in spite of 
the doubts and objections of a thousand men of small or perverse 
understanding, it would still be true to say that there is no doubt in 
this book - either with regard to it having been revealed by Allah, or 
with regard to its contents. 

£J2£l l /ji :"A guidance for the God-fearing": The Arabic word for the 
God-fearing is Muttaqin, derived from Tagwa which literally means 
"to fear, to refrain from", and in Islamic terminology it signifies fearing 
Allah and refraining from the transgression of His commandments. As 
for the Holy Qur'an being a guidance to the God-fearing, it actually 
means that although the Holy Qur'an provides guidance not only to 
mankind but to all existents in the universe, yet the special guidance 
which is the means of salvation in the other world is reserved for the 
God-fearing alone. We have already explained in the commentary on 
the Surah "Al-Fatihah" that there are three degrees of divine guidance 
- the first degree being common to the whole of mankind and even to 
animals etc, the second being particular to men and jinns, and the 
third being special to those who are close to Allah and have found His 
favour, the different levels of this last degree being limitless. It is the 
last two degrees of guidance which are intended in the verse under 
discussion. With regard to the second degree, the implication is that 
those who accept the guidance will have the hope of being elevated to 
the rank of the God-fearing. With reference to the third degree, the 
suggestion is that those who are already God-fearing may receive 
further and limitless guidance through the Holy Qur'an. This 
explanation should be sufficient to remove the objection that guidance 
is needed much more by those who are not God-fearing, for now we 
know that the specification of the God-fearing does not entail a denial 
of guidance to those who not possess this qualification. 

The next two verses delineate the characteristic qualities of the 
God-fearing, suggesting that these are the people who have received 
guidance, whose path is the straight path, and that he who seeks the 
straight path should join their company, adopt their beliefs and their 
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way of life. It is perhaps in order to enforce this suggestion that the 
Holy Qur'an, immediately after pointing out the attributes peculiar to 
the God-fearing, proceeds to say: 

o &$\ {U 4 \ i? *f& g J* ^ 41 

It is these who are on guidance given by their Lord, and it is 
just these who are successful. 

The delineation of the qualities of the God-fearing in these two 
verses also contains, in essence, a definition of Faith {'Iman) and an 
account of its basic tenets and of the fundamental principles of 
righteous conduct: 

Who believe in the unseen, and are steadfast in Salah and 
spend out of what We h'ave provided them. 

Thus, the first of the two verses, mentions three qualities of the 
God-fearing - belief in the unseen, being steadfast in Salah, and 
spending in the way of Allah. Many important considerations arise out 
of this verse, the most significant being the meaning and definition of 
'Iman (Faith). 

Who are the God-fearing 

The Definition of 'Iman 

The Holy Qur'an has provided a comprehensive defination of 'Iman 
in only two words c-LJLi6>^>. "Believe in the unseen". If one has fully 
understood the meaning of the words 'Iman and Ghayb, one will have 
also understood the essential reality of 'Iman. 

Lexically, the Arabic word 'Iman signifies accepting with complete 
certitude the statement made by someone out of one's total confidence 
and trust in him. Endorsing someone's statement with regard to 
sensible or observable facts is, therefore, not 'Iman. For example, if one 
man describes a piece of cloth as black, and another man endorses the 
statement, it may be called Tasdiq (confirmation) but not 'Iman, for 
such an endorsement is based on personal observation, and does, in no 
way, involve any confidence or trust in the man who has made the 
statement. In the terminology of the Shari'ah, 'Iman signifies 
accepting with complete certitude the statement made by a prophet 
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only out of one's total confidence and trust in him and without the 
need of personal observation. 1 

As for the word Ghaib, lexically it denotes things which are not 
known to man in an evident manner, or which are not apprehensible 
through the five senses. The Holy Qur'an uses this word to indicate all 
the things which we cannot know through the five senses or through 
reason, but which have been reported to us by the Holy Prophet j|j, . 
These include the essence and the attributes of Allah, matters 
pertaining to destiny, heaven and hell and what they contain, the Day 
of Judgment and the things which happen on that Day, divine books, 
all the prophets who have preceded the Holy Prophet ^j Uc *I)I Jl» in 
short, all the things mentioned in the last two verses of the Surah 
Al-Baqarah. Thus, the third verse of the Surah states the basic creed 
of the Islamic faith in its essence, while the last two verses provide the 
details. 

So, belief in the unseen ultimately comes to mean having firm faith 
in everything that the Holy Prophet has taught us - subject to the 
necessary condition that the teaching in question must have come 
down to us through authentic and undeniable sources. This is how the 
overwhelming majority of Muslim scholars generally define 'Iman (See 

al-'Aqidah al-Tahawiyyah, Aqa'id al-Nasafi etc). 

According to this definition, 'Iman signifies faith and certitude, 
and not mere knowledge. For, a mental knowledge of the truth is 
possessed by Satan himself, and even by many disbelievers - for 
example, they knew very well that the Holy Prophet (JL, *JLe -JJI JL» was 
truthful and that his teachings were true, but they did not have faith 
in him nor did they accept his teachings with their heart, and hence 
they are not Muslims. 

The Meaning of 'Establishing' Salah 

2. The second quality of the God-fearing is that they are "steadfast 
in the prayer." The verb employed by the Holy Qur'an here is 



1. It would be helpful to note that in the everday idiom of the West, and even 
in modern social sciences, "faith" has come to mean no more than an 
intense emotional state or "a fixe emotion". As against this, the Islamic 
conception of 'Iman is essentially intellectual, in the original signification 
of "Intellect" which the modern West has altogether forgotten. 
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Yuqimuna (generally rendered in English translations as "they 
establish", which comes from the word Iqamah signifying "to 
straighten out"). So, the verb implies not merely saying one's prayers, 
but performing the prayers correctly in all- possible ways and 
observing all the prescribed conditions, whether obligatory (Fard) or 
necessary (Wajib) or commendable (Mustahabb). The concept includes 
regularity and perpetuity in the performance of 'Salah as also an 
inward concentration, humility and awe. At this point, it may be noted 
that the term does not mean a particular salah, instead, it includes all 
fard, wajib and nafi prayers. 

Now to sum up - the God-fearing are those who offer their prayers 
regularly and steadfastly in accordance with the regulations of the 
Shari'ah, and also observe the spiritual etiquette outwardly and 
inwardly. 

Spending in the way of Allah: Categories 

The third quality of the God-fearing is that they spend in the way 
of Allah. The correct position in this respect, which has been adopted 
by the majority of commentators, is that it includes all the forms of 
spending in the way of Allah, whether it be the fard (obligatory) Zakah 
or the Wajib (necessary) alms-giving or just voluntary and nafi 
(supererogatory) acts of charity. For, the Holy Qur'an usually employs 
the word Infaq with reference to nafi (suspererogatory) alms-giving or 
in a general sense, but reserves the word Zakah for the obligatory 
alms-giving. The simple phrase: $S}f\li : "Spend out of what We have 
provided them" inspires us to spend in the way of Allah by drawing 
our attention to the fact that anything and everything we possess is a 
gift from Allah and His trust in our hands, and that even if we spend 
all our possessions in the way of Allah, it would be proper and just and 
no favour to Him. But Allah in His mercy asks us to spend in His way 
"out of what (lio, ) he has provided - that is, only a part and not the 
whole. 

Among the three qualities of the God-fearing, faith is, of course, 
the most important, for it is the basic principle of all other principles, 
and no good deed can find acceptance or validity without faith. The 
other two qualities pertain to good deeds. Now, good deeds are many; 
one could make a long list of even those which are either obligatory or 
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necessary. So, the question arises as to why the Holy Qur'an should be 
content to choose for mention only two - namely, performing Salah and 
spending in the way of Allah. In answering this question, one could 
saythat all the good deeds which are obligatory or necessary for man 
pertain either to his person and his body or to his possessions. Among 
the personal and bodily forms of 'Ibadat (acts of worship), the most 
important is the Salah. Hence the Holy Qur'an mentions only this 
form in the present passage. As for the different forms of 'Ibadat 
pertaining to possessions, the word Infaq (spending) covers all of them. 
Thus, in mentioning only two good deeds, the Holy Qur'an has by 
implication included all the forms of worship and all good deeds. The 
whole verse, then, comes to mean that the God-fearing are those who 
are perfect in their faith and in their deeds both, and that Islam is the 
sum of faith and practice. In other words, while providing a complete 
definition of'Iman (Faith), the verse indicates the meaning of Islam as 
well. So, let us find out how 'Iman and Islam are distinct from each 
other. 

The distinction between 'Iman and Islam 

Lexically, 'Iman signifies the acceptance and confirmation of 
something with one's heart, while Islam signifies obedience and 
submission. 'Iman pertains to the heart; so does Islam, but it is related 
to all the other parts of the human body as well. From the point of 
view of the Shari'ah, however, 'Iman is not valid without Islam, nor 
Islam without 'Iman. In other words, it is not enough to have faith in 
Allah and the Holy Prophet jJl-, *-JU JJl J^ in one's heart unless the 
tongue expresses the faith and also affirms one's allegiance and 
submission. Similarly, an oral declaration of faith and allegiance is not 
valid unless one has faith in one's heart. 

In short, 'Iman, and Islam have different connotations from the 
lexical point of view. It is on the basis of this lexical distinction that 
the Holy Qur'an and Hadith refer to a difference between the two. 
From the point of view of the Shari'ah, however, the two are 
inextricably linked together, and one cannot be valid without the other 
- as is borne out by the Holy Qur'an itself. 

When Islam, or an external declaration of allegiance, is not 
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accompanied by 'Iman or internal faith, the Holy Qur'an terms it as 
Nifaq (hypocrisy), and condemns it as a greater crime than an open 
rejection of Islam: 

Surely the hypocrites will be in the lowest depths of Hell. (4:145) 

In explanation of this verse let us add that so far as the pbysical world 
goes, we can only be sure of the external state of a man, and cannot 
know his internal state with any degree of certainty. So in the case of 
men who orally declare themselves to be Muslims without having faith 
in their heart, the Shari'ah requires us to deal with them as we would 
deal with a Muslim in worldly affairs; but in the other world their fate 
would be worse than that of the ordinary disbelievers. Similarly, if 
'Iman or acknowledgment in the heart is not accompanied by external 
affirmation and allegiance, the Holy Qur'an regards this too as kufr or 
rejection and denial of the Truth - speaking of the infidels, it says: 

They know him (that is, the Holy Prophet jjL, t-ic Jji J^> ) as 
they know their own sons (2:146); 

or in another palce: 

Their souls knew them (the signs sent by Allah) to be true, yet 
they denied them in their wickedness and their pride. (27:14) 

My respected teacher, 'Allamah Sayyid Muhammad Anwar Shah 
used to explain it thus - the expanse which 'Iman and Islam have to 
cover in the spiritual journey is the same, and the difference lies only 
in the beginning and the end; that is to say, 'Iman starts from the 
heart and attains perfection in external deeds, while Islam starts from 
external deeds and can be regarded as perfect when it reaches the 
heart. 

To sum up, Iman is not valid, if acknowledgment in the heart does 
not attain to external affirmation and allegiance; similarly, Islam is 
not valid, if external affirmation and allegiance does not attain to 
confirmation by the heart. Imam Ghazzali and Imam Subki both have 
arrived at the same conclusion, and in Musamarah, Imam Ibn 
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al-Humam reports the agreement of all the authentic scholars in this 
respect. 2 

...who believe in what has been revealed to you and in what has 
been revealed before you, and do have faith in the Hereafter. 

This verse speaks of some other attributes of the God-fearing, giv- 
ing certain details about faith in the unseen with a special mention of 



2. Today one finds a very wide-spread confusion, sometimes amounting to a 
total incomprehension, with regard to the distinction between Islam and 
'Iman, essentially under the influence of Western modes of thought and 
behaviour and, to be more specific, that of the ever-proliferating Protestant 
sects and schools of theology. Since the middle of the 19th century there 
have sprouted in almost every Muslim country a host of self-styled 
Reformists, Revivalists, Modernists et al, each pretending to have 
understood the "real" Islam for the first time, and each adopting an 
extremist, though untenable, posture with regard to Islam and 'Iman. On 
the one hand, we have people claiming that Islam is only a matter of the 
"heart" (a word which has during the last four hundred years been used in 
the West as an equivalent of "emotion" or, worse still, of "emotiorial 
agitation") or of "religious experience" (a very modish term brought into 
currency by William James). As a corollary, they stubbornly refuse to see 
the need for a fixed ritual or an ethical code, all of which they gladly leave 
to social exigency or individual preference. They base their claims on the 
unquestioned axiom that religion is "personal" relationship between the 
individual and "his" God. It is all too obvious that this genre of Modernist 
"Islam" is the progeny of Martin Luther with cross-pollination from 
Rousseau. On the other hand, we have fervent and sometimes violent 
champions of Islam insisting on a merely external performance of rituals - 
more often on a mere conformity to moral regulations, and even these, of 
their liking. They would readily exclude, and are anyhow indifferent to, the 
internal dimension of Islam. A recent modification of this stance (in the 
wake of a certain Protestant pioneering, it goes without saying) has been to 
replace divinely ordained rituals by acts of social service or welfare, giving 
them the status and value of acts of worship. Counselling on divorce, 
abortion, premarital sex and the rest of the baggage having already become 
a regular part of the functions of a Protestant clergyman, it would not be 
too fond to expect, even on the part of our Modernists, the speedy inclusion 
of acts of entertainment as well. There is still another variety of 
deviationists, more visible and vociferous than the rest, and perhaps more 
pervasive and pernicious in their influence, finding easy credence among a 
certain section of Muslims with a sloppy western-style education. While 
dispensing with the subtle distinctions between Islam and 'Iman, they 
reduce Islam itself to a mere system of social organization, or even to 
state-craft. According to their way of looking at things, if Muslims fail to set 
up a social and political organization of a specified shape, they would cease 
to be Muslims. Applied to the history of Islam, this fanciful notion would 
lead (Continued) 
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faith in hereafter. Commenting on this verse, the blessed Companions 
'Abdullah ibn Mas'ud and 'Abdullah ibn 'Abbls c ^^\ ^ JJl ^ have 
said that in the days of the Holy Prophet ^ God-fearing Muslims 
were of two kinds, - those who used to be associators and disbelievers 
but accepted Islam, and those who used to be among the people of the 
Book (that is, Jews and Christians) but embraced Islam later on; the 
preceding verse refers to the first group, and this verse to the second. 
Hence this verse specifically mentions belief in the earlier Divine 
Books along with belief in the Holy Qur'an, for, according to the 
Hadith, people in the second group deserve a double recompense, 
firstly, for believing in and following the earlier Books before the Holy 
Qur'an came to replace them, and secondly, for believing in and 
following the Holy Qur'an when it came as the final Book of Allah. 
Even today it is obligatory for every Muslim to believe in the earlier 
Divine Books except that now the belief has to take this form: 
everything that Allah has revealed in the earlier Books is triie 
(excepting the changes and distortions introduced by selfish people), 
and that it was incumbent upon the people for whom those Books had 
been sent to act according to them, but now that all the earlier Books 



(Continued) to the grotesque conclusion that no Muslim had ever existed. 
These are only a few examples of the intellectual distortions produced by 
refusing to define Islam and 'Iman clearly and ignoring the distinctiort 
between the two. Contrary to all such modernizing deviations, Islam in fact 
means establishing "a particular relationship of obedience and servitude 
with Allah. This relationship arises neither out of vague "religious 
experiences" nor out of social regimentation; in order to attain it, one has to 
accept all the doctrines and to act upon all the commandments specified in 
the Holy Qur'an, the Hadith and the Shari'ah. These doctrines and 
commandments cover all the spheres of human life, individual or collective, 
right up from acts of worship down to social, political and economie 
relations among men, and codes of ethics and behaviour, morals and 
manners, and their essential purpose is to produce in man a genuine 
attitude of obedience to Allah. If one acts according to the Shari'ah, one, no 
doubt, gains many worldly benefits, individual as well as collective. These 
benefits may be described as the raison d'etre of the commandments, but 
are in no way their essential object, nor should a servant of Allah seek them 
for themselves in obeying Him, nor does the success or failure of a Muslim 
as a Muslim depend on attaining them. When a man has fully submitted 
himself to the commandments of Allah in everything he does, he has 
already succeeded as a Muslim, whether he receives the related worldly 
benefits or not 
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and Shari'ahs have been abrogated, one must act according to the Holy 
Qur'an alone. 3 



. Exactly as predicted by a Hadith, today we see all around us a 
proliferation of "knowledge" and of "writing". One of the dangerous forms 
the process has taken is the indiscriminate translation at least into 
European languages and the popularization of the sacred books of all 
possible religious and metaphysical traditions - not only the Hindu, the 
Chinese or the Japanese, but also the Shamanic or the Red Indian. The 
lust for reading sacred books has virtually grown into a mania, specially 
among the modern young people with their deep sense of being uprooted 
and disinherited, and all considerations of aptitude have been 
contemptuously set aside. In these circumstances, Muslims with a 
Western orientation are naturally impelled to ask themselves as to what 
they can or should make of such books which sometimes seem to offer 
similarities and parallels to the Holy Qur'an itself, and more often to the 
Sufi doctrines. The problem has already attained noticeable proportions, 
for in 1974 the government of Turkey found it necessary to ban the entry 
of certain Hindu sacred books like the Bhagavadgita and Upanishads. 
The correct doctrinal position in this respect is that it is obligatory for 
every Muslim, as an essential part of the Islamic creed, to believe in all 
the prophets and messengers of Allah and in the Divine Books (not in 
their distorted forms, but as they were originally revealed) that have 
specifically been mentioned by their names in the Holy Qur'an, and also 
to believe that Allah has sent His messengers and His books for the 
guidance of all the peoples and all the ages, and that Muhammad ^ is 
the last prophet and the Holy Qur'an the final Book of Allah which has 
come down to replace the earlier Books and Shari'ahs. As to the question 
of the authenticity and divine origin of a particular book held in 
reverence by an earlier religion or metaphysical tradition, a Muslim is 
not allowed to affirm such a claim unequivocally, nor should he 
unnecessarily reject such a possibility. In so far as contents of the book 
concerned agree with what the Holy Qur'an has to say on the subject, we 
may accept the statement as true, otherwise spiritual etiquette requires 
an average Muslim to keep quiet and not meddle with things which he is 
not likely to understand. As for reading the sacred books of other 
traditions, it should be clearly borne in mind that a comparative study of 
this nature requires a very special aptitude which is extremely rare, and 
hence demands great caution. A cursory reading of sacred books, 
motivated by an idle curiosity or by a craze for mere information, may 
very well lead to an intellectual disintegration or to something still 
worse, instead of helping in the "discovery of the truth" and the 
acquisition of "peace" which a comparative study is widely supposed to 
promise. Even when the aptitude and the knowledge necessary for the 
task is present, such a study can be carried out only under the 
supervision of an authentic spiritual master. In any case, we cannot 
insist too much on the perils of the enterprise. 
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An argument to the Finality of Prophethood 

The mode of expression helps us to infer from this verse the 
fundamental principle that the Holy Prophet Muhammad ^L,j *Js. -lll Ju» 
is the last of all the prophets, and the Book revealed to him is the final 
revelation and the last Book of Allah. For, had Allah intended to 
reveal another Book or to continue. The mode of revelation even after 
the Holy Qur'an, this verse, while prescribing belief in the earlier 
Books as necessary for Muslims, must also have referred to belief in 
the Book or Books to be revealed in the future. In fact, such a 
statement was all the more needed, for people were already familiar 
with the necessity of believing in the Torah, the Evangile and the 
earlier Books, and such a belief was in regular practice too, but if 
prophethood and revelation were to continue even after the Holy 
Prophet pL,j aJlc JJI Jl^? , it was essential that the coming of another 
prophet and another book should be clearly indicated so that people 
were not left in doubt about this possibility. So, in defining 'Iman, the 
Holy Qur'an mentions the earlier prophets and the earlier Books, but 
does not make the slightest reference to a prophet or Book to come 
•' after the last Prophet i|j . The matter does not end with this verse. 
The Holy Qur'an touches upon the subject again and again in no less 
than forty or fifty verses, and in all such places it mentions the 
prophets, the Books and the revelation preceding the Holy Prophet ^ 
but nowhere is there even so much as a hint with regard to the coming 
of a prophet or of a revelation in the future, belief in whom or which 
should be necessary. We cite some verses to demonstrate the point: 

And what We have sent down before you. (16:43) 

And We have certainly sent messengers before you". (40:78) 

And certainly before you We have sent messengers. (20:47) 

«• • '-v > 
And what was revealed before you. (4:60) 
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And it has certainly been revealed to you and to those who 
have gone before you... (39:65) 

a&' Ia &&\ Ji 1 &$), '&■'£ qx 

Thus He reveals to you and He revealed to those who have 
gone before you. (42:3) 

Fasting is decreed (literally, written) for you as it was decreed 
for those before you. (2:183) 

Such was Our way with the messengers whom We sent before 
you. (17:77) 

In these and similar verses, whenever the Holy Qur'an speaks of 
the sending down of a Book or a revelation or a prophet or a 
messenger, it always attaches the conditional phrase, Min q.abl 
(before) or Min Qablik (before you), and nowhere does it employ or 
suggest an expression like min ba'd (after you). Even if other verses of 
the Holy Qur'an had not been explicit about the finality of the 
prophethood of Muhammad ^ and about the cessation of revelation, 
the mode of expression adopted by the Holy Qur'an in the present 
verse would in itself have been sufficient to prove these points. 

The God-fearing have Faith in the Hereafter 

The other essential quality of the God-fearing mentioned in this 
verse is that they have faith in Al- Akhiran (the Hereafter). Lexically 
the Akhirah signifies 'that which comes after something'; in the 
present context, it indicates a relationship of contrast with the 
physical world, and thus signifies the other world which is beyond 
physical reality as we know it and also beyond the sensuous or 
rational perception of man. The Holy Qur'an gives to the Hereafter 
other names too - for example, Dar al-Qarar (the Ever-lasting Abode), 
Dar al-Hayawan (the Abode of Eternal Life) and Al-'Uqba (the 
Consequent). The Holy Qur'an is full of vivid descriptions of the 
Hereafter, of the joys of heaven and of the horrors of hell. Although 
faith in the Hereafter is included in faith in the unseen which has 
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already been mentioned, yet the Holy Qur'an refers to it specifically 
because it may, in a sense, be regarded as the most important among 
the constitutive elements of faith in so far as it inspires man to 
translate faith into practice, and motivates him to act in accordance 
with the requirements of his faith. Along with the two doctrines of the 
Oneness of God and of prophethood, this is the third doctrine which is 
common to all the prophets and upon which all the Shari'ahs are 
agreed. 4 

Faith in the Hereafter: A revolutionary belief 

The belief in the Hereafter, among Islamic doctrines, is the one 
whose role in history has been what is nowadays described as 
revolutionary, for it began with transmuting the morals and manners 
of the followers of the Holy Qur'an, and gradually gave them a place of 
distinction and eminence evdn in the political history of mankind. The 
reason- is obvious. Consider the case of those who believe that life in 
the physical world is the only life, its joys the only joys and its pains 
the only pains, whose only goal is to seek the pleasures of the senses 
and the fulfilment of physical or emotional needs, and who stubbornly 
refuse to believe in the life of the Hereafter, in the Day of Judgment 



. There is a deplorable misconception with regard to the Hereafter, quite 
wide-spread among those who are not, or do not want to be, famjliar with 
the Holy Qur'an and who have at the same time been touched by the 
rationalism, materialism and libertarianism of the Western society, which 
makes them cherish certain mental and emotional reservations at least 
about the horrors of hell, if not about the joys of heaven. Some of them have 
gone to the preposterous length of supposing that these are the inventions 
of the 'Ulama' whom they describe as 'abscurantists' - of course, in the 
jargon of the Western Reformation and of the so-called Enlightenment. 
They ignore the obvious fact that faith in the Holy Qur'an necessitates faith 
in every word of the Holy Qur'an, and that it is not possible to affirm one 
part of the Book while denying ariother and yet remain a Muslim— b^jl5l 
ZiJ&Z} y^sJl ji m \: '■ "What, do you believe in one part of the Book and deny 
another?"(2:85) Moreover, these enlightened Muslims have never made a 
serious attempt to take into account the complex historical factors that led 
to the rise of the Enlightenment in Europe, nor the meaning of the 
subsequent development in ethical ideas. We may, therefore, give a few and 
very brief indications. There has been no dearth, even in the hey-day of the 
"Enlightenment, of thinkers who have had no scruples in dispensing with 
ethics altogether which they look upon as superstition or tyranny and 
hence a blight for the human personality. 

Continued 
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and the assessment of everyone's deeds, and in the requital of the 
deeds in the other world. When such people find the distinction 
between truth and falsehood, between the permissible and the 
forbidden, interfering with the hunt for the gratification of their 
desires, such differentiations naturally become intolerable to them. 

Now, who or what can effectively prevent them from committing 
crimes? The penal laws made by the state or by any other human 
authority can never serve either as real deterrents to crime or as 
agents of moral reform. Habitual criminals soon grow used to the 
penalties. A man, milder or gentler of temperament or just timid, may 
agree to forego the satisfaction of his desires for fear of punishment, 
but he would do so only to the extent that he is in danger of being 
caught. But in his privacy where the laws of the state cannot encroach 
upon his freedom of action, who can force him to renounce his 
pleasures and accept the yoke of restraints? It is the belief in the 
Hereafter and the fear of Allah, and that alone, which can bring man's 
private behaviour in line with his public behaviour, and establish a 
harmony between the inner state and the outer. For the God-fearing 
man knows for certain that even in the secrecy of a well-guarded and 
sealed room and in the darkness of night somebody is watching him, 
and somebody is writing down the smallest thing he does. Herein lies 
the secret of the clean and pure society which arose in the early days 
of Islam when the mere sight of a Muslim, of his manners and morals, 
was enough to make non-believers literally fail in love with Islam. For 



(Continued) But even those thinkers who have recognised the indispensable 
need for regulations and rules, if not principles, for hunian conduct in order 
to preserve social order or to make social life possible, have in general had 
no qualms about discarding the very idea of divine sanction - despite the 
intimation of Voltaire, the arch-priest of relationahsm, that man would 
have to invent God, even if He did not exist. As to the nature and origin of 
the ethical regulations and the sanction behind them, Western thinkers 
have fiom time to time tried to promote various agencies - the sovereign 
state, social will or convention or custom, the supposedly pure and innocent 
nature of man himself with its capacity for self-regulation, and finally 
biological laws. The second half of the twentieth century has wi f nessed the 
withering away of all these ethical authorities which has left the modern 
man without even a dim prospect of constructing a new illusion. It is only 
in this perspective that one can properly consider the significance of the 
belief in the hereafter for human society. 
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true Faith in the Hereafter, certitude must follow Oral Affirmation. 

Before we proceed, we may point out that in speaking of faith in 
the hereafter as one of the qualities of the God-fearing, the Holy 
Qur'an does not use the word yu'minuna (believe) but the word 
yuqinuna (have complete certitude), for the opposite of belief is denial, 
and that of certitude is doubt and hesitation. Thus, we find a subtle 
suggestion here that in order to attain the perfection of 'Iman it is not 
enough to affirm the hereafter orally, but one must have a complete 
certitude which leaves no room for doubt - the kind of certitude which 
comes when one has seen a thing with one's own eyes. It is an 
essential quality of the God-fearing that they always have present 
before their eyes the whole picture of how people will have to present 
themselves for judgment before Allah in the hereafter, how their deeds 
will be assessed and how they will receive reward or punishment 
according to what they have been doing in this world. A man who 
amasses wealth by usurping what righfully belongs to others, or who 
gains petty material ends by adopting unlawful means forbidden by 
Allah, may declare his faith in the hereafter a thousand times and the 
Shari'ah may accept him as a Muslim in the context of worldly 
concerns, but he does not possess the certitude which the Holy Qur'an 
demands of him. And it is this certitude alone which transforms 
human life, and which brings in its wake as a reward the guidance 
and triumph promised in verse 5 of this Surah: 

It is these who are on guidance given by their Lord; and it is 
just these who are successful. 



Verses 6-7 



Surely for those who have disbelieved, it is all the same 
whether you warn them or you warn them not: they 
would not believe. Allah has set a seal on their hearts 
and on their hearing, and on their eyes there is a 
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covering; and for them there lies a mighty punishment. 
(Verses 6-7) 

After affirming the Holy Qur'an as the Book of Guidance and as 
being beyond all doubt, the first five verses of the present Surah refer 
to those who derive full benefit from this Book and whom the Holy 
Qur'an has named as Mu'minun (true Muslims) or Muttaqun (the 
God-fearing), and also delineate their characteristic qualities which 
distinguish them from others. The next fifteen verses speak of those 
who refuse to accept this guidance, and even oppose it out of sheer 
spite and blind malice. In the time of the Holy Prophet ^j *-l* *ill J^, 
there were two distinct groups of such people. On the one hand were 
those who came out in open hostility and rejection, and whom the Holy 
Qur'an has termed as kafirun (disbelievers); on the other hand were 
those who did not, on account of their moral depravity and greed, had 
even the courage to speak out their minds and to express their 
disbelief clearly, but adopted the way of deceit and duplicity. They 
tried to convince the Muslims that they had faith in the Holy Qur'an 
and its teachings, that they were as good a Muslim as any and would 
support the Muslims against the disbelievers. But they nursed denial 
and rejection in their hearts, and would, in the company of 
disbelievers, assure them that they had nothing to do with Islam, but 
mixed with Muslims in order to deceive them and to spy on them. The 
Holy Qur'an has given them the title of Munafiqun (hypocrites). Thus, 
these fifteen verses deal with those who refuse to believe in the Holy 
Qur'an - the first twd are concerned with open disbelievers, and the 
other thirteen with hypocrites, their signs and characteristics and 
their ultimate end. 

Taking the first twenty verses of this Surah together in all their 
detail, one can see that the Holy Qur'an has, on the one hand, pointed 
out to us the source of guidance which is the Book itself, and, on the 
other, divided mankind into two distinct groups on the basis of their 
acceptance or rejection of this guidance - on the one side are those who 
have chosen to follow and to receive guidance, and are hence called 
Mu'minun (true Muslims) or Muttaqun (the God-fearing); on the other 
side are those who reject the guidance or deviate from it, and are 
hence called Kafirun (disbelievers) or Munafiqun (hypocrites). People 
of the first kind are those whose path is the object of the prayer at the 
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end of the Surah Al-Fatihah, '^i. c-*l giJl IljL» : "the path of those on 
whom You have bestowed Your grace", and people of the second kind 
are those against whose path refuge has been sought ^/'^i^.^J^t^i 'j- 
<£JU)I "Not of those who have incurred Your wrath, nor of those who 
have gone astray. 

This teaching of the Holy Qur'an provides us with a fundamental 
principle. A division of mankind into different groups must, in order to 
be meaningful, be based on differences in, principle, not on 
considerations of birth, race, coiour, geography or language. The Holy 
Qur'an has given a clear verdict in this respect: 

"It was He that created you: yet some of you are disbelievers 
and some of you are believers" (64:2). 

As we have said, the first two verses of this Surah speak of those 
disbelievers who had become so stubborn and obstinate in their denial 
and disbelief that they were not prepared to hear the truth or to 
consider a ciear argument. In the case of such depraved people, the 
usual way of Allah has always been, and is, that they are given a 
certain kind of punishment even in this world - that is to say, their 
hearts are sealed and their eyes and ears stopped against the truth, 
and in so far as truth is concerned they become as if they have no 
mind to think, no eyes to see and no ears to listen. The last phrase of 
the second verse speaks of the grievous punishment that is reserved 
for them in the other world. It may be observed that the prediction 
that: fJJ&i : "they shall not believe" is specifically related to those 
disbelievers who refused to listen to the Holy Prophet |JL, *JLt Jjl Ju» and 
who, as Allah knew, were going to die as disbelievers. This does not 
apply to disbelievers in general, for there were many who later 
accepted Islam. 

What is Kufr ? (Infidelity) 

As for the definition of kufr (disbelief), we may point out that 
lexically the word means to hide, to conceal. Ingratitude is also called 
kufr, because it involves the concealing or the covering up of the 
beneficence shown by someone. In the terminology of the Shari'ah, 
kufr signifies the denial of any of those things in which it is obligatory 
to believe. For example, the quintessence of 'Iman as well as the very 
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basis of the Islamic creed is the requirement that one should confirm 
with one' s heart and believe with certitude everything that the Holy 
Prophet jJLj *-Js. Jl!l J^, has brought down to us from Allah and which 
has been established by definite and conclusive proof; therefore, a man 
who has the temerity to question or disregard even a single teaching of 
this kind will be described as a kafir (disbeliever or infidel). 

The meaning of 'Indhar' (warning) by a Prophet 

In translating the first of these two verses, we have used the 
English verb 'to warn' for the Arabic word Indhar. This word actually 
signifies bringing news which should cause alarm or concern, while 
Ibshar signifies bringing good news which should make people rejoice. 
Moreover, Indhar is not the ordinary kind of warning meant to 
frighten people, but one which is motivated by compassion and love, 
just as one warns one's children against fire or snakes or beasts. 
Hence a thief or a bandit or an aggressor who warns or threatens 
others cannot be called a Nadhir (warner). The latter is a title 
specially reserved for the prophets j.^-JI^.U , for they warn people 
against the pains and punishments of the other world out of their 
compassion and love for their fellow men. In choosing this title for the 
prophets, the Holy Qur'an has made the subtle suggestion that for 
those who go out to reform others it is not enough merely to convey a 
message, but that they must speak to their listeners with sympathy, 
understanding and a genuine regard for their good. 

In order to comfort the Holy Prophet ^ a-Ic -J-f i J^> the first of these 
verses tells him that some of the disbelievers are so vain, arrogant and 
opinionated that they, in spite of recognizing the truth, stubbornly 
persist in their refusal and are not prepared to hear the truth or to see 
obvious proofs, so that all the efforts he makes for reforming and 
converting them will bear no fruit, and for them it is all one whether 
he tries or not. 

The next verse explains the reason, that is, Allah has set a seal on 
their hearts and ears, there is a covering on their eyes, all the avenues 
of knowing and understanding are thus closed, and now it would be 
futile to expect any change in them. A thing is sealed so that nothing 
may enter it from outside; the setting of a seal on their hearts and ears 
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also means that they have altogether lost the capacity for accepting 
the truth. 

The Holy Qur'an describes the condition of these disbelievers in 
terms of their hearts and ears having been sealed, but in the case of 
the eyes it refers to a covering. The subtle distinction arises from the 
fact that an idea can enter the heart from all possible directions and 
not from one particular direction alone, and so can a sound enter the 
ears; an idea or a sound can be blocked only by sealing the heart and 
the ears. On the contrary, the eyes work only in one direction, and can 
see only the things which lie in front of them; if there is a covering on 
them, they cease to function. (See Mazharf) 

Favour withdrawn by Allah is a punishment 

These two verses tell us that the other world is the place where one 
would receive the real punishment for one's disbelief or for some of 
one's sins. One may, however, receive some punishment for certain 
sins even in this world. Such a punishment sometimes takes a very 
grievous form - that is, the divine favour which helps one to reform 
oneself is withdrawn, so that, ignoring how one's deeds are to be 
assessed on the Day of Judgment, one keeps growing in disobedience 
and sin, and finally comes to lose even the awareness of evil. In 
delineating such a situation certain elders have remarked that one 
punishment for an evil deed is another evil deed which comes after, 
and one reward for a good deed is another good deed which comes 
after. According to a Hadith, when a man commits a sin, a black dot 
appears on his heart; this first dot disturbs him just as a smudge on a 
white cloth is always displeasing to us; but if, instead of asking Allah's 
pardon for the first sin, he proceeds to commit a second, another dot 
shows up, thus, with every new sin the black dots go on multiplying 
till the whole heart turns dark, and now he can no longer see good as 
good nor evil as evil, and grows quite incapable of making such 
distinctions. The Holy Prophet ,0-j -lJlc aIiijl* added that The Holy 
Qur'an uses the term Ra'n or Rain (rust) for this darkness: as in 
Mishkat from the Musnad of Ahmad and Tirmidhi. 

No. But what they did has rusted their hearts (83:14) 
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According to another authentic Hadith reported by Tirmidhi from 
the blessed Companion Abu Hurairah <lz Jji ^j the Holy Prophet ^ 
has said, "When a mau commits a sin, his heart grows dark, but if he 
seeks Allah's pardon, it becomes clear again". (See QurtubD 

It should be carefully noted that in announcing that it is all one 
whether the Holy Prophet ^j *Jl£ -ill J^> warns the disbelievers or not, 
the Holy Qur'an adds the condition 'Alaihim (for them), which clearly 
indicates that it is all one for the disbelievers alone, and not for the 
Holy Prophet ,Jl-, i-U JLll J^> , for he would in any case get a reward for 
bringing the message of Allah to his fellow-men and for his efforts to 
teach and reform them. That is why there is not a single verse in the 
Holy Qur'an which should dissuade the Holy Prophet jJL, *-U J) I JL» from 
calling even such people to Islam. From this we may infer that the 
man who strives to spread the Word of Allah and to reform his 
fellow-men does always get a reward for his good deed, even if he has 
not been effective. 

A doubt is removed 

We may also answer a question which sometimes arises in 
connection with the second of these two verses that speaks of the 
hearts and the ears of the disbelievers having been sealed and of their 
eyes being covered. We find a similar statement in another verse of the 
Holy Qur'an: 

'o'j~& ijiir u: u&i ji£ air j-:**" 

No. But what they did has rusted their hearts. (83:14) 

which makes it plain that it is their arrogance and their evii deeds 
themselves that have settled o'n their hearts as a rust. In the verse 
under discussion, it is this very rust which has been described as 'a 
seal' or 'a s covering'. So, there is no occasion here to raise the objection 
that if Allah Himself has sealed their hearts and blocked their senses, 
they are helpless and cannot be held responsible for being disbelievers, 
and hence they should not be punished for what they have not 
themselves chosen to do. If we consider the two verses (2:7 and 83:14) 
together, we can easily see why they should be punished - in adopting 
the way of arrogance and pride they have, wilfully and out of their own 
choice, destroyed their capacity for accepting the truth, and thus they 
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themselves are the authors of their own ruin. But Allah, being Creator 
of all the actions of His creatures, has in verse 2:7 attributed to 
Himself the setting of a seal on the hearts and the ears of the 
disbelievers, and has thus pointed out that when these people insisted, 
as a matter of their own choice, on destroying their aptitude for 
receiving the truth, Allah produced, as is His way in such cases, the 
state of insensitivity in their hearts and senses. 

Verses 8-20 



% S&ii* LsiJ^'i s;5ii*l)i $j-£^~ 6 <%&Li 

^ ^1^1 o Sj^cJJAj di ijjtf ^Sfl ^ ijiLi- 
y i ui i;Li j^T fe. iSjj o a^LL; ? cgs&iJii 

iiii*&'i (jJlj ijSii k ifi \J$ lijj o 5^ui; ■§ y&i 
o 5i y^-' S5J di ^ Gi ipis ^uki-t Jl ijlt 
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And among men there are some who say, "We believe in 
Allah and in the Last Day", Yet they are no believers. 
They try to deceive Allah and those who believe, when 
they are deceiving none but their ownselves, and they 
are not aware. In their hearts there is a malady, so 
Allah has made them grow in their malady; and for 
them there lies a grievous punishment, for they have 
been lying. And when it is said to them, "Do not spread 
disorder on the earth", they say, "We are nothing but 
reformers." Beware, it is, in fact, they who spread 
disorder, but they are not aware. And when it is said to 
them, "Believe as people have believed," they say, "Shall 
we believe as fools believe?" Beware, it is, in fact, they 
who are the fools, but they do not know. And when they 
meet those who believe, they say, "We have entered 
Faith;" but when they are alone with their Satans, they 
say, "Indeed, we are with you; we were only mocking." 
It is Allah who mocks them, and lets them go on 
wandering blindly in their rebellion. These are the 
people who have bought error at the price of guidance; 
so their trade has brought no gain, nor have they found 
guidance. Their case is as if a man kindles a fire, and 
when it illuminates everything around him, Allah takes 
away their, lights and leaves them in layers of darkness 
-■ they see nothing. Deaf, dumb and blind, they shall 
not return. Or (it is) like a rainstorm from the sky 
carrying darkness, thunder and lightning; they thrust 
their fingers in their ears against thunderclaps for the 
fear of death, and Allah encompasses the disbelievers - 
and lightning (all but) snatches away their eyes; every 
time a flash gives them light, they walk by it; and when 
darkness grows upon them, they stand still. And if 
Allah willed, He would certainly take away their 
hearing and their eye: surely Allah is powerful over 
everything. (Verses 8 - 20) 

As we have seen, the Surah Al-Baqarah opens with the declaration 
that the Holy Qur'an is beyond all doubt. The first twenty verses of the 
Surah delineate the features of those who believe in the Holy Qur'an 
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and of those who do not — the first five dealing with the former, under 
the'title of Al-Muttaqun (the God-fearing); the next two with those 
disbelievers who were quite open and violent in their hostility -- that 
is, Al-Kafirun (the disbelievers or the infidels), and the following 
thirteen with those crafty disbelievers who claimed to be Muslims but, 
in reality, were not so. This second variety of the disbelievers has 
received from the Holy Qur'an the name of Al-Munafiqun (the 
hypocrities). 

Of these thirteen verses, the first two define the characteristic 
behaviour of the hypocrites thus: 

And among men there are some who say, "We believe in Allah 
and in the Last Day', 

yet they are no believers. They try to deceive Allah and those who 
believe, when they are deceiving none but their ownselves, and they 
are not aware. These verses expose their claim to be Muslims as false 
and deceitful, and show that they are only trying to be clever. 
Obviously, no one can deceive Allah - probably they themselves could 
not have had such a delusion. But the Holy Qur'an equates, in a way, 
their attempt to deceive the Holy Prophet ^L-j *- .U Aji Jl*, and the 
Muslims with the desire to deceive Allah Himself (See Qurtubl) 

Such a desire, the Holy Qur'an points out, can have only one 
consequence - they end up by deceiving no one but themselves, for 
Allah Himself cannot possibly be deceived, and Divine Revelation 
protects the Holy Prophet (JL, .UU. JJI J^ from all trickery and deceit, so 
that the hypocrites themselves will have to bear, in the other world as 
well as in this, the punishment for their presumptuousness. 

The third verse indicates why the hypocrites behave so foolishly 
and why they fail to see the folly of their course: 

In their hearts there is a malady, so Allah has made them 
grow ih their malady. 

Now, illness or disease, in the general medical sense, is a state in 
which a man has lost the balanced proportion of the elements within 
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him necessary to keep hina healthy, so that his body can no longer 
function properly, which may finally lead to his total destruction. In 
the terminology of the Holy Qur'in and the Hadith, the word 'disease' 
is also applied to certain mental or psychic states (we are using the 
two terms in the original and more comprehensive sense) which hinder 
nian from attaining any degree of spiritual perfection, for they 
gradually deprive him of the ability to perform good deeds, and even of 
ordinary human decency, till he meets with his spiritual death. The 
great spiritual master, Junaid of Baghdad, has said that just as the 
diseases of the body arise from an imbalance among the four humours, 
the diseases of the heart arise from a surrender to one's physical 
desires. According to the present verse, the disease hidden in their 
hearts is unbelief and rejection of the truth, which is as much a 
physical sickness as a spiritual one. It is all too obvious that being 
ungrateful to one's creator and nourisher and going against His 
commandments is to be spiritually sick. Moreover, to keep this 
disbelief concealed for the sake of petty worldly gains and not to have 
the courage to speak out one's mind is no less a disease of the soul. 
Hypocrisy is a physical disease too in so far as the hypocrite is always 
shudderingWor fear of being exposed. Jealousy being a necessary 
ingredient of hypocrisy, he cannot bear to see the Muslims growing 
stronger in the world, and yet the poor hypocrite cannot even have the 
satisfaction of unburdening his heart of the venom. No wonder that all 
this tension should express itself in physical ailment. 

As for Allah making them grow in their malady, it means that they 
are jealous of the growing strength of the Muslims, but it is Allah's 
will to make the position of the Muslims even stronger, as they can see 
for themselves, which feeds their bile and keeps the disease of their 
hearts growing. 

The fourth and the fifth verses expose the sophistry of the 
hypocrites - their activities threatened to produce a general chaos and 
disorder, and yet, in their mealy-mouthed way, they pretended to be 
men of good will and to be serving the cause of peace and order. The 
Holy Qur'an makes it clear that oral claims alone do not decide the 
question whether one is working for order or disorder, for what thief 
would call himself a thief? It depends on what one does, not on what 
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one says. If a man's activities do resu.lt in mischief, he will be called a 
mischief-maker, even if he had no such intention. 

These two verses, thus, describe the state of their insensitivity and 
ignorance - they regard their defects as merits. The sixth verse shows 
the other aspect of this depravity - the merit of others (that is, the 
unalloyed faith of the Muslims) changes into a defect, and even 
becomes contemptible in their eyes. 5 

This verse also places before the hypocrites a criterion of true 
faith ('Iman): £*&\fr\ I "Jk I^Ll :"Believe as people have believed". 
According to the consensus of commentators, the Arabic word Nas: ^Ul 
(people) in this verse refers to the blessed Companions of the Holy 
Prophet H; because it is just these 'people' who had embraced the 
Faith and had accepted the Holy Qur'an as the word of Allah while it 
was being revealed. So, the verse indicates that the only kind of 'Iman 
(faith) acceptable to Allah is the one which should be similar to that of 
the blessed Companions, and that the 'Iman of others would be worthy 
of the name only when they believe in the same things in the same 
way as the Companions did. In other words, the 'Iman of the 
Companions is a touchstone for testing the 'Iman of all the other 
Muslims; any belief .or deed which departs from their faith and 
practice, however pleasing in its looks or good in its intention, is not 
valid according to the Shari'ah. There is a consensus of commentators 
on this position. One should also notice that the hypocrites used to call 
the blessed Companions 'fools' (Sufaha'). This has always been the 
way of those who go astray - anyone who tries to show them the right 
path is, in their eyes, ignorant and stupid. But who could, the Holy 
Qur'an points out, be more stupid than the man who refuses to see 
clear signs? 

In the seventh verse, we see the double-facedness and trickery of 
the hypocrites. In the company of the Muslims, they would 
vociferously declare their faith in Islam; but, going back to their own 



5. As for the hypocrites declaring openly that they were not prepared to 
believe as others did believe, and as for their dubbing the Muslims as 
fools, it is obvious that they could have been so outspoken only before the 
poor among the Muslims, otherwise they used to be very careful about 
keeping their disbelief concealed.) 
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people, would reassure them that they had never left the way of their 
ancestors, and had been meeting the Muslims only to make fun of 
them. 

The eighth verse is a comment on this attitude of eomplacency and 
self-congratulation on the part of the hypocrites. They are mightily 
pleased with themselves in the belief that they can so easily make a 
fool of the Muslims and get away with it, while they are, in fact, only 
making a fool of themselves. For Allah has, in His forbearance and 
mercy, given them a long rope, but this is a provision for their being 
thrown into ridicule. It took place like this. Since the hypocrites saw 
no apparent signs of divine punishment descending on themselves, 
they were encouraged in their eomplacency and rebellion, so that the 
cup of their iniquity was full, and one day they were caught. Allah 
acted like this in response to their mockery; so, the Holy Qur'an 
deseribes this divine aetion too as a mockery on the part of Allah. 

The ninth verse shows the basic denseness of the hypocrites - how 
they failed to make use of the ordinary sense of diserimination. They 
had grown up in a pagan society, and knew very well what the way of 
the infidels was. Now they had become familiar enough with Islam too, 
and could easily see the difference. But, in their greed, and for the 
sake of petty worldly profit, they still chose disbelief as against Islam, 
and bartered away something as invaluable as 'Iman (faith) for 
something as worthless, and even harmful as kufr (infidelity). In 
giving the name of 'trade' or 'commerce' to this aetion, the Holy Qur'an 
suggests that these worldly-wise men had no understanding even of 
the art of trading. 

The last four verses bring out the miserable plight of the 
hypocrites with the help of two extended similes. The choice of two 
examples is meant to divide the hypocrites into two kinds of men. On 
the one hand were those in whom disbelief had taken deep roots, so 
that they had little inelination towards Islam, but pretended to be 
Muslims for worldly motives - the Holy Qur'an compares them to the 
man who, having found light, again loses it, and is left in darkness. On 
the other hand were those who did recognize the truth of Islam, and 
sometimes wished to be genuine Muslims, but worldly interests would 
not allow them to do so, and they remained in a perpetual state of 
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hesitation and doubt - they have been likened to the men caught in a 
thunderstorm who move forward a step or two when there is a flash of 
lightning, but, when it is over, again get stuck. In the course of these 
parables, the hypocrites have also been warned that they are not 
beyond the power of Allah, and that He cari, as and when He likes, 
take away their sight and hearing, and even destroy them. 

Injunctions and related considerations 

(1) It has sometimes been debated as to whether the distinction 
between Kufr (infidelity or disbelief) and Nifaq (hypocrisy) still holds 
good even after the days of the Holy Prophet jjL, <Ac JJI JL». The correct 
position with regard to this question is this. At that time, there were 
two ways of identifying a hypocrite and declaring him to be one - 
either Allah Himself informed the Holy Prophet jJLj *-At *lll Jl^ through 
revelation that such and such a man was not a Muslim at heart but a 
hypocrite, or a man through some word or deed overtly repugnant to 
the Islamic creed or practice showed himself up as a hypocrite, thus 
providing a clear evidence against himself. Divine revelation having 
ceased with the departure of the Holy Prophet |Jl.j i-it J) I J^> from this 
world, the first way of identifying a hypocrite is no longer available, 
but the second way is still valid. That is to say, if a man is found, on 
certain evidence, to be guilty, in word or deed, of rejecting or opposing 
or distorting or holding in scorn the basic doctrines of Islam 
undeniably established by the Holy Qur'an, the Hadith and ijMa' 
(consensus), he would be regarded as a Munafiq (hypocrite) in spite of 
his claim to be a true Muslim. The Holy Qur'an gives such a hypocrite 
the name of a mulhid or heretic- Q_\ fe£l*tf&}!\ : "Those who distort 
Our verses", 41:40), and the Hadith calls him a zindiq. One must also 
add that since the kufr (infidelity) of such a man has been proved by 
clear and definite evidence, the Shari'ah will not put him in a separate 
category, but deal with him as it would deal with any other kafir 
(infidel). That is why the authentic scholars are unanimous in 
concluding that after the departure of the Holy Prophet ^j *_JU JLll JL» 
the question of hypocrites ceased to be a relevant one - now anyone 
who is not a genuine Muslim will be regarded as kafir. The famous 
author, Al-'Aini, in his commentary on Al-Bukhari, reports from Imam 
Malik that after the days of the Holy Prophet jJLj *JU *lJt JU this is the 
only available means of identifying 'hypocrisy', and that a man who 
carries this mark could be called a hypocrite. 
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(2) A little reflection on these verses would reveal the true nature 
of Islam and 'Iman (faith) and also that ofkufr (disbelief), for the Holy 
Qur'an reports the claim of the hypocrites to be Muslims: AM, Uil :"we 
believe in Allah", (2:8), forthwith refutes this claim: o~?3? f» ^j :"yet they 
are no believers". In order to understand fully the implications of these 
verses, one should bear in one's mind the fact that the hypocrites in 
question were actually Jews. Now, belief in Allah and in Hereafter is, 
no doubt, an essential part of their creed as well; what was not 
included in their creed, as defined by their religious scholars, was the 
belief in the prophethood of Muhammad ,Jl*, «.„U JJl Jl* . In declaring 
their faith in Islam, the Jews very cleverly used to leave out the belief 
in the Holy Prophet ^j a_JLc JJl ^ and mention only two elements: 
belief in Allah and belief in the Hereafter. So far as such a declaration 
goes, they cannot be called liars, and yet the Holy Qur'an refutes their 
claim to be Muslims, and regards them as liars. Why? 

The fact is that, for one to be a Muslim, it is not sufficient merely 
to declare one's faith in Allah and the Hereafter in any form or 
manner which suits one's individual or collective fancy. As for that, 
associators of all kinds do, in one way or another, believe in Allah and 
consider Him to be Omnipotent 6 but the Holy Qur'an does not allow 
any of these things to pass for 'Iman (faith). Iman or faith in Allah 
must, in order to be valid and worthy of the name, conform to what the 
Holy Qur'an specifically lays down with regards to the divine names 
and attributes; similarly, belief in the Hereafter can be valid only 
when it is true to the specifications of the Holy Qur'an and the 
Hadith. 7 



6. Even peoples described by the Westerners as "savages" or "primitives - 
though "degenerates" would be far closer to the mark - have at least a 
vague notion of a Supreme Deity, and ususally very vivid ideas about the 
other world. 

7. There is no end to the making of books, and no end to the making of gods 
and to the naming of gods - above all, in our own day. Reason, Nature, Man, 
Life, all having served their turn and grown rusty, are being repiaced by 
more fancy names - "the ground of being" of the so-called Christian 
Existentialism, the ultimate "archetype of the Collective Unconscious" of 
Jungian psychology, and what not. They have lately invented a goldless 
theology too. 
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Iri the light of this explanation one can see that the Jews who 
pretended to be Muslims believed neither in Allah nor in the Hereafter 
according to these definite requirements. For, on the one hand, they 
regarded the Prophet 'Uzair or Ezra r 1JI *J* as the son of God, and, on 
the other, cherished the fond belief that the progeny of the prophets, 
no matter how it acted, would always remain 'the chosen of God', and 
would not be called to account on the Day of Judgment, or at the worst 
receive only a token punishment. These being their beliefs, the Holy 
Qur'an rightly rejects their claims to faith in Allah and the Hereafter. 

(3) As we have already said, verse 13 defines what 'Iman (faith) 
really is: £ui£;i Lir Ijiil :"Believe as other men have believed". In other 
words, the criterion for judging one's claim to 'Iman is the 'Iman of the 
blessed Companions of the Holy Prophet jj^, and any claim to Iman 
which does not conform to it is not acceptable to Allah and to the Holy 
Prophet ^ . If a man has the presumption 8 to interpret an Islamic 
doctrine or verse of the Holy Qur'an in a way which departs from the 
explicit and clear explanation provided by the Holy Qur'an itself or by 
the Holy Prophet ^ , his individual opinion and belief, no matter how 
much it titillates the palate of his contemporaries or feeds their fancy, 
will have no value or validity in the eyes of the Shari'ah. For example, 
the Qadianis 9 claim that like Muslims they too believe in the doctrine 
of the Finality of the Prophethood of Muhammad ^ , but in this 
respect they deviate from what the Holy Prophet j|j, has himself 
stated, and what the Companions believed in, and distort the doctrine 
so.as to make room for the prophethood of Mirza Ghulam Ahmad of 
Qadian; so, according to the indication of the Holy Qur'an, they come 
under this indictmentr'^^c ^» li :"They are no believers." 

In short, if a man interprets an Islamic doctrine in a way which is 
repugnant to the 'Iman of the blessed Companions, and yet claims to 
be a Muslim on the basis of his adherence to this doctrine and also 
performs his religious duties exactly like Muslims, he will not be 
considered a Mu'min (true Muslim) until and unless he agrees to 
conform to the criterion of 'Iman laid down by the Holy Qur'an. 



8. As is all too common these days. 

9. Who style themselves as Ahmadis. 
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Removal of a doubt 

We may also dispel a misunderstanding which often arises - and is 
more often made to arise with an ulterior motive - with regard to the 
famous dictum in the Hadith and Fiqh (Islamic Jurisprudence) that 
the 'people of the Ka'bah' (Ahl al-Qiblah), that is, those who turn 
towards the Ka'bah in offering prescribed Salah cannot be branded as 
infidels. The verse under discussion clearly defines the meaning of the 
phrase, Ahl al-Qihlah. The term pertains only to those who do not deny 
any of the basic essential doctrines and commandments of Islam which 
are called the Daruriat (essentials). For that matter even the 
hypocrites mentioned in the Holy Qur'an used to offer their prayers 
exactly as the Muslims did; but turning towards Ka'bah while praying 
was not taken to be sufficient to make them acceptable as true 
Muslims, simply because they did not have faith in all the essentials of 
Islam as the blessed Companions did. 

Lying is contemptible , 

(4) The verse ^'l-^JL/ JJL &i :"We believe in Allah and in the Last 
Day" shows us how disgusting it is to tell a lie - even the hypocrites, 
with all their hostility to Islam, tried to refrain from it as far as 
possible. In claiming to be Muslims, they used to mention only their 
faith in Allah and in the Day of Judgment, but left out the faith in the 
Holy Prophet ^ jJs. *l)l J^> for fear of telling a lie. 

Misbehaving Prophets is to misbehave with Allah 

(5) These verses denounce the hypocrites for trying to be clever 
with Allah Himself and to deceive Him, although no one among them 
could probably have had such an intention or even thought of such a 
possibility. What they were actually doing was to try to deceive the 
Holy Prophet ^ and the Muslims. Allah has equated this effort with 
an attempt to deceive Him, and has thus indicated that a man who is 
in any way impertinent to a prophet or a man of Allah is ultimately 
guilty of being impertinent to Allah Himself - this should be true above 
all in the case of the Holy Prophet ^ who stands in his station at the 
head of all created beings. 

The curse of telling lies 

(6) There is another subtle and very significant point here. 
According to these verses, the hypocrites would meet with a grievous 



Surah Al-Baqarah 2 : 8 - 20 129 

punishment for having told lies. Now, their greatest crime was 
disbelief and hypocrisy in matters of faith, and they had been 
committing other crimes as well, like nursing envy and malice against 
Muslims in their hearts and actually conspiring against them. And yet 
here the grievous punishment has been connected with their habit of 
telling lies. This is an indication that basically this nefarious habit 
was their real crime, which gradually led them to hypocrisy and 
disbelief. In other words, although hypocrisy and disbelief are much 
greater crimes, yet they arise from the habit of telling lies. That is why 
the Holy Qur'an cbmbines the sin of lying with the sin of idol worship 
in the same phrase:^ 

"Guard yourselves against the filth of idols and against telling 
lies" (22:30) 

Who are reformers and mischief-makers 

(7) As these verses report, when the hypocrites were asked not to 
spread disorder in the land through their prevarication and double 
dealing, they used to reply emphatically: &*LiJ££j UI :"We are nothing 
but reformers." The word Innama (nothing but), used in*the Arabic 
text, indicates not merely emphasis but exclusivity. So, their reply 
would mean that they were nothing but reformers, the servants of 
order, and that their activities could have nothing to do with disorder. 
Commenting on their reply, the Holy Qur'an says: 

"Beware, it is, in fact, they who spread disorder, but they are 
not aware." 

Now, we learn two things from this comment. Firstly, the activities 
of the hypocrites did actually produce disorder in the land. Secondly, 
they did not indulge in these activities with the express intention or 
design of creating disorder - they were not even aware of the 
possibility that their actions could be the cause of disorder. For, among 
the things which spread disorder in the world, there are some which 
are commonly recognized to be mischievous and disorderly activities, 
and hence every sensible and conscientious man refrains from them 
e.g., theft, robbery, murder, rape etc; on the other hand, there are 
some which in their external aspect do not appear to be mischief or 
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disorder, but, working unseen, they have the necessary consequence of 
destroying the morals of men which, in its turn, opens the door to all 
kinds of disorder. 

This is exactly what the hypocrites were doing. No doubt, they 
refrained from theft, rohbery etc; it was on this count that they denied 
their being mischievous, and emphatically asserted that they were 
serving the cause of order. But all this while they had been freely 
giving vent to their malice and envy by conspiring with the enemies of 
the Muslims. These are things which finally bring man down to the 
level of beasts. Once he has lost his awareness of ethical values and 
human decency, even an average man becomes an agent of social 
disorder - of a disorder much greater than that released by thieves or 
robbers, or even beasts are capable of producing. For, the mischief of 
robbers and beasts can be controlled by the physical power of law and 
government. But laws are made and enforced by men. What happens 
to laws, when man has ceased to be man, can easily be witnessed all 
around us in the world of today. Everyone takes it for granted that 
humanity is on the march and the modern man is so far. the ultimate 
in civilization; the network of educational institutions covers every 
hamlet on the face of the earth; legislative bodies keep buzzing night 
and day; organizations for the promulgation of laws spend billions, 
and circumlocution offices proliferate. And yet crime and disorder keep 
in step with the march of civilization. The reason is simple. 

Law is not an automatic machine; it requires men to make it work. 
If man ceases to be man, neither laws nor bureaucratic agencies can 
provide a remedy for the all-pervading disorder. It is for this that the 
greatest benefactor of mankind, the Holy Prophet j^ , concentrated all 
his attention on making men real men - in all the plenitude of the 
term. Once this has been achieved, crime or disorder comes to an end 
of itself without the help of enormous police forces and extensive 
system of law-courts. As long as people acted upon his teachings in 
certain parts of the world, man saw a kind of peace and order prevail 
the like of which had never been witnessed before nor is likely to be 
witnessed when these teachings are abandoned or disregarded. 

In so far as actual practice is concerned, the essence of the 
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teachings of the Holy Prophet ^U, ^_Lc JJI Ju. is fear of Allah and 
solicitude for the assessment of one's deeds on the Day of Judgment. If 
these are absent, no constitution or legal code, nor administrative body 
or university can force or induce nian to keep away from crime. Those 
who run the world in our day invent ever-new administrative 
measures to prevent crime, but they not only neglect the very soul of 
administration, the fear of Allah, but even deploy the means of 
destroying it - all of which has the necessary consequence that the 
remedy only helps to feed the malady. 

To another aspect of the question, it is easy enough to find a cure 
for thieves and robbers and for all those who create disorder openly. 
But the miscreants who have been described in these verses always 
appear in the garb of reformers, brandishing colourful scbemes of 
social amelioration which are only a mask for personal interests, and 
for raising the slogan, oj^lio*? UI :"We are nothing but reformers." 
Hence it is that Allah, while asking men not to spread disorder on the 
earth, has also said in another place: 

"And Allah knows the one who makes mischief distinct from 
him who promotes good." (2:220) 

This is an indication that Allah alone 10 knows the states of men's 
hearts and their intentions, and He alone knows the nature and 
consequences of each human deed as to whether it would help the 
cause of order or of disorder. So, to serve the cause of order, it is not 
sufficient merely to possess such an intention; much more essential 
than that is to orient oneself in thought and deed in harmony with the 
Shari'ah, for an action may, in spite of the best intentions, sometimes 
result in mischief and disorder, if it is not guided by the Shari'ah. 

Verses21-22 



10. Can distinguish between order and disorder, for He alone. 
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O men, worship your Lord - who created you and those 
before you, so that you may become God-fearing - who 
made the earth a bed for you and the sky a roof, and 
sent down water from the sky, then through it brought 
forth, out of fruits, provision for you. So, do not set up 
parallels to Allah when you know. (Verses 21-22) 

A review of verses linked. together 

The second verse of the Surah 'Al-Baqarah' provides the answer to 
the prayer made in the Surah Al-Fatihah, ££22Jl ££SJI Lu»k"Guide us in 
the straight path"- that is to say, the guidance raan has prayed for is 
present in this book, for the Holy Qur'an is from the beginning to the 
end a detailed account of the straight path. Then, the Surah proceeds 
to divide men into three groups according to whether they accept the 
guidance of the Holy Qur'an or not. Three verses speak of the true and 
God-fearing Muslims, who not only accept but also act upon the 
guidance, and the next two verses of those disbelievers who oppose it 
openly. 

Then come thirteen verses dealing with the hypocrites who are 
hostile to this guidance, but, for the sake of petty worldly interests or 
in seeking to harm the Muslims, try to keep their disbelief concealed 
and to present themselves as Muslims. Thus, the first twenty verses of 
the Surah, in dividing men into three groups on the basis of their 
acceptance or rejection of the guidance, indicate that the proper 
criterion for dividing men into groups is neither race or colour, nor 
language nor geography, but religion. Hence those, who believe in 
Allah and follow the guidance He has provided in the Holy Qur'an, 
form one nation, and those who disbelieve form a different nation - the 
Holy Qur'an calls the former the 'party of Allah' and the latter - 'the 
party ofSatan' (58:19-22) 

Then, the present verses (21 and 22), addressing the three groups 
together, present the message for which the Holy Qur'an has been 
revealed. In asking men to give up the worship of created beings and 
to worship Allah alone, they adopt a mode of expression which not only 
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makes an affirmation but also supports it with arguments so clear 
that even an average man, only if he uses bis common sense, cannot 
help being convinced of the Oneness of God. 

Commentary : 

In starting the address, verse 21 uses the Arabic word An-nas, 
which signifies man in general, or man as such - so, the word covers all 
the three groups we have just mentioned. And the message delivered 
by the verse is:'^ ljju*l : "Worship your Lord." The Arabic word 'Ibadah 
(worship) connotes expending all energies one has in total obedience to 
somebody, and shunning all disobedience out of one's awe and 
reverence. (Ruh-al-Bayan) We have earlier explained the meaning of the 
word Rabb (one who gives nurture). Let us add that the choice of this 
particular name from among the Beautiful names of Allah is very 
meaningful in the present context, for the affirmation has thus been 
combined with the argument in a very short sentence. The word Rabb 
indicates that only He is, or can be, worthy of being worshipped, He is 
the final and absolute Cause of nurturing man - Who changes man 
through gradual stages of development from a drop of water into 
healthy, sentient and rational being, and Who provides the means for 
his sustenance and growth. This truth is so obvious that even an 
ignorant or intellectually duli man would, on a little reflection, not fail 
to see and admit that such a power of nurturing can belong only to 
Allah, and not to a created being. What can a creature do for man, 
when it owes its very existence to the Creator? Can a needy one come 
to the help of another? And if it appears to be doing so, the act of 
nurturing must in reality and ultimately belong to the One Being on 
whom both have to depend in order to exist at all. So, who else but the 
Rabb can be worthy of adoration and worship? 

The sentence is addressed to all the three groups of men, and for 
each it has a different meaning. "Worship your Lord": the phrase calls 
upon the disbelievers to give up worshipping created beings and to 
turn to the Creator; it asks the hypocrites to be sincere and true in 
their faith; it commands the sinning Muslims to change their ways 
and try to be perfect in their obedience to Allah; and it encourages the 
God-fearing Muslims to be steadfast in their worship and obedience, 
and to make a greater effort in the way of Allah (Ruh-ai-Bayan). 
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The two verses proceed to enlarge upon the theme by specifying 
certain special qualities of the Rabb: j&Lp £- jJiJIj jU&£ £j)f Y'Who created 
you and those before you." This is a quality which one cannot even 
imagine to belong to a created being, for it can pertain only to the 
Creator - that is, the quality of giving existence to what did not exist 
before, and of producing from the darkness and filth of the mother's 
womb a creature as lovely and noble as man. 

In adding to the phrase: pjjj. ^i)l :"who created you" the words, 
'*SUli &a 5JJJIj "and those before you," the verse shows that Allah alone is 
the Creator of all mankind. It is also significant that the verse 
mentions only "those before you" and not "those who will come after 
you", and through this omission suggests that there will not be any 
Ummah (a traditional community formed by all the followers of a 
prophet) to succeed the Ummah of the Holy Prophet ^ , for no prophet 
will be sent down after the Last Prophet ,jjj>. , and hence no new 
'Ummah' will arise. 

The final phrase of verse 21 "2£l r ^i2 has been translated here as 
"so that you may become God-fearing". It may also be translated to 
mean "So that you may save yourselves from hell", or "So that you may 
guard yourselves against evil." But the point is that one can hope to 
attain salvation and paradise only when one worships Allah alone, and 
does not associate anyone else with Him. 

Before we proceed, we must clarify a very important doctrinal 
point. The phrase (£& £s3*J) which has been translated here as "so that 
you may become God-fearing" employs the Arabic particle l'alla which 
indicates an expectation or hope, and is used on an occasion when it is 
not definite that a certain action or event would necessarily be 
actualized. Now, if one does really possess 'Iman (faith) and does really 
believe in Tauhid, one would, in consequence definitely attain 
salvation and go to Heaven, as Allah Himself has promised. But here 
the certainty has been expressed in terms of an expectation or hope in 
order to make man realize that no human action by itself and in itself 
can bring salvation as a necessary reward. One can attain salvation 
and go to Heaven only by the grace of Allah alone. The ablility to 
perform good deeds, and 'Iman itself is only a sign of divine grace, not 
the cause. 
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The next verse recounts some other qualities of Allah with regard 
to the act of nurturing, with the difference that while verse 21 spoke of 
the bounties of Allah pertaining to the human self, verse 22 speaks of 
those pertaining to man's physical environment. Since man's being 
basically has two dimensions, one internal (Anfus) and the other 
external (Afaq), the two verses, in a summary way, encompass all the 
kinds of blessings that descend on man from Allah. 

Among the cosmic bounties, the first to be mentioned is the earth 
which has been made a bed for man. It is neither soft and fluid like 
water on which one cannot settle, nor hard like stone or steel that 
should make it difficult to be harnessed for man's purposes, but has 
been given a middle state between the soft and the hard for man to 
utilize it conveniently in his daily life. The Arabic word, Firash (bed), 
which literally means 'somethings spread out', does not necessarily 
imply that the earth is not round, for the great globe of the earth, in 
spite of being round, appears to be flat to the onlooker, and the usual 
way of the Holy Qur'an is to describe things in an aspect which should 
be familiar to an average man, literate or illiterate, city dweller or 
rustic. 

The other bounty is that the sky has been made like an 
ornamented and beautiful ceiling. The third is that Allah sent down 
water from the sky. This, again, does not necessarily mean that water 
comes down directly from the sky without the medium of clouds - everi 
in everyday idiom, a thing coming down from above is said to be 
coming from the sky. The Holy Qur'an itself, on several occasions, 
refers to Allah sending down water from the clouds: 

u ari^ 1 o*-> c 1 u>' Cr*, "j^'y' p-^ 1 * 
"Did you send it down from the clouds, or did We send it?" (56:69) 

"Andhave sent down from the rain-clouds abundant water." (78:14) 

The fourth bounty is to bring forth fruits with this water, and to 
provide nourishment to man from them. 

The first three of these bounties are of an order in which man's 
effort or action, his very being even, does not enter at all. There was no 
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sign of man when the earth and the sky already existed, and clouds 
and rain too were performing their functions. As for these things, not 
even an ignorant fool could ever fancy that all this could be the work of 
a man or an idol, or of a created being. In the case of producing fruits 
and making them serve as nourishment for man, however, a simpleton 
may, on a superficial view, attribute this to human effort and 
ingenuity, for one can see man digging the earth, sowing the seed and 
protecting the plants. But the Holy Qur'an has, in certain verses, 
made it quite clear that human effort has nothing to do with the act of 
growing trees and bringing out fruits, for human activity accomplishes 
nothing more than removing the hindrances to the birth and growth of 
a plant, or protecting it from being destroyed. Even the water which 
feeds the plant is not the creation of the farmer - all he does is to make 
the water reach the plant at the proper time in a proper quantity. The 
actual birth and growth of the tree, and the putting forth of leaves, 
branches and fruits is the work of Divine Power, and of no one else. 
Says the Holy Qu.r'an : 

"Have you considered the soil you till? Is it you that give them 
growth or We ? " (56:63) 

The only answer which man can find to this question posed by the 
Holy Qur'an is that undoubtedly it is Allah alone who makes the 
plants grow. 

In short, this verse mentions four qualities of Allah which cannot 
possibly be found in a created being. Having learnt from these two 
verses that it is Allah, and no one else, who brings man into existence 
out of nothingness, and provides the means of his sustenance through 
the earth, the sky, the rains and the fruits, one cannot, if one 
possesses a little common sense, help acknowledging that Allah, and 
no one else, is worthy of all worship and obedience, and that the 
ultimate iniquity is to turn away from Him who made man exist and 
gave him the means of survival and growth, and to prostrate oneself 
before others who are as helpless as man. Allah has put man at the 
head of all His creatures so that the universe should serve him, while 
he should totally devote himself to the worship and remembrance of 
Allah and obedience to Him without distraction. But there are men so 
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given to their indolence and ignorance that they forget the One God, 
and in consequence, have to serve a billion gods. 

In order to rescue men from this slavery to others, the Holy Qur'an 
says at the end of this verse: 

"So, do not set up parallels to Allah when you know." 

That is to say, once one has understood that, in reality, Allah alone 
is the Creator and the Provider, one will have also understood that no 
one else can be worthy of worship and of being associated with Allah 
as an equal or rival god. 

To sum up, these two verses call men to what is the essenrial 
purpose of sending down all the Divine Books and all the prophets - 
Tauhid, or the affirmation and the worship of the one God. 

Tauhid is a doctrine which has an all-pervading and radically 
transforming impact on every sphere of human life, internal as well as 
external, individual as well as collective. For, once a man comes to 
believe that there is only One Being who alone is the Creator, the Lord 
and Master of the universe, who alone is all-powerful and ordains the 
slightest movement of the smallest atom, and without whose will no 
one can harm or do good to another - such a man, rich or poor, in joy or 
sorrow, would always look only towards that One Being, and gain the 
insight to discover behind the veil of apparent causes the workings of 
the same Omnipotence. 

If our modern worshippers of 'energy' only had some 
understanding of the doctrine of Tauhid, they would easily see that 
power resides neither in steam nor in electricity, but that the source of 
all powers is the One Being who has created steam and electricity. To 
know this, however, one must have insight. The greatest philosopher 
in the world, if he fails to see this truth, is no better than the rustic 
fool who saw a railway-train move at the waving of a green flag and 
stop at the waving of a red flag, and concluding that it was the power 
of the green and red flags that controlled the movement of the huge 
train, made an obeisance to them. People would laugh at the rustic, for 
he did not know that the two flags are merely signs, while the train is 
actually run by the driver, or, better still, by the engine. A more 
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perceptive observer would ascribe the function to the steam inside the 
engine. But he who believes in the One God would laugh at all these 
wise men, for he can see through the steam, the fire and the water 
even, and discover behind the appearances the might of the One and 
Only Being who has created fire and water, and whose will makes 
them perform their allotted functions. 

The Doctrine Of Tauhid : A source of peace in human life 

Tauhid, the most fundamental doctrine of Islam, is not a mere 
theory, but the only effective way of making man a man in the real 
sense of the term - it is his first and last refuge and the panacea for all 
his ills. For the essence of this doctrine is that every possible change in 
the physical universe, its very birth and death is subject to the will of 
the One and Only Being, and a manifestation of His wisdom. When 
this doctrine takes hold of a man's mind and heart, and becomes his 
permanent state, all dissension ceases to exist and the world itself 
changes into a paradise for him, as he knows that the enmity of the foe 
and the love of the friend equally proceed from Allah who rules over 
the hearts of both. Such a man lives his life in perfect peace, fearing 
none and expecting nothing from anyone: shower him with gold, or put 
him in irons, he would remain unmoved, for he knows where it comes 
from. 

This is the significance of the basic declaration of the Islamic creed, 
orU)l VIlIJ,^ (there is no God but Allah). But, obviously, it is not enough 
to affirm the Oneness of God orally; one must have a complete 
certitude, and must also have the truth always present close to one's 
heart, for Tauhid is to see God as one, and not merely to say that He is 
one. Today, the number of those who can respect this basic formula of 
the Islamic creed runs to millions all over the world - far more than it 
ever did, but mostly it is just an expense of breath: their lives do not 
show the colour of Tauhid; or otherwise, they should have been like 
their forefathers who were daunted neither by wealth nor by power, 
awed neither by numbers nor by pomp and show to turn their back 
upon the Truth - when a prophet could all by himself stand up against 
the world, and say: olr& ^-» r jjJ^ p :"So try your guile on me, then give 
me no respite" (17:195). If the blessed Companions and their 
successors came to dominate the world in a few years, the secret lay in 



Surah Al-Baqarah 2 : 23 - 24 139 

this Tauhid, correctly understood and practised. May Allah bless all 
the Muslims w-ith this great gift! 

Verses 23-24 

ot/j^> '> b L ^ <>* ^ ^ v-J ie r^ ^ 

And if you are in doubt as to that which we have 
revealed to Our servant, then bring a Surah the like of 
this, and do call your supporters other than Allah, if 
au are true. But if you do not - and you never shall - 
then guard yourselves against the fire, the fuel of 
which are men and stones. It has been prepared for 
disbelievers. (Verses 23-24) 

The Guidance which the Holy Qur'an provides to man rests on two 
basic principles - Tauhid (the Oneness of God) and Risalah 
(Prophethood). The two preceding verses (21 and 22) affirm the One- 
ness of God in presenting certain acts peculiar to Allah alone as a 
proof; these two verses (23 and 24) affirm the prophethood of Muham- 
mad ig, in presenting the word of Allah as a proof. In both ( the places, 
the mode of argument is the same. The preceding verses mention cer- 
tain things which no one could or can do except Allah - for example, 
creating the sky and the earth, sending down water from the sky, 
bringing forth fruits with water; and the point of the argument is that 
since no one except Allah can do these things, no one else can be wor- 
thy of being worshipped. These two verses refer to a kind of speech 
which cannot possibly come from anyone except Allah, and the like of 
which no human being can ever produce just as the helplessness of 
man and other creatures in the matter of creating the sky and the 
earth etc. is a demonstration of the fact that these are the acts of Allah 
alone, in the same way the helplessness of all created beings in the 
matter of producing something equal to or resembling the Word of Al- 
lah is a demonstration of the fact that this is the Word of Allah alone. 
Here the Holy Qur'an challenges all men the world over, those of the 
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present and those of the future, to produce even a small passage like 
this, if they suppose it to be the work of a man, for other men may also 
be capable of accomplishing what one man has achieved. In case indi- 
viduals should fail in such an effort, the Holy Qur'an allows them the 
facility of calling to their aid all possible helpers - they could even 
hold an international 'workshop' for the purpose. The next verse fore- 
warns them that such a venture would never succeed, and threatens 
with the fires of hell, for having once acknowledged his inability to 
produce something to equal the Holy Qur'an, which is a clear evidence 
of its being the word, not of man but of a Being who stands above all 
created things, if a man still persists in his disbelief, he is only seeking 
a place in hell. The Holy Qur'an asks men to beware of such a fate. 

The Miraculous Qur'an is a prophethood of Muhammad ^ 

Thus, the vefses, in emphasizing the miraculous character of the 
Holy Qur'an, present it as the evidence of the prophethood of 
Muhammad ^L, t-l* 4JI J^> and of his truth. No doubt, the miracles of 
the Holy Prophet ^ *J& 4)1 J^> are innumerable, each more marvellous 
than the other, but in mentioning only one of these here - one that 
pertains to the sphere of knowledge, namely, the Holy Qur'an - Allah 
has pointed out that this is the greatest. Even among the miracles of 
all the prophets ^J\^ .U this particular miracle has a special 
distinction. It has been the way of Allah to show His omnipotence by 
manifesting some miracles through each prophet or messenger. But 
each miracle appears with a certain prophet, and ends with him. The 
Holy Qur'an, on the contrary, is a miracle which is to survive till the 
endoftime. 

As for the phrase : JZf' f i£% & :'And if you are in doubt," we may 
remark that the verse employs the Arabic word, raib for 'doubt'. Ac- 
cording to Imam Raghib al-Isfahani, raib signifies a kind of hesitation 
or indecision or suspicion which has no basis, and can therefore be eas- 
ily overcome with the help of a little reflection. That is why the Holy 
Qur'an says that having this kind of doubt (raib) is not consistent with 
being a man of knowledge, even if he were not a Muslim: 

"So that the people of the Book and Muslims should have no 
doubt". (74:31) 
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Similarly, at the very beginning of the Surah Al-Baqarah the Holy 
Qur'an refers to itself as the Book &%& :"In which there is no doubt 



(raib)." In the present verse again it uses the word raib to say: 'jrp&'M 
J,j :"if you are in doubt", the implication being that the truths enunci- 
ated by the Holy Qur'an are so clear and evident that there is no room 
for any hesitation or indecision or suspicion to arise except for those 
who do not possess knowledge. 

As for the people who hesitate in accepting the Holy Qur'an as the 
Word of Allah, and suspect that it is the work of the Holy Prophet * or 
of some other nian, the verse proposes an easy test - they should 
produce a passage (a Surah) resembling or equalling the Holy Qur'an 
in order to substantiate their claim; but if they fail, they should finally 
acknowledge the Holy Qur'an to be undoubtedly the Word of Allah. 
The Arabic word "Surah" means a "limited or definite piece"; as a 
technical term, a Surah is a passage of the Holy Qur'an which has 
been set apart from other passages by Divine Commandment (Wahy), 
there being 114 Surahs in the Holy Qur'an, some long and others very 
short. The present verse uses the word Surah without the definite 
article "Al", and hence includes the shortest of the Surahs in the 
challenge thrown out to the doubters. 

At this point, the objection can arise that the failure of one man or 
one group of men does not necessarily argue the inability of another 
man or group in the matter. The Holy Qur'an meets this objection by 
declaring: 

"And do call your supporters other than Allah, if you are true". 

The Arabic word used here is Shuhada', the plural or Shahid which 
signifies 'one who is present'- a witness is called a Shahid, for he has 
to be present in the court of law. In this verse, the word Shuhada' 
refers either to men in general - implying that the doubters could call 
to their aid any men whatsoever from anywhere in the world -, or 
specifically to the idols of the disbelievers of Makkah who thought that 
these blocks of stone would appear on the-Day of Judgment as 
witnesses in their favour. 

The next verse foretells that the doubters shall never succeed, even 
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if they tried with all their individual or collective might, in producing a 
passage which could resemble the Holy Qur'an. If they should still 
persist in their denial, the verse threatens them with the fire of Hell, 
which has already been prepared for such stubborn disbelievers. 

The infidels of Makkah, history tells us, were ready to give up their 
very lives for the purpose of obliterating Islam. In throwing out to 
them this challenge, the Holy Qur'an gave them an easy chance of ac- 
complishing their purpose, and even hurt their tribal sense of honour 
by predicting that they would never be able to take up the challenge. 
And yet not a single contender came up for the trial, which was a clear 
admission of their helplesseness and an acknowledgment of the Holy 
Qur'an being the Word of Allah. This fact establishes the Holy Qur'an 
as the evident miracle of the Holy Prophet ig; . Since the challenge still 
stands, the miracle too lives on, and shall live to the end of the world. 

The Holy Qur'an: A living miracle 

As for the Holy Qur'an being a miracle, the subject has been 
thoroughly discussed in scores of books by the greatest scholars in all 
the ages and in different languages. We may mention a few 
outstanding ones: Nazm al-Qur'an by al-Jahiz, written in the 3rd 
century A.H.; Tjaz al-Qur'an by Abu 'Abdullah Wasiti, written early 
in the 4th century; a small book, Tjaz al-Qur'an' by Ibn 'Isa Rabbani, 
written later in the 4th century; a long and comprehensive book, Tjaz 
al-Qur'an' by Qadi Abu Bakr Baqillani, written early in the 5th 
century; the subject has also been discussed at length in well-known 
books like 'Al-Itqan' by Jalai al-Din al-Suyuti, 'Al-Khasa'is al-Kubra' 
by the same author, At-Tafsir al-Kabir' by Imam Razi, and Ash-Shifa' 
by Qadi Tyad; more recently still, Tjaz al-Qur'an', by Mustafa Sadiq 
al-Rafi'i', and Al-Wahy al-Muhammadi' by Sayyid Rashid Rida; and 
finally Tjaz al-Qur'an' by Shabbir Ahmad Uthmani. We may, in 
passing, draw attention to another peculiar quality of the Holy Qur'an 
that, beside comprehensive and voluminous commentaries, scores of 
books have been written on different aspects of the Book of Allah and 
on the innumerable considerations which arise from it. 

We cannot provide even a brief resume of all that has been written 
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on the subject, the literature being so vast. We shall, however, give a 
few brief indications as to why the Holy Qur'an is held to be a miracle 
of the Prophet of Islam: jjL, *JLc JJI J-,, 

Qualities that make the Qur'an a miracle 

(1) The Holy Qur'an is incomparable for its comprehensiveness 
even among the Sacred Books of the world; on the one hand, it brings 
to man the ultimate knowledge of a metaphysical order, and, on the 
other, provides guidance for all the spheres of human life, spiritual or 
physical, individual or collective. Those who suspect the Book to have 
been the product of a human agency should remind themselves of the 
simple fact that it appeared at a time and in a place which offered no 
facilities for acquiring the kind of education which is necessary for 
composing such a book - in fact, the Arabs were in those days known 
as the Ummiyyun, 'the illiterates', and that the Book came through the 
Holy Prophet jgj, who could not even read or write, and who had not 
tried to learn even the arts of poetry and rhetoric on which the Arabs 
prided themselves. This fact, in itself, is nothing short of a miracle. 

(2) The Holy Qur'an is, no doubt, a guidance for all men without 
any distinction of time or place, but the first to be addressed were the 
Arabs of the Age of Ignorance. In affirming that no human being could 
produce even a few verses comparable to its own, the Holy Qur'an did 
not confine the challenge merely to the richness of meaning and the 
quality of wisdom, but included the mode of expression as well. Now, 
the 'illiterates' of Arabia had no pretensions to wisdom or knowledge, 
but they certainly fancied themselves for their eloquence - to them, the 
aliens were just 'The Dumb' (Al-'Ajam) . And some of them were so mad 
in their hostility to the Holy Prophet jjL, jlJx Jji JL» that, if they could 
see a chance of hurting him in doing so, they would readily have slit 
their own throats out of sheer spite. And yet no one came forward to 
accept the challenge. This helplessness in a contest which should have 
been easy for a people so gifted with a spontaneous eloquence - does it 
not argue that the Holy Qur'an is not the word of man, but the Word of 
Allah? As a matter of fact, the most discriminating among the 
contemporary Arabs did admit, though in private, that the Holy 
Qur'an was inimitable; some of them had the honesty to say so in 
public and some accepted Islam, while others in spite of this 
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admission, could not give up the ways of their forefathers, or 
sufficiently overcome tribal rivalries, particularly their hostility to 
Banu 'Abd Munaf, the tribe of the Holy Prophet jjL, <_-U *lll Jl*> to 
embrace Islam. 

Jalai al-Din al-Suyuti has, in his 'Al-Khasa'is al-Kubra', reported a 
number of incidents which illustrate the point. When the Holy Prophet 
jJLy i_Jic JJI Jl* and the Holy Qur'an began to attract the attention of 
people even outside Makkah, the enemies of Islam became worried 
about the huge crowds that would assemble there for the annual 
pilgrimage and would be likely to fail under his spell. Their tribal 
chiefs wanted to find an effective strategem to prevent such a situation 
from arising, and they referred the problem to Walid ibn Mughirah, 
the eldest and the wisest among them. To begin with, they suggested 
that they could tell the pilgrims that the Holy Qur'an was (May Allah 
forgive us for reporting a blasphemy) only the ravings of a lunatic. But 
Walid could foresee that when the pilgrims heard the Holy Prophet i|j 
speaking with such lucidity and eloquence, they would immediately 
know that the allegation was not true. Next they thought of dismissing 
him as a mere poet. But Walid warned them that, an understanding of 
the arts of poetry being innate in most Arabs, the pilgrims would 
easily see that he was no poet. Then, they considered the possibility of 
putting him down as one of the soothsayers. But Walid feared that 
they would again discover how false the imputation was, and would 
only turn against the accusers. In summing up his own impression of 
the Holy Qur'an, he said: "By God, there is not a single man among 
you who knows more about Arabic poetry than me. And, by God, I find 
in this speech a kind of sweetness and grace which I have never found 
in the speech of any poet or of any eloquent man." After a good deal of 
thought, he finally advised them to accuse the Holy Prophet ^ of 
being a sorcerer who employed his black art in separating sons from 
fathers, and wives from husbands. 

Exactly the same was the impression made by the Holy Qur'an on 
many other people, who expressed similar views - for example, Nadr 
ibn Harith, a tribal chief; Unais, the brother of the blessed Companion, 
Abu Dharr; As'ad ibn Zurarah, another tribal chief, and Qais ibn 
Nasibah of the Banu Sulaim tribe. Even the vilest enemies of the Holy 



Surah Al-Baqarah 2 : 23 - 24 145 

Prophet (JLj i-JU Jjl JL» like Akhnas ibn Shariq, Abu Sufyan and, of all 
persons, Abu Jahl himself are reported to have stealthily crept in the 
darkness of night to the house of the Holy Prophet ,JLj *Ac JL)I Jl» to hear 
him reciting the Holy Qur'an, and to have been so entranced by the 
Word of Allah that they could not tear themselves away from the place 
till it was dawn. Yet they continued to be stubborn in their denial, for, 
as Abu Jahl confessed in so many words, they had been successfully 
vying with the tribe of Banu 'Abd Munaf in all possible virtues, but 
now that their rivals had produced a prophet, they could not come up 
with something to match the claim. 

In short, the Arabs failed to take up the challenge of the Holy 
Qur'an, and admitted their helplessness; nor has any one else 
succeeded in the attempt since then - all of which goes to show that 
the Holy Qur'an can only be the Word of Allah, not of man. 

(3) The Holy Qur'an made many predictions about future events, 
and things turned out to be exactly as it had declared. For example, 
the infidels of Makkah were not prepared to believe the prophecy that 
the people of Rum, or the Byzantians, would finally rout the Persians 
after having suffered an initial defeat. The infidels made it a point of 
honour, and put a wager on it, but were humiliated to see the 
prophecy come true before the stipulated period of ten years was over. 

(4) The Holy Qur'an gives a clear account of some of the earlier 
prophets, of their Shari'ah and of their peoples, and of many historical 
events since the beginning of the world. Even the best scholars among 
the Jews and the Christians did not possess such exact information. 
The Holy Prophet Jl«, aJj. UJI Jl*. , who had never attended a school nor 
been in the company of a learned man, could not have provided all 
these details for himself without having received the knowledge from 
Allah. 

(5) Several verses of the Holy Qur'an disclosed what certain people 
had tried to keep concealed in their hearts, and they had to confess 
that this was just what they had been thinking. We shall cite only two 
instances. 

"When two of your battalions thought of falling away. . ." (3:122) 
and , 
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"They say in their hearts, Why does Allah not punish us for 
what we say?' 

(6) The Holy Qur'an predicted that such and such men would not 
be able to do such and such things, and then it turned out that, in 
spite of having the power, they could not do these things. The Jews 
claimed to be the 'Chosen of God' and His friends. Since one is always 
eager to meet one's friends, the Holy Qur'an asked them to 
substantiate their claim by wishing for death and for going back to 
Allah, but at the same time declared: l2l1£if £)/ :"And they shall never 
wish for it" (62:7). Now, expressing a wish for death should not be 
difficult for anyone, if he wishes to establish his bonafides; for the 
Jews in particular, it would have been an easy way of refuting the 
Holy Qur'an. But, in spite of all their hatred for the Holy Prophet ifj, , 
they knew in their hearts that the Holy Qur'an was the Book of Allah, 
and feared that if they told a lie in this matter, they would actually 
die. And they kept quiet. 

(7) When the Holy Qur'an is recited (in Arabic, of course), it affects 
in a strange and indefinable way the heart of even a casual listener, 
Muslim or non-Muslim. History reports many instances of people 
accepting Islam merely because they happened to be passing by when 
the Holy Prophet jJl-j tAt. *lJI J^ was reciting the Holy Qur'an - such was 
the ease, for example, of the blessed Companion Jubair ibn Mut'im. 

(8) The best book in the world, if read four or five times, begins to 
lose its charm even for the most fervent admirer. But the peculiar 
quality of the Holy Qur'an, and of it alone, is that the more one reads 
or recites it, the more eager one becomes to do so again and again. 
Even among the sacred books of the world, the Holy Qur'an is unique 
in this respect. 

(9) The sacred books of many religions have been lost or no longer 
exist in an integral and authentic form. But Allah has promised in the 
Holy Qur'an that He Himself will protect this Book, and preserve it 
against the slightest change upto the end of time. During the fourteen 
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centuries of the history of Islam, millions of copies, written by hand or 
printed, have been spread all over the globe as no other sacred book 
has been. But in this respect the greatest miracle of the Holy Qur'an is 
that in all the ages and in all the places where Muslims have lived, 
there have been millions of people who have known the Book by heart 
without the alteration of a single consonant or vowel. So, Allah has 
preserved His Last Book not merely in the shape of written words, but, 
above all in the hearts of men. Allah is Ever-Living. so will His Word 
live for ever beyond the interference of created beings. 

(10) There is no other book which should comprehend all the forms 
of knowledge and wisdom in so short a space as does the Holy Qur'an, 
fulfilling all possible spiritual needs of man, and providing hira with 
guidance for all the spheres of his internal or external, individual or 
social activity. 

(11) It is not merely a theoretical guidance that the Holy Qur'an 
has offered. Which other book, sacred or otherwise, has had such a 
vast and deep impact on the history of mankind in such a short time? 
Which other book has brought about such a radical change in the 
individual and collective life of millions of men within the space of a 
few years ? For when the Holy Prophet (Ju, *J* JJI J^> departed from this 
world, Islam had, in spite of all opposition and without the modern 
media of communication, already established a new order of life all 
over the Arabian peninsula, and within the next few decades the 
message of the Holy Qur'an had reached India on one side, and Spain 
on the other. Can such pervasiveness be anything but a miracle? 

Answers to some doubts 

Before we leave the subject, we may also deal with certain doubts 
which have been expressed with regard to the miraculous nature of 
the Holy Qur'an. It has, for example, been suggested that some people, 
at one time or another, must have taken up the challenge of the Holy 
Qur'an, and produced something comparable to it, but their 
compositions have not been preserved and have not come down to us. 
But the objection is fanciful. The number of people hostile to Islam 
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has, in any age, been much larger than that of Muslims, and they have 
possessed far greater and much more efficacious means of publicity 
than Muslims ever have. If any seemingly successful attempt had been 
made to produce an imitation of the Holy Qur'an, it would not only 
have been preserved but also been widely publicised. After all, the 
infidels of Makkah used to bring all kinds of wild and fanatic charges 
against the Holy Prophet pL, *J* JJI Ju>. For instance, they accused him 
of having learnt all that he taught from the monk, Buhira whom he 
had met only once in Syria; or, they imputed the Holy Qur'an to the 
authorship of a Roman slave who, being an alien, could not have been 
a master of the Arabic language and of the characteristically Arab 
form of eloquence - the Holy Qur'an itself has reported this calumny. 
But even they, for all their venom, never pretended to have produced 
something resembling the Holy Qur'an. Anyhow, whatever funny or 
flimsy attempts have been made to match the Holy Qur'an are on 
record in the books of history. For example, Musaylama of Yemen, 
known as the Great Liar, came out with a string of obscenities as a 
reply to the Word of Allah, but his own people dismissed them for 
what they were worth. At a later date, the famous man of letters, 
Abdullah Ibn al-Muqaffa' thought of trying his wits against the Holy 
Qur'an, but soon gave up in despair. 11 

The point, however, is that if someone had really produced even 
three or four verses comparable to those of the Holy Qur'an, the 
matter could not have gone without being passed down to us at least 
by the enemies of Islam. Of late a different kind of objection has 
sometimes been raised. They say that the impossibility of successfully 
imitating a book does not by itself argue that it is the Word of Allah or 
a miracle, for poets like Shakespeare or Hafiz too have never been 
imitated successfully. But a miracle is, by definition, something which 
occurs without the like means having been employed. Every poet or 
writer in the world,-even the greatest, is known to have undergone a 



11. A latter-day adventurist has been the Irish novelist James Joyce who 
congratulated himself on having faced up to the Challenge of the Holy Qur'an 
in his "Finnegans Wake". Soon recognized to be at least very funny, this book 
can already be seen to be going up in a smoke of jokes. 
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process of education and training in his art, and to have made use of 
certain means and methods which are humanly possible. But the Holy 
Prophet flu-j t-As. tll\ jLs, as we have said before, did not even know 
reading or writing, and was never interested in learning the arts of 
eloquence. Moreover, it is not merely a question ofliterary style. In 
considering the Holy Qur'an as a miracle, we must, above all, take 
into account the spiritual efficacy and the transforming power it has, 
and which it has been showing these last fourteen hundred years. 12 

Verse 25 
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And give good tidings to those, who believe and do 
what is virtuous, that for them there are gardens 
beneath which rivers flow. Every time they are given a 
fruit from there to eat, they will say, 'this is what we 
have been given before'; and they are given one 
resembling the other. And for them there shall be wives 
purified; and there they are eternal. (Verse 25) 

Verse 24 spoke of the fire of hell which has been prepared to 



12. We may conclude this discussion by quoting a passage from the well-known 
scholar of comparative religion and traditional civilizations, Frithjof Schuon: 
The superhuman value of a revealed Book cannot be apparent in an absolute 
fashion from its earthly form, nor from its conceptual content alone; in 
reality, the Divine and therefore miraculous quality of such a Book is of an 
order quite other than that of the most perfect dialectic or the most brilliant 
poetry. This quality shows itself first of all in a richness of meanings - a 
feature that is incapable of being imitated - and also in what might be called 
the underlying divine 'magic' which shines through the formal expression and 
proves itself by its results in souls, and in the world, in space and in time. 
Only this Divine substance can explain the spiritual and theurgic efficacy of 
the Qura'nic verses, with its consequences in miraculously rapaid expansion 
of primitive Islam in the conditions in which it took place, as well as in the 
stability of Moslem institutions and the extraordinary fruitfulness of Islamic 
doctrine." ("Dimensions of Islam", London, 1970 page 55). 
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punish those who cfo not believe in the Holy Qur'an; the present verse 
announces the reward for those who believe. 

As for the fruits with which believers will be regaled in Paradise, 
some commentators say that this concerns only the fruits of Paradise 
which would be alike in shape, but each time different in taste. Others 
say that these fruits would resemble the fruits of the earth in shape 
alone, but their taste would be totally different. Anyhow, the point is 
that the believers would have a kind of joy in Paradise they had never 
known before, and that this joy would keep renewing itself at every 
moment. 

Thus, the fruitd of Paradise 13 may share a common name with the 
fruits of the earth, but they will be of a different nature. 

The wives which the believers will have in Paradise, will be clean 
externally and pure internally - that is to say, free from everything 
that is physically disgusting like excrement and menstruation, and 
from everything that is morally disgusting like bad temper or unfaith- 
fulness. 



13. We must sound a note of caution here. Our modernists have for some time 
been quite fond of asserting that in speaking of the fruits of Paradise and 
its other joys, the Holy Qur'an has employed only a metaphysical mode of 
expression in order to suggest spiritual bliss which, by its very nature, is 
intangible. We do not mean to rule out the possibility or the desirability of 
analogical or symbolical interpretations of the verses of the Holy Qur'an. In 
fact, many authentic Muslim scholars, particularly the Sufis, have made 
such attempts which have proved to be very illuminating in many ways. 
But no genuine Sufi has ever claimed that symbolical interpretation (I'tibar) 
is the same thing as exegesis {tafsir), or that his own interpretation was 
exclusively the only valid one. The purpose of analogical interpretation has 
always been to serve as an aid in spiritual realization or in the elaboration 
of metaphysical doctrines, and not to negate or oppose the regular mode of 
exegesis. What our modern exegetes overlook in their zeal and in their 
simplicity is the obvious fact that if a thing is being used as a metaphor or a 
symbol, it does not necessarily argue that it does not exist objectively. In 
allowing for symbolical interpretations, we must carefully remember that 
since the Holy Qur'an has spoken of the fruits of Paradise and of similar 
things, they must have an objective existence, though not a physical one (in 
the current sense of the word), and even though we have no knowledge as to 
their nature and state - all of which we can safely leave to Allah Himself. 
That way lies security, for that is the Straight Path. 
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The joys of Paradise will also be unlike the joys of the earth in 
that they will not be short-lived, nor will one have to be trembling 
with the fear of losing them, for the believers shall live in perpetual 
bliss for ever. 

In giving these good tidings to those who believe, the Holy Qur'an 
adds another condition - that of good deeds -, for without good deeds, 
one cannot deserve such good tidings on the merit of 'Iman (faith) 
alone. 'Iman itself can, no doubt, save a man from being consigned to 
the fires of hell for ever, and every Muslim, even if he is a great sinner, 
will finally be taken out of hell, once he has undergone a period of 
punishment. But no one can altogether escape the fires of hell uniess 
he has been doing good deeds defined by the Shari'ah. (Ruh ai Bayan: 

Qurtubi) 

Verses 26-27 
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Indeed, it does not embarrass Allah to use as a parable, 
a gnat or what exceeds it. Now, as for those who 
believe, they know it is the truth from their Lord; while 
those who disbelieve say, "What could have Allah 
meant by this parable?" By this He lets many go astray, 
and by this He ntakes many find guidance. But He does 
not let anyone go astray thereby except those who are 
sinful - those who break the Covenant of Allah after it 
has been made binding, and cut off what Allah has 
commanded to be joined, and spread disorder on the 
earth - it is these who are the losers. (Verses 26-27) 
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In the foregoing verses, it was affirmed that the Holy Qur'an does 
not admit of any kind of doubt, and that if someone should have a 
suspicion as to its being the Word of God, he should try to produce 
even a small Surah comparable to it. These two verses refer to an 
objection raised by the disbelievers with regard to the Holy Qur'an, 
and provide an answer to them. They had been saying that had the 
Qur'an been the Word of Allah, it would not have employed 
contemptible creatures like an ant or a gnat in its parables, for such a 
thing goes against the sublimity and majesty of Allah, when it would 
embarrass even a man with some sense of dignity. The Holy Qur'an 
points out that when one intends to speak of a detestable thing or 
person or situation, in a parable, the use of a gnat or something even 
more contemptible neither transgresses the principles of eloquence or 
logic, nor does it go against the sense of dignity or modesty, and hence 
Allah does not feel shy in using such imagery. The Holy Qur'an also 
shows that doubts of this kind arise only in the minds of those whom 
their disbelief has drained of all power to see things in a proper 
perspective, while such empty misgivings never touch the minds and 
hearts of true believers. 

Qur'anic Parables: Test and guidance 

The Holy Qur'an proceeds to suggest even a raison d'etre for the 
use of such parables: they serve as a test for men. In the case of those 
who are ready to think and to understand, they become a source of 
guidance; but for those who refuse to understand, out of indifference or 
out of a stubborn hostility and denial, they are a cause of greater 
confusion and misguidance. In elaborating this point, the Holy Qur'an 
specifies that these parables throw into confusion only those 
disobedient and rebellious people who disavow the covenant they have 
made with Allah, break all those relationships which Allah has 
commanded them to keep intact, and consequently produce an 
ever-widening disorder and anarchy in the world. 

Who is fasiq ? 

The Arabic word used by the Holy Qur'an in speaking of the 
disobedient is Al-fasiqin, its root being fasaga which means 'to go 
outside or to stray beyond a limit'. In the terminology of the Shari'ah, 
fisq signifies 'going beyond the circle of obedience to Allah, or 
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transgressing the commandments of Allah'. Now, transgression does 
not stop at being merely disobedient in one's actions, but can 
sometimes lead to outright denial and disbelief. So, the word fasiq is 
applied to a disbeliever (kafir) as well - such a use of the word is 
frequent in the Holy Qur r an. A Muslim who is a habitual sinner is 
also called a fasiq - this is how the jurists (Fuqaha') ordinarily use the 
word, making the fasiq a counterpart of the kafir on the opposite 
side. That is to say, a man who commits a major sin and does not 
repent, or who insists on committing minor sins and makes it a habit, 
would be called a fasiq in the terminology of the Fuqaha'; on the other 
hand, a man who commits such sins publicly and openly without being 
ashamed of it is called a fajir. (See Mazhari) 

Living by the Covenant with Allah 

The Covenant which the transgressors disavow refers to the one 
that all men made with Allah before any of them came down to the 
earth. The Holy Qur'an says that Allah brought together the spirits of 
all men, and asked them: -j^Soiiif :"Am I not your Lord?" And they 
replied with one voice: ^ : "Yes" (7:172). This acceptance and 
affirmation of Allah as their only Lord and Master requires that men 
should in no way be disobedient to Him. Allah's books and His 
prophets come down to the world to remind them of this Covenant, to 
renew it, and to teach them in detail how to act upon it. Now, those 
who break this Covenant, how can they ever be expected to learn from 
the prophets and the books of Allah? 
Islamic concern about relationship to others 

The cutting asunder of what Allah has commanded should be 
joined includes all kinds of relationships — the one between Allah and 
His seryant, the one between a man and his parents and relatives, 
between him and his neighbours and friends, between one Muslim and 
another, between one man and another. Actually, Islam means 
fulfilling one's obligations with regard to all these relationships, and 
this is also the way to follow the Shari'ah. Deficiency in fulfilling these 
obligations produces all kinds of disorder among men, and thus the 
transgressors end up by being destructive for others and for 
themselves. It is these, the Holy Qur'an says, who are the losers ~ in 
this world as in the other. 
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Injunctions and related considerations: 

(1) Verse 26 shows if one intends to explain something useful or 
essential for the spiritual guidance of one's readers or listeners, it is 
neither sinful nor reprehensible to refer to something which is 
generally supposed to be contemptible or dirty, nor does it go against 
the dignity of the writer or the speaker. Examples of the use of such 
images or parables occur in the Holy Qur'an, the Hadith, and in the 
writings of the Sufls and other great Muslim scholars, all of whom 
have disregarded the habitual idea of modesty or seriousness in the 
interest of the real object to be attained. 

(2) The reference to the disavowing of one's covenant with Allah 
indicates that the infringement of a contract or agreement made with 
one's fellow men is a grave sin, which may have the consequence of 
depriving a man of the ability to do good deeds. 

(3) Verse 27 shows that it is essential for us to maintain the 
relationships which the Shari'ah has commanded us to keep intact, 
and that it is forbidden to break them. Indeed, religion itself signifies 
the divinely ordained laws which bind us to fulfil our obligations with 
regard to Allah (Huququllah) and with regard to His servants (Huquq 
al-'Ibad). According to this verse, the fundamental cause of disorder in 
human society is the sundering of these relationships. 

(4) The Holy Qur'an says that real losers are those who go against 
divine commandments. There is a suggestion here that real loss 
pertains to the other world, the loss of this world being too small a 
thing to be worthy of serious consideration. 

Verses 28-29 
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"How is it that you deny Allah despite that you were 
lifeless and He gave you life, then He will make you die, 
then make you live again, and then to Him you will be 
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returned? It is He who created for you all that the 
earth contains; then He turned to the heavens and 
made them seven skies -- and He is the knower of all 
things." (Verses 28-29) 

The earlier verses affirmed the existence and the Oneness of Allah, 
and prophethood, giving self-evident proofs and refuting the whimsical 
and false notions of the doubters and the disbelievers. These two 
verses speak of the blessings which Allah has showered on man, 
pointing out that all the same there are men who do not recognize the 
bounty of Allah and persist in their denial — the suggestion being that 
if they do not want to take the trouble of considering the arguments 
which have been advanced by the Holy Qur'an in the earlier verses, 
they should, as every man with an undistorted nature must, at least 
be grateful to their benefactor, for even this would be a way of 
realizing why they should be obedient to Allah. 

The first of these two verses refers to the blessings which are 
particular to the very being of man - that is to say, he had no life 
before Allah gave him existence. The second verse refers to the general 
blessings which are common to man and other creatures ~ firstly, the 
earth and all that it contains and on which man's life immediately 
depends, and secondly, the skies with which life on earth is directly 
related. 

Verse 28 begins by expressing surprise at those who insist on being 
ungrateful to Allah and on denying Him. On the face of it, the 
disbelievers had never denied Allah but only the Holy Prophet jgj, , all 
the same, the Holy Qur'an equates such a denial with the denial of 
Allah Himself. 

Then, the verse reminds man that once he was "dead" (amwat), 
or that he had no life. He existed, if at all, in the shape of billions of 
lifeless particles aimlessly floating; Allah brought them together, 
made them into a man, and gave them life. 

The verse proceeds to warn him that Allah will take away his life, 
and then give it back to him a second time. This second life refers to 
the Day of Judgment when Allah will collect the lifeless and scattered 
particles of each and every man again, and give-him a new life. Thus, 
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the first 'death' or 'state of lifelessness' was at the beginning before 
man received life from Allah; the second death comes when a man 
completes the life-span allotted to him; and the second life will be 
given on the Day of Judgment. 

The verse ends by telling man that he will ultimately go back to 
Allah. This, of course, refers to the Resurrection when all men will 
rise from their graves, will be assembled for giving an account of their 
deeds, and be finally punished or rewarded according to what they had 
been doing in the world. 

According to this verse, the chief blessing of Allah for man is life, 
for without life he cannot profit from any other blessing. This is 
obvious enough. But the verse counts death too as a blessing. It is so, 
because physical death is the door to the perpetual life of the other 
world after which there is no death. 

In recounting the blessings which man has received from Allah, 
verse 29 refers to Allah having created for man "all that the earth 
contains." This small phrase comprehends all kinds of benefits which 
accrue to him from the earth and its produce. Then, the verse speaks 
of the creation of the sky and its division into seven skies or heavens, 
as they are usually called in English. In this context, the Holy Qur'an 
uses the Arabic word, Istawa which initially means 'to stand upright, 
to climb', and thence signifies 'to turn or pay attention to something', 
and, in a wider sense, 'to take a straight and firm decision which 
nothing can hinder'. The implication here is that Allah being 
Omniscient and Omnipotent, it was not at all difficult for Him to 
create the universe, once He had decided to do so. 

The life in 'Barzakh' 

(The period between death and resurrection) 

(1) Verse 28 shows that a man who does not apparently deny 
Allah, but refuses to accept the Holy Prophet j§£ as the Messenger of 
Allah, and the Holy Qur'an as the Book of Allah, would still be counted 
among those who do not believe in Allah. 

(2) Verse 28 mentions only one kind of life which is to follow one's 
physical death - that is, the life which will begin on the Day of 
Resurrection - but says nothing about the life in the grave, although 
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the Holy Qur'an and Hadith explicitly speak of how people will be 
questioned about their faith in their graves, and will also receive some 
reward or punishment. Now, this life in the grave is something 
intermediary (Barzakh) between the life which man has in this world 
and one he will have in the other. In other words, it is a state in 
between the two, resembling the life one has while dreaming; it can be 
called a supplement to the life of this world as also a prelude to the life 
hereafter. In short, this intermediary life is not in itself a distinct 
entity, and hence need not be mentioned separately. 

(3) According to verse 29, everything in the universe has been 
created for man. It means that there is nothing in the universe from 
which man does not derive some benefit in one way or the other, 
directly or indirectly. There are things which man uses physically as 
food or medicine; other things are useful for him without his knowing 
it; even poisonous or dangerous things do him some good; even things 
which are forbidden for him in one of their aspects, may in some other 
aspect be quite beneficial; finally, almost everything can serve to teach 
him a lesson or illuminate him in the interest of his life in the 
Hereafter. The great Sufi Ibn 'Ata' remarks in connection with this 
verse: 'Allah has created the universe for you so that it should serve 
you and you should serve Allah. A wise man should thus know that he 
will certainly get what has been created for him, and should not, in 
worrying about it, forget the Being for whom he himself has been 

created' (Al-Bahr al-Muhit). 

(4) On the basis of verse 29, some scholars have cqme to the 
conclusion that since everything in the world has been created for 
man, it is essentially legitimate (Halal) and permissible (Mubah) for 
man to make use of everything, except the things which have been 
forbidden by the Shari'ah. So, the use of a thing is to be regarded as 
lawful so long as the Holy Qur'an or the Hadith does not forbid it. 

On the contrary, some other scholars say that the mere fact of a 
thing having been created for the benefit of man does not argue that it 
automatically becomes lawful to make use of it. So, the use of 
everything is essentially unlawful unless an explicit statement in the 
Holy Qur'an or the Hadith, or an argument based on them establishes 
the use of a thing as legitimate. 
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There are still other authentic scholars who have not taken sides 
in this controversy. Ibn Hayyan, in his commentary 'Al-Bahr 
al-Muhit', points out that this verse does not pro vide a valid basis for 
either of the two views, for the letter lam in the phrase ^£f$i : khalaqa 
lakum indicates causation, signifying that the universe has been 
"created for your sake." So, one cannot draw any conclusion from the 
phrase as to the use of everything being essentially legitimate or 
illegitimate. The injunction with regard to the legitimacy or the 
illegitimacy of the use of particular things have been provided 
elsewhere in the Holy Qur'an and the Hadith, and it is obligatory to 
follow these injunctions. 

(5) Verse 29 shows that the earth was created before the skies, as 
indicated by the word, 'J : Thumma ('then'). Another verse of the Holy 
Qur'an seems to be saying the opposite: tjia dli'Jju j>jl\j : "He spread out 
the earth after this." (79:30) But it does not necessarily mean that the 
earth was created after the skies. What it actually implies is that 
although the earth had already been created when the skies came into 
being, yet a final shape was given to it after the creation of the skies. 

(Al-Bahr al-Muhit, etc.) 

(6) According to verse 29, the skies are seven in number. This 
shows that the opinion of the ancient Greek astronomers and some 
Muslim philosophers, who used to speak of nine heavens, was no more 
than a conjecture. 

Verses 30-33 

y>\ fa o s&j * u f£i iy 3iJ *& S^j &&h 

& % IjJ $A &4L IjJli Q.£3±±p£& #£ 
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C4I fe\£ip3 ffip\ Ja^Lu-l. pte\ lili 

And when your Lord said to the angels, "I am going to 
create a deputy on the earth!" They said, "Will You 
create there one who will spread disorder on the earth 
and cause bloodsheds while we, along with your praises, 
proclaim Your purity and sanctify Your name?" He said, 
"Certainly, I know what you do not know." And He 
taught Adam the names, all of them; then presented 
them before the angels, and said, 'Tell me their names, 
if you are right." They said, 'To You belongs all purity! 
We have no knowledge except what You have given us. 
Surely, You alone are the all-knowing, all-wise." He said, 
"O Adam, tell them the names of all these." When he told 
them their names, Allah said, "Did I not tell you that I 
know the secrets of the skies and of the earth, and that I 
know what you disclose and what you have been 
concealing. (Verses 30 - 33) 

The preceding verses recounted the general and some of the 
particular blessings of Allah, and asked man to recognize them and 
not to be ungrateful and disobedient to his Benefactor. Now, ten 
verses, beginning with the 30th, tell the story of the father of 
mankind, Adam f .%J\ *Jx , in continuation of this theme and also by way 
of illustration. For, blessings are of two kinds - tangible and 
intangible. Food, water, money, houses, or lands are some of the 
tangible blessings; while honour, happiness or knowledge are 
intangible ones. The earlier verses were concerned with blessings of 
the first kind; these verses speak of those of the second kind - that is to 
say, how Allah bestowed the gift of knowledge on Adam ^"%J\ *JU , made 
the angels prostrate themselves before him to show their respect, and 
gave men the honour of being his sons. 

The creation of Adam f ">LJl <uk 

The present three verses relate how Allah, having decided to create 
Adam r ^LJI *JU. and to make him His deputy on the earth, spoke of it to 
the angels - seemingly by way of a trial, suggesting that they should 
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express their opinions in this matter. The angels submitted that they 
could not understand why men were being chosen to bethe deputies, 
for some of them would shed blood and spread disorder on this earth. 
They thought that they themselves were more suited to perform this 
function, as the nature of angels is wholly good, no evil deed can 
possibly come out of them, they are totally obedient to Allah, and 
should hence be more capable of managing the affairs of the world. In 
replying to them, Allah first adopted the mode of authority, and told 
the angels that they knew nothing about the nature and the needs of 
deputation on the earth, and that Allah alone was the one to know it 
fully. The second answer was in the mode of wisdom - Adam ^U-JI -lJ* 
had been given preference over the angels on account of his superiority 
in the station of knowledge, because in order to function properly as a 
deputy on the earth one must know the names, the properties and the 
characteristics of the things to be found there, and the angels had no 
aptitude for this kind of knowledge. 

(1) A question arises here as to why Allah chose to speak of His 
decision to the angels. Was it merely to inform them? Was it to seek 
their advice? Or, was it to make them express their opinion on the 
subject? 

Why Allah discussed Adam's creation with angels? 

As for seeking advice, it is obvious enough that one turns for advice 
to wise and trustworthy people only when one cannot see all the 
aspects of a problem clearly, and does not want to depend on one's own 
knowledge and understanding alone, or when the rights of others are 
equal to one's own, and they too have to be consulted, as happens in 
the counsels of the world. Evidently, neither of the two situations 
obtain in the present case. Allah is the creator of the universe, and 
knows everything about the smallest particle of dust; He sees and 
hears everything, apparent or hidden. How can He stand in need of 
anyone's advice? Similarly, He does not run the universe under the 
parliamentary system, in which all have equal rights and everyone 
has to be consulted directly or indirectly. He is the Lord and Master, 
and all His creatures, be they men or angels, are His slaves - no one 
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has the right to question Him about His actions, and to ask Him why 
He did this or why He did not do that: •$£?^j' jiiT i£*^2«? : "He cannot 
be questioned as to what He does, while they are to be questioned." 
(21:23) 

In fact, Allah did not mean to seek the advice of the angels, nor 
was there any need for it, but He, in His wisdom, gave a mere 
statement the form of a consultation in order to teach men the 
advisability of mutual consultation. After all, the Holy Prophet ^ was 
a messenger of Allah, and all the information he needed in dealing 
with the affairs of the world could have been conveyed to him by 
means of revelation, and yet the Holy Qur'an asks him to seek the 
advice of his Companions, so that the Islamic community should learn 
this lesson from him and the way of mutual consultation should be 
established through him. In short, this is the first raison d'etre of the 
mode of expression adopted by Allah. (Ruh al-Bayan) 

The other has been suggested by the Holy Qur'an itself. Before the 
appearance of man, the angels had taken it for granted that Allah 
would not create a being who should be superior to them and greater 
in knowledge - as has been reported in a narration coming down from 
the blessed Companion Ibn 'Abbas and cited by Ibn Jarir in his 
commentary. But Allah knew that He would create a being who would 
be superior to all other creatures and greater than them in knowledge, 
and who would receive the gift of divine viceregency. So, Allah 
mentioned this in the assembly of the angels so that they may disclose 
what they had been thinking. Speaking according to their own lights, 
they very humbly submitted that a creature like man who carried 
within himself a tendency towards evil and disorder and who would 
not baik even at blood-shed, could not be expected to maintain peace 
and order on the earth, while they themselves, being free of all evil, 
and perfect in their obedience and devotion, could perform the function 
more satisfactorily. They did not mean to raise an objection to the 
choice which Allah had made, for angels are innocent of such 
sentiments; they were only being curious, and wanted to know the 
raison d'etre of such a choice. 

To begin with, Allah gave them a very brief reply - '&I& VlTpil £k 
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"I know what you do not know", implying that they are not aware of 
the nature and the requirements of divine vi'ceregency, which had led 
them to suppose that only pure and innocent beings could fulfil the 
conditions necessary for such a responsible position. 

Then, Allah demonstrated the truth to them in a vivid form. He 
gave to Adam r ^LJI *Jlc a kind of knowledge for which he alone had been 
endowed with the proper aptitude, and not the angels. That is to say, 
He taught him the names, the properties and qualities of all the 
existents, animate or inanimate. Angelic nature is not capable of such 
awareness - for example, an angel cannot really experience the pain of 
hunger and thirst, the tumult of passions, the torment from the bite of 
a scorpion or a snake, or the exhilaration from an intoxicant. Only 
Adam ( .'%J\ *JLc had the capacity to learn such things, and he was taught 
to know them. Then, there is no indication in the Holy Qur r an to show 
that he was taught in privacy, apart from the angels. It may well be 
that the teaching in itself was open to the angels as well as to him; his 
nature allowed him to receive it, and he learnt the lesson, while, they 
were impeded by their own proper nature, and could not. Or, it may be 
that the teaching did not take an external form at all, but that the 
Adamic nature was made to carry this particular kind of knowledge 
within itself without the need of a formal education, just as an infant 
does not have to be taught how to suck the mother's milk, or a 
duckling how to swim. As to the question why Allah, being 
omnipotent, did not change the nature of the angels and make them 
learn these things, we shall say that the question, in fact, boils down 
to this: Why did not Allah change the angels into men? For, if their 
nature had been altered, they would no longer have remained angels, 
but become men. 

Pn short, through this demonstration Allah made the angels realize 
how wrong they were in supposing that He would not create any being 
superior to them in any way, and that they themselves were more 
suitable for being the viceregents of Allah than Adam r ">UI *Jlc . Since 
they failed to name the things which Adam f*-J\ *JU. could, they came to 
see that purity and innocence is not the criterion in choosing a deputy 
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or viceregent but the knowledge of the things which are to be found on 
the earth, of the ways of using them, and of the consequences which 
would follow from such a use. 

We can also infer a general principle from the episode - it is 
necessary for a ruler to know fully the nature, the temperament and 
the peculiarities of the people over whom he is to rule, without which 
he cannot enforce justice and order. If one does not know the pain of 
being hungry, how can one deal justice to the man who has unjustly 
been kept hungry? 

We may also point out that in expressing their opinion, the angels 
were neither raising an objection, nor being vain and proud, nor 
asserting their right; it was, on their part, only a humble submission, 
and an offer of their services. When they found that there was 
another being who was, with his special kind of knowledge, more 
suitable for the function, they as humbly acknowledged the fact and 
withdrew their earlier opinion in saying: p£JI 2i iTl uiic UT VI "U jU*V jUJdf 
'.I&LI : "To You belongs all purity! We have no knowledge except what 
You have given us. Surely, You alone are the all-knowing, the 
all-wise." In the present context, the phrase, "To You belongs all 
purity" also has the implication that Allah is free from the charge of 
having withheld from the angels the knowledge which He gave to 
Adam ^LJ\ *JU , for, being the all-knowing and the all-wise, He gives to 
each creature the kind and the degree of knowledge and 
understanding which He, and He alone, knows to be in consonance 
with the specific nature of that creature. 

Another question which may arise out of this episode is: How did 
the angels come to know that man would shed blood? Did they possess 
the knowledge of hidden things and of divine secrets? Or, was it a 
mere conjecture on their part? Most of the authoritative scholars 
believe, on the basis of certain jL'I : 'Athar' or reports available about 
the blessed Companions, that it was Allah Himself who had informed 
the angels on this occasion as to how man would behave on the earth. 
(See 'Ruh al-Ma'anl'). It is only then that they became curious about the 
raison d'etre of man being chosen as the viceregent in spite of his 
propensity to evil 
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Beside demonstrating the superiority of Adam r ^_JI *_JU in 
knowledge, Allah dispelled the misgivings of the angels with regard to 
the evil propensities in man by the short and simple answer, ^Li-pii £\ 
'&& : "Certainly, I know what you do not know." There is a subtle 
suggestion here - what makes man fit for viceregency is just the 
peculiarity which, in the eyes of the angels, made him unfit for this 
function. For, a deputy or viceregent is needed on the earth just for 
the purpose of preventing blood-shed and disorder; if there is no 
possibility of disorder in a place, where is the need for sending there 
an administrator? Thus, it was the Divine Will and Wisdom that, just 
as Allah had created beings as innocent and sinless as the angels, or 
beings as totally evil as Satan and his progeny, or beings like the jinns 
in whom evil dominated over good, He would also create beings in 
whom good and evil should be equally mixed, who should try to 
conquer the evil in themselves and to grow in goodness so as to seek 
and attain the pleasure of their Creator. 

Allah is the creator of the language 

(2) This episode, according to Imam al-Ash'ari, shows that 
language as such has been created by Allah Himself, and not invented 
by man - its use by different kinds of men has later on produced the 
many forms of language. 

(3) One should note a subtle suggestion here in the use of two 
words. In asking the angels for the names of things, Allah said, ^Jj'\ : 
"Tell Me"; but in commanding Adam f }UI±JU to do so, He said, j#yi : 
"Tell them." The difference in the mode of expression shows that 
Adam r ">LJI *Jic was given the rank of a teacher, and the angels that of 
pupils. It is thus an indication of his superiority over them. Another 
thing the episode indicates is that an increase or decrease is possible 
in the degree of knowledge the angels possess, for they were given, 
through Adam ^^Ul *JU , at least a primary knowledge about a thing 
which they did not know before. 

Man is the viceregent of Allah on the earth 

(4) These verses tell us that a viceregent was appointed to keep 
order on the earth and to promulgate divine laws. From here we learn 
the basic principles for the governance of men on the earth. The 
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ultimate sovereignty in the universe belongs to Allah Himself, as is 
explicitly stated in many verses of the Holy Qur'an: jLJ"$l£i3.l jl : 
"Judgment belongs to Allah alone" (6:57); ^1/oj '■ fri&tefr : "The 
sovereignty of the skies and the earth belongs to Him alone" (9:116); vi 
'$\j$k\^ : "Verily, His is the Creation and the Command." (7:54) 

But He has, in His wisdom, chosen to send His viceregents to the 
earth for maintaining spiritual and temporal order. Their function is 
to announce and promulgate divine commandments, to teach men how 
to abide by these laws, and sometimes even to exercise temporal power 
as well as spiritual authority under divine guidance. The appointment 
is made directly by Allah Himself, and is in no sense a reward for the 
good deeds or the spiritual effort of the individual concerned. There is 
a total consensus of all the authentic scholars of the Islamic Ummah 
on the doctrine that prophethood is not a thing which one can at- 
tain through one's personal effort or on the merit of one's good deeds, 
but that Allah Himself, in His supreme knowledge and wisdom, choos- 
es certain individuals for acting as His messengers, prophets and vice- 
regents. The Holy Qur'an has explicitly declared it in several 
verses: U-^'jf > ■'"&' % a-^ 1 '<£ &j ~&&\ & &L%&\ : "Allah chooses His 
messengers from among the angels and from among men; surely Allah 
is All-Hearing, All-Seeing" (22:75); l ^/&i£$$M : "Allah knows 
best whom to entrust with His message" (6:124). 

These viceregents receive divine commandments directly from 
Allah, and then promulgate them in the world. The chain of 
viceregents began with Adam j%J\ *-£*. and continued in the same way 
upto the Holy Prophet Muhammad ^ . 

The Holy Prophet ^ was the last Caliph of Allah on earth 

(5) The Holy Prophet ^ came to the earth as the last viceregent 
(Khalifa), the last Messenger (Rasul) and the last prophet (Nabiyy) of 
Allah, endowed with certain special qualities peculiar to him which he 
does not share with any other prophet. We may mention some of these 
characteristics: 

(a) Each of the earlier prophets was sent for the guidance of a 
particular country or people, and his authority was limited to his 
jurisdiction alone, - for example, Musa and 'Isa - (Moses and Jesus 
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Christ p^LJI p+Js.) were sent to Bani Isra'il (the Israelites). But the Holy 
Prophet j|j, has been sent for the guidance of all the men and all 
the jinns, and his authority extends to all the members of the two 
species. The Holy Qur'an has declared the universality of his 
prophethood in these words: S?J^\&'JS$\ i \^fe\&\fej£i£& L£ij 'J 
jaji\ : "Say: O mankind, I am the messenger of Allah to you all, of Him 
to whom belongs the sovereignty of the skies and of the earth" (7:158). 
A hadith of the Sahih of Muslim reports the Holy Prophet jgj; as having 
said that he had been made superior to all other prophets in six 
things. The first of these is, of course, the universality of his 
prophethood. 

(b) Just as the viceregency and prophethood of all the earlier 
prophets was limited to particular peoples and countries, in the same 
way it was also limited to specific periods; when the age of one prophet 
was over, another prophet would come to take his place as the new 
viceregent. On the contrary, the Holy Prophet Muhammad ^ has been 
sent by Allah as the last of all prophets; his prophethood is not circum- 
scribed within a specific period, but shall last till the end of time. 

(c) It has so happened that the teachings and the Shari'ah of each 
of the earlier prophets would remain intact for a time, but then 
gradually people would start deviating from them and distorting them 
till they became unrecognizable; at this stage Allah would send a new 
prophet with a new Shari'ah. But the Shari'ah of the Holy Prophet jgj, 
is to remain alive in its integral form upto the end of the universe. 
Allah has taken upto Himself the responsibility of protecting the 
words and the meanings of the Holy Qur'an: 

" b %ii. 'J Cl j'^JJI U j; £j UI 

"It is We who have sent down the Remembrance (i.e. the Holy 
Qur'an) and We are its Protector" (15:9). 

Similarly, He has made a special provision for the preservation of 
the Hadith which contains the teachings of the Holy Prophet i|j that is 
to say, in spite of all the vicissitudes of time there shall remain till the 
Doomsday a group of people who will preserve these teachings and 
transmit them accurately to others, and who will receive help and 
protection from Allah Himself. Since Allah has ordained the survival 
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of the Holy Qur'an and the Hadith, there is obviously no need for a 
new prophet or messenger or viceregent and no room for a new 
Shari'ah. 

(d) Contrary to the case of all the earlier prophets, the prophethood 
and viceregency of the last of them, Muhammad ^ , is not limited to a 
particular period, but is to continue upto the end of time, and those 
who succeed him for the preservation of spiritual and temporal order 
in the world, are to be, not the viceregents of Allah, but the viceregents 
of the Holy Prophet j^ and his deputies. A hadith reported by 
al-Bukhari and Muslim both says: 

i Julj ( _ f J JUU> u^J liUA LaJj i c \ j i i. i j\ t ^ i ,ij " J^jI^uiI jIj cJL5 

"The Israelites were governed by their prophets. When a 
prophet died, another would come to take his place. And be- 
ware, no prophet is to come after me. Of course, there will be 
my deputies {Khalafa'), and there will be many of them.' 

The issue of Caliphate after the Holy Prophet ^ 

(e) Allah has ordained that after the Holy Prophet ^ his Ummah, 
or the Islamic community, shall as a body enjoy the privilege which 
has been that of the prophets f 1JI p+Js. . That is to say, the Ummah as a 
collective body has been declared to be innocent and under the special 
protection of Allah Himself, so that it will never unanimously agree 
upon a doctrinal error or a deviation, and hence any decision which 
has been arrived at in religious matters through the consensus of the 
Ummah is to be regarded as manifestation of Divine Commandment. 
That is why the consensus of the Ummah has been accepted as the 
third source of the Shari'ah, the first two being the Holy Qur'an 
and the Hadith. For the Holy Prophet ^j ^Sc JJI J^, has himself 
said, if±^J\ Js. ^1 p. 7 d ^ :"My Ummah shall never collectively agree 
upon error." And we have already referred to another hadith which 
tells us that no matter how much the world has changed or how 
indifferent people have grown to the Truth, there shall always remain 
in the Islamic Ummah a group of people who will defend and preserve 
the Truth, and who will finally win. 

(6) Since it has been ordained that the Islamic Ummah as a body 
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shall never go wrong, the responsibility of choosing a deputy to the 
Holy Prophet jgj^ has also been entrusted to it. Now, for the governance 
of the earth the legitimate way is that the Ummah should select a 
Khalifah who, once chosen, would solely be responsible for the 
maintenance of spiritual and temporal order. And it is also possible 
that there should be a single Khalifah for the whole world. 

The first to succeed the Holy Prophet j^ as his deputies were the 
First Four Great Khalifahs, known as al-Khulafa' al-Rashidun (or 
the rightly-guided ones, commonly translated as the 'Orthodox Ca- 
liphs'), and the Khilafat order functioned according to the proper 
principles upto the end of their time. So, their decisions are not 
merely temporary judgments, but have a permanent legislative val- 
ue, and carry an authority in their own degree, for the Holy Prophet 
jg, has said, ^.a-iljlLUlAliL* J(J £u- r £jLe :'Follow my way steadfastly, and 
the way of the rightly-guided Khalifahs.' 

After the age of the rightly-guided Khalifahs, different rulers 
appeared in different regions, but none of them can be described as a 
Khalifah of the whole Islamic community in the proper sense of the 
term, though they may be called the Amirs of particular regions. When 
it became practically impossible for all the Muslims of the world to 
agree upon one man as their Khalifah, and it became customary to 
have a separate Amir for each region, people accepted the principle 
that the man who had been chosen or acknowledged by the majority of 
the Muslims in a country, should be called the Amir of that country. 
The basis for this procedure has been provided by the Holy Qur'an 
itself: ^2j jjjA pljS^j :"And they conduct their affairs by mutual 
consultation" (42:38). 

The modern legislative assemblies are a form of mutual 
consultation, with the difference that they are quite free to make 
whatever laws they like according to their own opinion, while an 
Islamic legislative assembly, its members and their Amir all shall be 
bound by the law which Allah has sent us through the Holy Prophet 
jg£. There are certain specific conditions for the membership of an 
Islamic assembly as well as for the choice of an Amir. And, most 
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important of all, laws must be made within the bounds of the basic 
principles laid down by the Holy Qur'an and Sunnah, the authority of 
which the assembly cannot have the right to question. 

Let rae give a brief summary of the whole discussion. The verses 
which tell us of how Allah informed the angels about his intention to 
send a viceregent to the earth, provide us with some of the 
fundamental principles of the governance of man:- 

(a) The sovereignty of the skies and of the earth belongs to Allah 
Himself. 

(b) The function of promulgating the Commandments of Allah on 
the earth is performed by a viceregent who is at the same time 
a messenger of Allah and His Prophet ^L-j *Jx. JJl J^> . 

(c) The chain of such viceregents ends with the Holy Prophet |^ , 
for he is the last Messenger and Prophet jJl,j *JLc *l)l JU . 

(d) Now the function of viceregency is performed by the deputies of 
the Holy Prophet ,JL,j U* *lJl J-a . 

(e) Such a deputy (Khalifah) is to be chosen by the Ummah or 
Islamic community. 14 



14. (1) Some Modernists have zealously taken to the habit of interpreting 
these verses as implying that mari as a viceregent of Allah is required to 
make a 'progress' in 'Science' - that is, in the empirical study of physical 
phenomena; a so-called 'Muslim' translator_of the Holy Qur'an has even 
had the temerity to translate the name 'Adam" by the English word 
'Man', thus denying the existence and prophethood of Adam ^%-Jl *M. . In 
order to dispel such grave errors and distortions of word and meaning, 
let us point out that the 'names' which Allah taught to Adam f XJl ^ do 
not refer merely to the chemical or biological or psychological properties 
of things and men, but to their essential qualities and aptitudes - we are 
using the word 'essential' in the technical and metaphysical sense of the 
word in which it was originally used in the West too. Maulana Ashraf 
Ali Thanavi adds in his 'Bayan al-Qur'an' that the knowledge of the 
'names' even includes a knowledge of the injunctions of the Shari'ah as 
to the distinction between the lawful and the unlawful. Then, there are 
many great Sufis who maintain that Adam f ^_Jl *_JU was given the 
knowledge of 'the names of Allah' - not of all the divine names in detail, 
of course, for it is not possible for a created being to comprehend the 
Infinite, but of divine names in a summary form. This interpretation 

Continued 
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Verse 34 

5or^' i>* o^j S^ilj 



And when We said to the angels: "Prostrate before 
Adam!" So, they prostrated, all but Iblis. He refused, 
and joined the infidels." (Verse 34) 

The episode recounted in the foregoing verses has shown how the 
angels came to learn that Adam r ">UI *Ju. was superior to them in so far 
as he possessed the forms of knowledge necessary for the function of 



Continued 

has been advanced by as authentic a commentator as Qadi Thanaullah 
of Panipat in his 'Tafsir al-Mazhari'. In the explanation of this subtle 
point we may say that every thing that exists reflects some divine 
attribute, which in its turn is a manifestation of a divine name; thus, 
divine names are the essential principles or roots of all things, and one 
who knows divine names does also know things in their inner natures. 

(2) With regard to the question of the viceregency of Allah, we cannot 
pass over a very serious distortion of the authentic doctrine which has 
been introduced by the Modernists and seems to be growing in currency. 
Under the influence of Western Humanism, and specially in their 
indifference to doctrinal matters, the Modernists have come to identify 
the prophet and the father of mankind, Adam f 5LJl «Jb totally with the 
biological species called 'man', and have made out as if every individual 
member of this species, unconditionally and without any qualifications, 
is born to be a viceregent of Allah. The error has been promoted by a 
thoughtless misreading of Sufi metaphysical texts and Sufi poetry. What 
our Modernists have never cared to learn is the concept of degrees and 
their distinctions. The Sufis, no doubt, often speak of 'man' as being the 
viceregent of Allah, but what they are actually referring to is not a 
biological organism or species, but 'Al-lnsan Al-Kamil', 'the Universal 
Man' - a term which the orientalists have wrongly rendered as 'the 
perfect man', thus introducing ethical implications in the sphere of pure 
metaphysics. In the writings of the Sufis, prose and poetry both, 'Man' 
also stands for 'the Total and Essential Reality of man' {Al-Haqiqah 
al-Jami'ah al-Insaniyyah). Now, the Universal Man par excellence is the 
Holy Prophet j^ this is the first degree of "manhood" to which belong 
the Aulia' (Men of Allah or the great saints) and those rulers who dealt 
justice according to the Shari'ah. 

Then, there are lower degrees pertaining to the pious and the virtuous 
Muslims down to the lowest degree where stand people who are sinful, 
yet, being Muslims, can hope for salvation. Allah alone knows best as to 

Continued 
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divine viceregency, while they themselves did not, nor did the jinns. 
Now, Allah willed to manifest this superiority in a visible and concrete 
form. So, He commanded the angels to prostrate themselves before 
Adam r %J\ *JU in his honour. They obeyed except Iblis or Satan who, in 
his pride, refused to do so. 

If we go by the words of the Holy Qur'an, the command was given 
to the angels alone, but, in excepting Iblis from those who obeyed, the 
text also suggests that the command was given to all the created 
beings that existed at that time and possessed understanding, 
including the jinns as well as the angels. But the Holy Qur'an 
mentions the angels alone, because when superior beings like the 
angels were required to show their respect for Adam piLJl *JU , inferior 
creatures like the jinns must, it goes without saying, have been 
ordered to do the same. 

Angels prostrate before Adam 

(1) In this verse, the angels have been commanded to prostrate 
themselves before Adam r ^LJl jJLc . Another verse of the Holy Qur'an 
tells us that the parents and the brothers of Yusuf (Joseph) ^^Ul *Jlc on 
reaching Egypt, prostrated themselves before him (12:100). Evidently 
such a prostration cannot have been intended as an act of worship, for 
worshipping anyone other than Allah is an act of association (Shirk) 
and infidelity (Kufr), and hence cannot possibly be allowed by any 
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who belongs to which degree; below the degree of the blessed 
Companions one can never speak with certitude. If we allow ourselves to 
associate vicreregency with an ordinary Muslim, it would only be 
viceregency, so to say, by jeflection, just as the 'Iman of every Muslim is 
only a reflection of the 'Iman of the Holy Prophet ^ . Any way, the 
necessary condition of receiving even a faint reflection of viceregency 
and "Manhood" is that one should be a Muslim, for, as the Holy Qur'an 
has explicitly declared, 'Allah shall not now accept any faith except 
Islam.' As for attributing viceregency of "Manhood" to common man as 
such is concerned, it can at best only be viceregency, to use Aristotelean 
terms, in potency and not in act - it cannot be effective unless it is 
actualized through a total submission to the Shari'ah and a strenuous 
spiritual effort and waiting upon the grace of Allah. In fact, the highest 
excellence open to man now is to be in word and deed and thought a 
perfect follower of the Sunnah, the way of the Holy Prophet «j, . 
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Shari'ah. So, it appears that in the days of the ancient prophets 
prostrating oneself before somebody must have been just an act of 
courtesy or a way of showing one's respect, and enjoyed the same value 
as we do in our own days things like a simple greeting, a hand-shake, 
the kissing of hand, or standing up in someone's honour. Imam 
Al-Jassas has said in his Ahkam al-Qur'an that it was permissible in 
the Shari'ah of the earlier prophets r X~Jl p^-J^ to prostrate 
oneself in honour of one's elders, but that the Shari'ah of the Holy 
Prophet j^ has forbidden gestures like prostrating oneself, or bowing 
down very low or standing with one hand placed on the other in the 
manner of the Salah before someone, all of which may suggest an act 
of worship, and has allowed only greeting (Salam) and hand-shake as 
a gesture of courtesy or respect. 

It is easy to understand the raison d'etre of such a prohibition. 
Association, infidelity and the worship of anyone other than Allah 
are things which in their nature go against the very principle of 
'Iman (faith), and cannot therefore be tolerated by any Shari'ah. There 
are, however, certain acts and gestures which are not in themselves 
acts of 'association' or infidelity, but may, on account of the ignorance 
or indifference of people, become a prelude to 'association' and 
infidelity. So, the Shari'ahs of the earlier prophets did not forbid such 
acts in an absolute manner, but prevented them from being used as 
the instruments of 'association' and infidelity. For example, making 
pictures of living things is not in itself an act of 'association' or 
infidelity, and was hence permissible in the earlier Shari'ahs. In 
speaking of how the jinns used to serve Sulayman />LJI *_JU (Solomon) 
the Holy Qur"an itself says: j2u/^L^J ^ . LLu J j_pu^ :"They made for 
him whatever he liked - places of worship, and pictures." (34:13) 
Similarly, prostrating oneself before somebody as a gesture of respect 
was permissible in the earlier Shari'ahs. But gradually the practice 
opened the way to 'association' and infidelity on account of people's 
ignorance and thoughtlessness, and even caused grave distortions in 
the Shari'ahs of different prophets, which had to be rectified by other 
prophets and other Shari'ahs. 

Since the Holy Prophet ^ is the last of all the prophets and 
messengers of Allah, and his Shari'ah is the last of all Shari'ahs and is 
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to remain valid upto the end of time, Allah has, in order to protect it 
against all distortion, stopped every chink through which 'association' 
or idolatry could possibly enter. That is why this Shari'ah has strictly 
forbidden all those practices which had at one time or another served 
as a means towards 'association' or idol-worship. 

For example, making pictures of living things has been totally 
banned; prostrating oneself before somebody, even as a mark of 
respect, has been forbidden; it is not permissible to offer one's Salah 
(prayer) at those hours of the day which the infidels had reserved for 
worshipping their gods, for even this slight and external 
correspondence might lead to 'association'; and, according to a Hadith 
reported by Muslim, one is not allowed to call one's slave an '"abd", nor 
is a slave allowed to call his master a "rabb" - the words respectively 
signify "a slave" and 'one who gives nurture', and are as such 
harmless, but they can be misconstrued, and may mislead ignorant 
slaves or helpless and subjugated people into the worship of their 
masters: hence the prohibition. 

With regard to the question of prostration, we may add that, 
according to some authentic scholars, Salah, the basic form of Islamic 
worship, comprises of four kinds of actions - standing upright, bowing, 
sitting down, and prostrating oneself; the first two of these, standing 
up and sitting down, are actions which one habitually does in the 
course of one's daily chores, and which one also performs as acts of 
worship in the course of a Salah (prayer), but the other two, bowing 
down and prostrating oneself, are actions which one does not go 
through as a matter of habit, and which are characteristically 
associated with Salah (prayer) and 'Ibadah (worship); hence it is that 
the Islamic Shari'ah has identified them with acts of worship, and 
forbidden the Muslims to bow down or prostrate themselves before 
anyone other than Allah. 

Given that the Holy Qur'an itself speaks of prostration as a 
mark of respect, one would wish to know on what grounds it has 
been affirmed that the Islamic Shari'ah has forbidden this practice. 
As to this question, we may point out that several well-known 
narrations coming down to us from the Holy Prophet jg; through quite 
a large number of his blessed Companions, are there to establish that 
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prostrating oneself before somebody as a mark of respect is unlawful 
(haram). To cite only one such narration, the Holy Prophet ig, has 
said that, if he could allow people to prostrate themselves before 
anyone other than Allah as a mark of respect, he would have 
commanded wives to prostrate themselves before their husbands. 
This clearly shows that prostration as a mark of respect is absolutely 
forbidden, and no allowance can, in this respect, be made in favour of 
any created being. We may add that the Hadith we have just referred 
to has come down to us through twenty Companions, while, according 
to Tadrib al-Rawi, the famous book on the fundamentals of the science 
of Hadith, a Tradition which has been reported by only ten 
Companions is called Mutawatir, and enjoys the same authority in the 
matter of injunctions as the Holy Qur'an. 

(2) The Holy Qur'an describes Iblis or Satan as an infidel. His 
infidelity does not arise from disobedience in his action, for, according 
to the Shari'ah, giving up an obligation in practice is only a sin and a 
transgression, and does not constitute infidelity. Iblis became an 
infidel, because he had defied and challenged a divine commandment, 
and had, in refusing to prostrate himself, virtually said that, in his 
opinion, Adam f%J\ Ju. was not worthy of it. 

(3) Iblis had attained such a high degree in science and knowledge 
that he was called Ta'us al-Mala'ikah :"The Peacock Among the 
Angels." How did he, then, come to commit such a suicidal error? 
Some scholars say that it was because of his pride and vanity that 
Allah took back from him the wealth of knowledge and understanding, 
and hence he came to act like an ignorant fool. Others have suggested 
that his error was due to self-love and ambition. The famous 
commentary, 'Ruh al-Bayan' resolves the question by quoting a line of 
verse in Arabic which shows that once the aid of Allah has been 
withdrawn from a man, he can no longer save himself from sins, and 
all the effort he makes only serves to push him farther and farther 
into misguidance. May Allah, in his mercy, save all of us from such a 
fate! The commentary draws from it the conclusion that one should 
not be vain about one's learning or one's deeds or even about one's 
'Iman (faith), for Iman is valid only if it lasts till one's final breath and 
into the first stage of one's journey to the other world. 
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Verses 35-36 

Uf- &S $k #j %\ && j&cfel M Giij 

o &J&\ $* &&£ 1^-h\>& kpl % u±La 

And We said, "O Adam, dwell, you and your wife, in 
Paradise, and eat at pleasure wherever you like, but do 
not go near this tree or you shall join the 
transgressors." Then, Satan caused them to slip from 
it, and brought them out of where they had been. And 
We said, "Go down, you all, some of you enemies of 
some; and on the earth there will be for you a dwelling 
place and enjoyment for a time." (Verses 35 - 36) 

This is a continuation of the story of Adam f XJI *Ju. . When his 
superiority over the angels and his fitness for the role of viceregent 
had been announced to the angels and been acknowledged by them, 
and Iblis had been condemned as an infidel and expelled from 
Paradise on account of his pride and his defiance of divine authority, 
Adam and Hawwa ^^Ul !.<■!& (Eve), his wife, received a command from 
Allah to live in Paradise and enjoy its blessings. But they were also 
instructed not to eat the fruit of a particular tree. Now, having been 
disgraced because of Adam £LJ\ *JU. , Iblis or Satan had an account to 
settle with him, and as soon as he got the opportunity, he tricked them 
into eating from this tree. Because of this error on their part, they too 
were ordered to leave Paradise, and to go down and live on the earth. 
They were at the same time warned that their existence on the earth 
would no longer be full of perpetual bliss as it had been in Paradise, 
but that there would be dissension and enmity among men, their 
progeny, which would spoil the joy of earthly life. 

Since these events took place after Adam ^^Ul *_U had been created 
and the angels had been commanded to prostrate themselves before 
him, some scholars have concluded from it that the creation of Adam 
j.XJl *At and the prostration of the angels took place somewhere outside 
Paradise, and that he was sent there later on. But the words of the 
Holy Qur'an do not exclude the other interpretation that both the 
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events took place in Paradise, but that he had not been told at that 
time where he was to live, which was done later. 

When Adam and Hawwa f^-JI i-<> were sent to live in Paradise, 
they were allowed to eat whatever they liked 'at pleasure' - the Arabic 
word in the text being 'Raghadan', which signifies provision for which 
one does not have to work, and which is never exhausted nor falls 
short. Thus, their life was totally free from all care. 

They were commanded not to go near a certain tree - which was an 
emphatic way of asking them not to eat its fruit. The tree has not been 
given a specific name either in the Holy Qur'an or in the Hadith. Some 
commentators say that it was wheat, others say that it was a fig-tree 
or a grape-vine. But it is not really necessary to make specific what 
the Holy Qur'an has left vague. (See Qurtubi) 15 

According to the Holy Qur'an, it was Satan who 'caused them to 
slip' (azallahuma). It clearly shows that the error and disobedience of 
Adam and Hawwa r '%J\ U+-ic was not of the kind which technically 
constitutes a sin, but arose out of a misunderstanding produced by 
Satan. They ate the forbidden fruit, because Satan had cleverly 
deceived them. 16 

A question arises here as to how Satan got into Paradise for 
seducing Adam and Hawwa r XJt l.^.lr. , when he had already been 
expelled from there for refusing to prostrate himself. There are many 
possible ways in which he can have played his trick. Possibly he never 



15. Even the Bible does not name the tree. As to the apple being the fruit 
concerned, it is only a popular misunderstanding arising from the fact 
that the Latin word "Malum" means an "apple" as well as a "sin, or 
evil." 

16. We may note that in the previous episode the Holy Qur'an used the 
name Iblis - a word which comes from the root Balas, 'to be 
disappointed', and hence signifies "one who has lost all hope of receiving 
the grace of Allah." In the present episode he has been called 
Al-Shaytan - a word which comes from the root Shatn, "to be far away", 
and hence signifies "one who has been removed far away from the mercy 
of Allah." Iblis is a proper name, while Shaytan is the name of a genus. 
When the Holy Qur'an speaks of Al-Shaytan, it always refers to Iblis. 
But the common noun Shaytan, or its plural Shayafin refers to the 
genus, which includes men and jinns both. It would be interesting to 
add that the root Shayt means 'the excess of anger and rage', and may 
possibly be the basis of the word Shaytan. 
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met them, but planted the suggestion in their minds from afar - a 
thing which Satan can always do, and of which we have a specimen in 
the work of the hypnotists. It is equally possible that Satan, being one 
of the jinns whom Allah has given certain unusual powers denied to 
nian, assumed the shape of a snake or of something else, and thus 
succeeded in entcring Paradise. Perhaps it was because of this 
disguise that Adam r XJI *Jc did not remember Allah's warning that 
Satan was his enemy. According to the Holy Qur'an, Satan assured 
them on oath that he was one of their well-wishers (7:21). It 
apparently suggests that he did actually meet them, and speak to 
them face + o face. 

The Holy Qur'an says that Satan Cfe>'li :"brought them out" of the 
state in which they had been living. In actual fact, they v/ere 'brought 
out' under a divine command, but since Satan served as a means and 
as an intermediary, the action has been attributed to him. 17 

In commanding Adam and Hawwa r ^_JI !.<,!& to go down from Para- 
dise, Allah also said, ^jl jl^y^dZS : 'Some of you (shall be the) enemies 
of some.' If Satan had not been turned out of the skies till then, he is 
included in this address, the' implication being that the enmity be- 
tween Satan on the one liand, and Adam and Hawwa' {%J\ L$Jx and 
their progeny on the other, would continue on the earth too. But if Sa- 
tan, as some scholars maintain, had already been expelled, then the 
addressces are Adam and Hawwa' r ^LJl L+Ji* and their progeny; the im- 
plication would now be that Adam and Hawwa' r !UI U<.U would have to 
undergo a double punishme it, firstly that of being banished from Par- 
adise, secondly that of seeing enmity arise among their children which 
must make life unpleasant for parents. (Bayan ai-Qur'an) 

They were also told that the earth would be a temporary dwelling- 
place for them, and that they would have to leave it too, which also 
meant that they would not find real peace of mind there. 

Adam and Hawwa in Paradise 

(1) In allowing Adam and Hawwa r XJI U^JU to eat at pleasure, and 



17. The words of the Holy Qur'an do not in the least imply that Satan had 
any power whatsoever to act on his own. So, any Manichean dualism is 
totally out of the question. 
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in forbidding them to go near the tree, Allah used, according to the 
text of the Holy Qur'an, the verbs for the dual number, thus including 
both in the address. But in asking them to live in Paradise Allah did 
not address both of them, but said: Ji£jj j cj! : "You and your wife." This 
form of address yields two. legal principles: (a) the husband is 
responsible for providing a dwelling-place for his wife (b) for the 
purpose of dwelling the wife is dependent on the husband, and she 
must live in the house in which her husband lives. 

(2) In this context the Arabic word 'uskun (live) suggests that 
their stay in Paradise was to be temporary, not permanent which is a 
usual condition for the ownership of a house. Allah did not say that 
Paradise had been given to them, but only asked them to live there, for 
Allah knew that certain things were going to happen on account of 
which they would have to leave this dwelling-place. Moreover, the 
right to 'own' a dwelling-place in Paradise is earned through Iman 
(faith) and good deeds, which one can acquire only after the Day of 
Judgment. The Fuqaha' (jurists) have derived from it the principle 
that, if a man asks someone to live in his house, the other man does 
not thereby acquire the ownership of the house nor the right to a 
permanent stay. (Qurtubi) 

(3) In allowing Adam and Hawwa ^^LJI L+JU to eat at pleasure, 
Allah used the verb for the dual number, and said: " 5tf ' meaning 'eat 
both of you'. This indicates that in the matter of food the wife is not 
subservient to her husband, but can eat whatever she needs or likes, 
as can the husband. 

(4) Allah also allowed them to eat from wherever they liked. This 
shows that man has the right to move freely from one place to another 
according to his needs or wishes. 

(5) Allah did not want them to eat the fruits of a certain tree, but 
as a precautionary measure He commanded them not to approach it 
even. It is from here that the Fuqaha' have derived one of the basic 
principles of Islamic law, which requires that the things or actions 
which are likely to serve as means to sin or as its instruments are 
equally forbidden. That is to say, there are certain things which are 
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not forbidden in themselves, but when there is a danger that in 
making use of them a nian would become involved in an unlawful 
activity, they too have to be forbidden. 

The Prophets are innocent of all sins 

(6) As we have seen here, Adam f ^LJI *JU had been forbidden to eat 
the fruit of a certain tree, and had also been warned against the 
machinations of his enemy, Satan, and yet he had eaten the forbidden 
fruit. It is seemingiy a sin, while the Holy Qur'an, the Hadith and 
rational arguments too establish the innocence and sinlessness of all 
the prophets. There is an absolute consensus of the four great Imams 
of Islamic law and of all the authentic scholars on the doctrine that 
each and every prophet is innocent of and protected against all sins, 
major or minor. Some people have suggested that prophets are not 
protected against minor sins, but the majority of authentic scholars 
does not agree with this opinion. (Qurtub!) It is necessary for prophets to 
be thus protected, because they are sent down to be the guides of men - 
if a guide can go against the commandments of Allah and commit a 
sin, major or even minor, people would no longer be ready to trust his 
word or deed. If one cannot have trust and faith even in the prophets, 
how can the work of spiritual guidance be possible? Hence the 
necessity of prophets being sinless. 

The Holy Qur'an does, however, relate certain incidents which tend 
to suggest that a certain prophet committed a sin, and drew upon him- 
self the displeasure of Allah. The story about Adam {%J\ *Az eating the 
forbidden fruit is one such instance. According to the consensus of the 
authentic scholars, in all cases a prophet comes to commit an error 
through a misunderstanding or just forgetfulness, and it is never a de- 
liberate and wilful transgression of divine commandment. As is well- 
known, a Mujtahid is one who possesses the necessary qualifications 
for finding out through analogical deduction the rule for a case regard- 
ing which no specific commandment is present in the Holy Qur'an or 
the Hadith; if he makes a mistake in determining the rule, he still re- 
ceives a reward from Allah for having made the effort. The mistake 
made by a prophet is always of this nature, or is due to oversight and 
hence pardonable, and cannot be called a 'sin' in the technical sense. 
Moreover, a prophet, being under the protection of Allah, can never 
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show oversight or forgetfulness in things which are directly concerned 
with his prophetic and legislative function, but only in personal 

matters. (See al-Bahr al-Muhit) 

The station of the prophets, however, is so exalted, that even a 
little oversight on the part of a great man is considered to be a great 
error. That is why such slips on the parts of certain prophets have 
been described in the Holy Qur'an as 'sins', and Allah has shown his 
displeasure too, although they are not 'sins' in their nature. 

As for the error committed by Adam /jLJl <lJl& commentators have 
advanced several explanations:- 

(a) A certain tree was pointed out to Adam ^^LJl <Ju. as being 
forbidden. But it was not this particular tree alone that was intended, 
but all the trees of this kind. The Hadith too relates a similar case. 
Holding a piece of silk and some gold in his hand, the Holy Prophet j^ 
said that those two things were forbidden to the men in his Ummah. 
Obviously the ban does not apply to these very pieces of silk and gold 
alone, but to silk and gold as such. But it is quite possible for someone 
to imagine that only the particular pieces which the Holy Prophet jgj, 
held in his hand were forbidden. Similarly, Adam r %JI j-I*. thought 
that the prohibition applied only to the particular tree which had been 
pointed out to him. Satan exploited this misunderstanding, and 
assured him on oath that, being a well-wisher, he could never advise 
him to do something which was wrong or harmful, and that the 
forbidden tree was quite different, and not the one from which he was 
asking him to pluck a fruit. 

(b) Satan may have suggested to Adam ( .">LJl*_Jic that the 
prohibition was valid only upto a period after he had been created, just 
as infants are denied heavy food till they have grown up, and that 
since Adam r "^LJI*JU had now grown stronger, the ban too had been 
lifted. 

(c) It is equally possible that, when Satan told him that if he ate 
this fruit, the eternal bliss of Paradise would be guaranteed for him, 
Adam r ^LJI -Ljk forgot the prohibition. This verse of the Holy Qur'an 
seems to give credence to such a possibility: Cyl'tl iJpjjJis : "Adam 
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forgot, and We did not find him steadfast." (20:115) 

Anyhow, the essential point is that Adam ^^LJIaJlc did not 
deliberately and wilfully disobey Allah; all that he did was an act of 
oversight or the kind of mistake which a Mujtahid can make. The error 
was not, properly speaking, a sin, but Adam r XJI aJLc being so close to 
Allah, and in view of his station of a prophet, even this lapse was 
regarded as very serious, and described as a 'sin' in the Holy Qur'an. 
But the Holy Qur'an tells us that when he repented and prayed for 
pardon, Allah forgave him. 

Verses 37-39 

^ Jij o '&M f^i fc& '&y> K &&'& <M 
o Sili. l&i j&y&\ £LZ,\Z$j\ [&L \$& \'/jZ 

Then Adam learnt certain words (to pray with) from 
his Lord; so, Allah accepted his repentance. No doubt 
He is the Most-Relenting, the Very-Merciful. We said, 
"Go down from here, all of you. Then, should some 
guidance come to you from Me, those who follow My 
guidance shall have no fear, nor shall they grieve. As 
for those who disbelieve, and deny Our signs, they are 
the people of the Fire - they shall be there forever." 
(Verses 37-39) 

Adam's prayer to Allah 

The earlier verses have related how Adam f %JI *JU. came to commit 
an error through the seduction of Satan, and how he was commanded 
to leave Paradise and to go down to the earth. He had never 
experienced the displeasure of Allah before, nor heard such words of 
reproach. He could not bear it, and in the tumult of remorse at once 
wanted to beg humbly for pardon. But he was also afraid that by being 
importunate he might draw on himself more displeasure. Then, being 
a prophet, he knew Divine Majesty as ordinary men cannot. So, the 
fear and the awe dumbfounded him, and he could not utter a word. 
But Allah knows what passes through men's hearts, and He is also the 
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Most-Merciful and the Most-Generous. Seeing the agony of remorse in 
Adam r !UI *J* , Allah accepted his repentance, and his grace taught 
him the words of a prayer so that he could beg for pardon. 

Thus pardon was granted to Adam r "5*-JI U* but Divine wisdom had 
all the same its own plans in sending him down to the earth - for 
example, starting through his progeny a new species, man, to be 
placed between the angels and the jinns; submitting men to the 
injunctions of the Shari'ah by giving them the power of choice, 
however limited; instituting divine viceregency among them, and 
promulgating among them the prohibitions and the commandments of 
the Shari'ah, so that this new creature may be capable of making a 
spiritual progress and of attaining a station denied even to the angels. 
Allah had announced these purposes even before creating Adam *J* 
r ^LJI , when He said to the angels: t£L> Jji\ jfs*S* £l '■ 'I am going to 
create a deputy on the earth." (2:30) 

Descension of Adam was not a punishment 

That is why the command for Adam f 1JI *Jic to go down to the earth 
was not withdrawn even when he had been pardoned: only the mode 
was now altered. Earlier the command had been given in the mode of 
authority, and the sending down to the earth intended as a 
punishment: hence the reference to the enmity among men. Now, it 
was in the mode of wisdom, and the sending down to the earth, an 
honour - the honour of viceregency. Hence the reference to things 
viceregency involves. In commanding Adam and Hawwa ^IJI L_$-k and 
their progeny to live on the earth, Allah told them that He would be 
sending down to men His guidance - that is, the injunctions of the 
Shari'ah - through revelation, and that those who follow it faithfully 
shall be free from sorrow and anxiety - in other words, they shall not 
have to grieve about any loss in the past, nor to worry about some 
misfortune in the future. 

In speaking of how Allah taught Adam f^J\ *JU the words of a 
prayer so that he could offer his repentance properly, the Holy Qur'an 
uses the word Talaqqa, which means 'accepting and welcoming a 
person or thing eagerly', and thus indicates his attitude in receiving 

the phrases. (SeeKashshafandRuhal-Ma'ani) 
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As to what these phrases were, different things have been 
reported from different Companions, may Allah be pleased with them, 
but the generally accepted report is that of the blessed Companion 
Ibn 'Abbas, -u* JJI ^j according to which these phrases are just the 
ones which the Holy Qur'an cites in a different placeffplj" \:'*c\Xz& (Zj 
<^J-\ y> iy'J^i &>'J} UyJS "Our Lord, we have wronged ourselves, and if 
You do not forgive us and have mercy upon us, we will surely be 
among the losers." (7:23) 

The Arabic word for repentance is taubah which means 'a return'. 
So, taubah is not merely an emotional attitude as the English word, 
'repentance' seems to suggest. The word taubah is used with reference 
to Allah as much to men. When the word taubah is employed in case 
of a man, it signifies a necessary combination of three things: 

(a) Acknowledging one's sin as a sin, being ashamed of it and 
feeling remorseful. 

(b) Giving up the sin altogether. 

(c) Making up one's mind firmly never to indulge in it again. 

If any one of these three elements is missing, the taubah is not 
genuine. Thus, it is not enough for one's salvation merely to utter the 
words of repentance, unless the words are supported by remorse for 
the sins committed in the past, abstinence from them in the present 
and determination of not giving way to them in the future. So much 
for the use of the word taubah with reference to man. 

In the present passage, the Holy Qur'an uses the word with 
reference to Allah, and the phrase concerned literally signifies 'Allah 
returned to Adam'. It means that Allah again turned to him with His 
mercy and grace, and accepted his taubah. 

Injunctions and related considerations : 

(1) Asked as to what a man should do if he happens to have com- 
mitted a sin, several great scholars and Sufis have been saying that he 
should do exactly what his first parents, Adam and Hawwa ^^LJI L^-J* 
did - that is, he should be sincerely ashamed of his deed, make up his 
mind never to indulge in it again, and pray to Allah for His pardon as 
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they had: ^J. I ^^£d £!£.# U^-polS &3f £& &jT:"Our Lord, we have 
wronged ourselves, and if You do not forgive us and have mercy upon 
us, we will surely be among the losers." (7:23) The prayer of Musa 
(Moses) r ">UltJLe was of the same nature: ^icli J-% cJjife £\ i3J" :"My 
Lord, I have wronged myself. Forgive me." (28:16) And when Yu- 
nus f (Jonah) fXJ I *Jlc made a mistake, he too prayed: »ff^LklS cj! Yiat V 
■^Li£i\^AC^ "There is no God but You. Pure are you. I have certainly 
become one of the unjust." (21:87) (SeeQurtubi) 

(2) As we have seen in the previous verses, the Holy Qur'an 
attributes the error of judgment to Adam and Hawwa r "*JI L+Js. both 
by using the verb azallahuma which indicates the dual number and 
thus means that Satan 'caused both of them to slip.' In recounting 
how Allah commanded them 'to go down' to the earth, the Holy 
Qur'an again uses the verb for the plural number, thus including 
Hawwa r ">LJl L$JU. in the command. On the contrary, in speaking of the 
taubah (repentance) of Adam f .'jLJI <±z and the acceptance of his taubah 
by Allah, verse 37 mentions him alone, and, employing the verb for the 
singular, leaves out Hawwa ^^Ul i+Js. . Even in other places, the Holy 
Qur'an attributes the error to Adam r ^LJI *J* alone - for example/ r 'ir (J Latj 
**&: Adam disobeyed his Lord.' (20:121) 

A possible explanation for the omission of Hawwa p^UI IjJU. in such a 
context is that Allah wants woman to be kept hidden from prying eyes, 
and, in order to provide a cover for her, has not referred to her 
explicitly while speaking of sin and divine wrath. But when it comes to 
the question of taubah, the prayer which Allah taught to Adam A-it 
^LJ\ employs a verb in the plural number - "Our Lord, we have 
wronged ourselves", and thus the Holy Qur'an leaves no room for the 
supposition that the error of Hawwa ^%J\ l^J* was not pardoned, or 
that she did not offer repentance. Moreover, woman being inclusive to 
man in most situations, it was not necessary to mention her 
specifically every time the story was told. (QurtubT) 

(3) The Arabic word Taubah signifies much more than the English 
word 'repentance'; similarly, the words Ta'ib and Tawwab mean 
much more than simply 'one who repents.' Imam Al-Qurtubi says that 
the word Tawwab is used with reference to Allah as well as to man. 
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For example, the Holy Qur'an applies the word to man in the phrase: c>l 
^ijSlijwCUl : "Surely Allah loves those who repent" (2:222) - and in 
al-tawwabin, 'those who return to Allah'; on the other hand, it speaks 
of Allah too as al-Tawwab :-j!iJ3lilji)l> :"He is the Most-Relenting, the 
Very-Merciful." (2:37) So, with reference to man, the word signifies 
'oiie who turns away from disobedience and sin, and returns to 
obedience', while with reference to Allah it signifies 'one who accepts 
repentance, and turns to man with mercy and grace'. There is another 
word, Ta'ib which also means 'one who returns', but it is not permissi- 
ble to use this word with reference to Allah. For, in the case of Allah, 
only those nouns, adjectives and epithets are permissible which have 
been used in the Holy Qur'an and the Hadith - all other words are 
disallowed, no matter what their lexical meanings are. 

(4) Verse 37 shows that Allah alone has the authority to accept a 
man's repentance and to forgive his sins. By disregarding this 
principle, Jews and Christians fell into a great error, for they came to 
believe that if a priest or a saint forgave their sins, Allah too did the 
same. Even some ignorant Muslims behave as if they too entertain 
such a belief. But all such notions are doctrinally false. No religious 
scholar or saint, 'alim or murshid, has the authority to forgive sins; all 
he can do is to pray for the sinner, and seek Allah' s pardon. 

The obedient are freed of worries 

(5) Verse 38 promises two great rewards to those who follow divine 
guidance - they will have no fear, and they will not grieve. Fear is 
the anxiety one feels in apprehending some trouble or pain in the 
future. Grief is the sorrow arising from the loss of something valuable 
or from one's failure in attaining a desired object. One can see that 
these two rewards comprehend all the possible forms of comfort and 
peace. Then, the text of the Holy Qur'an makes a subtle distinction 
between the two. In saying that those who follow divine guidance will 
have no fear, it speaks in general terms and uses a noun - the Arabic 
phrase: f+AZ&^'i is to be translated literally as 'no fear upon them'. 
But in the next phrase "^^C/^HJ , the Holy Qur'an employs a verb, 
placing before it a pronoun as the subject. The literal translation of the 
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phrase is: 'they shall not grieve'. The implication here is that being 
totally free from all sense of loss is possible only to Men of Allah or the 
saints 18 who follow divine guidance in all its details; as for the others, 
no man whether an emperor or a billionaire, can help being grieved 
at the loss of a valued object or the frustration of a desire, all of which 
is but a necessary part of the scheme of things. The 'friends of Allah' 
do not have to grieve, because they annihilated their own desires and 
their very will in submitting themselves totally to the will of Allah. 
The Holy Qur'an also tells us that those who go to Paradise will thank 
Allah for having removed from them all regret and sorrow: jj}\ -JJ,' 



ojil U* viif : "AU praise belongs to Allah who has put away all sorrow 
from us" (35:34). It means that some degree of sorrow is inevitable for 
every human being except those who have perfected and made fast 
their relationship with Allah. 

Let us make it clear that the verse does negate all grief and sorrow 
in the case of the 'friends of Allah', but the negation applies only to 
the loss of worldly things and the frustration of worldly desires. As for 
the anxiety about the other world and the fear of Allah and the deep 
sense of awe before His Glory, the 'friends of Allah' are far ahead of 
other men in these. It has been reported that the Holy Prophet ^ 
often appeared to be worried and in deep thought - this was not for 
fear of any trouble or loss in the worldly sense, but on account of his 
anxiety for his Ummah, and of his awe before Divine Glory. 

Nor does this verse imply that prophets and saints should not feel 
the instinctive and all too human fear when confronted by things 
which are generally known to inspire dread. The Holy Qur'an itself 
relates how the prophet Musa (Moses) f*~l\ *Jx was struck with fear 
when his stick turned into a dragon: J-^ili -u-iT^i JL^jl : "Musa felt a 
fear in himself." (20:67) 



18. The word "Saints" is very weak and only an approximate translation of 
the Arabic phrase "Awliya- Allah", 'the friends of Allah' - a concept which 
has only a faint resemblance with the Christian idea of a 'saint'. 
Consequently, the term 'men of Allah' has been used most frequently 
throughout this commentary. 
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But it was only an instinctive and physical fear, and the incident 
anyhow belongs to the early days of his prophethood, for when Allah 
said: U~^ : 'Do not be afraid', the fear disappeared altogether. We may 
explain the incident in another way also. His fear did not arise as it 
does in the case of ordinary men, from the apprehension of some harm 
or hurt from the dragon, but from the likelihood that the 
extraordinary event might lead the Israelites into misguidance. So, 
this fear was not worldly, but other-worldly. 

Verses 40-42 

jtdu $li Ij^Jj % o &j\j jCif abis ilif ji L 

O Children of Isra'il (the Israelites), remember My 
blessing that I conferred upon you, and fulfil the 
covenant with Me, so I fulfil your covenant, and have 
awe of Me alone. And have faith in what I have 
revealed, confirming what is already with you, and do 
not be the first to deny it, nor take a paltry price for My 
signs. And fear Me alone. And do not confound truth 
with falsehood, and do not hide the truth when you 
know. (Verses 40 - 42) 

The Surah Al-Baqarah begins by speaking of the Holy Qur'an 
itself, and tells us that although it provides guidance to all men, yet 
only true Muslims will derive a full benefit from it. The Surah 
proceeds to warn the disbelievers against the grievous punishment 
which awaits them in the other world, and also to delineate the 
misdeeds of the two kinds of disbelievers - those who deny openly, and 
the hypocrites. Then, addressing all the three groups, it urges upon 
them to worship Allah alone, and, presenting the Holy Qur'an as a 
miracle which cannot be imitated by man, invites them to have faith 
in it. Next, the Surah recounts how Adam ^LJ\ j^h. was created to be 
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the viceregent of Allah, and thus shows the omnipotence and wisdom 
of Allah so that men may realize why they must obey and worship 
Him and never be disobedient to Him. 

Now, in the days of the Holy Prophet ^ there were two kinds of 
people among the disbelievers and the hypocrites. On the one hand 
were mushrikin, idolaters and associators who did not possess any 
religious knowledge, were even otherwise mostly illiterate, and 
followed the customs of their forefathers - for example, the inhabitants 
of Makkah in general whom the Holy Qur'an calls the Ummiyyun 
(the illiterate). On the other hand were those who believed in the 
earlier prophets, had a knowledge of the earlier Divine Books like the 
Torah and the Evangile, and were known as being well-educated. 
Some of them were the followers of Sayyidna Musa |.^LJI juIc (Moses), 
but did not accept Sayyidna 'Isa ; .%J\ *Jx (Jesus) as a prophet - these 
were the Yahud or the Jews. Others were the followers of Sayyidna 
'Isa f ">LJl<-Jie , but did not believe that Sayyidna Musa j.^-JlaJLt was, 
being a prophet, divinely protected against all sin - these were the 
Nasara or the Christians. On account of their belief either in the 
Torah or the Evangile or in both, the Holy Qur'an calls these two 
groups Ahl al-Kitab (the people of the Book). Being well-educated, they 
were respected and trusted by the people around them, and their 
opinion had a great deal of weight. If they came to the straight path, 
others too could be expected to follow their example. 

The Jews predominated in Madinah and its environs. The Surah 
Al-Baqarah is also Madinite. So, after dealing with the idolaters and 
associators, it addresses the people of the Book in a special manner, 
from verse 40 to verse 123. Adopting a persuasive and friendly tone, 
the Surah refers to the noble family to which they belong and the 
honour which they receive from the people on account of such an 
affiliation; then, recounting the blessings which Allah has been 
showering on them, it asks them to be aware of their many misdeeds 
and their sins, and invites them to come to the Straight Path. All this 
has been said, to begin with, in a very brief manner - four verses 
inviting them to Islam, and three to good deeds. Then comes a long 
and detailed address to them, at the beginning of which, as also just 
before the end, occur the words, ya Bani Isra'il (O children of Israel) - 
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the repetition is, of course, the usual rhetorical device for making the 
speech persuasive. 

Isra'il is a Hebrew word, signifying 'the servant of Allah'; it is also 
the second name of Sayyidna Ya'qub ( Jacob) {%J\ *J* . Certain scholars 
have remarked that among the prophets it is the Holy Prophet * 
alone who has several names, except for Sayyidna Ya'qub r "sLJl aJ* who 
has two names, Ya'qub and Isra'il. The Holy Qur'an addresses the 
Jews here, not as the "Children of Ya'qub", but as the "Children of 
Isra'il", so that the title may remind them that they are the children of 
the 'the servant of Allah', and hence they should follow the example of 
their father in worshipping Allah alone and in obeying Him. 

In verse 40, Allah asks the Israelites to fulfil His covenant - that is 
to say, the one they had made with Allah. According to Qatadah and 
Mujahid, the following verse of the Holy Qur'an refers to this covenant 
which had been mentioned in Torah as well (For the Covenant, see Exodus, eh. 

XXXIV) (165): 




Allah made a covenant with the children of Isra'il, and We 
raised up from among them twelve chieftains. And Allah said, 
'I am with you. Surely, if you perform the prayer, and pay the 
alms, and believe in My messengers and help them, and lend 
to Allah a good loan, I will forgive your evil deeds, and I will 
admit you to gardens underneath which rivers flow' (5:12). 

The covenant mentions acts like prayers and alms, but the most 
important clause is having faith in all the messengers of Allah 
including the Holy Prophet ^ . Hence, according to the blessed 
Companion Ibn 'Abbas, the covenant here signifies having faith in and 
obeying the Holy Prophet ^ (See ibn JarTr). 

As for Allah fulfilling their covenant, the verse we have just quoted 
(5:12) makes the meaning elear - Allah will forgive the sins of those 
who fulfil the terms of the covenant, and will admit them to Paradise. 
Verse 41 makes it quite explicit that according to the covenant it is 
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obligatory for the Israelites to have faith in the Holy Qur'an, for, after 
all, it has been sent down to confirm the essential teachings of the 
Torah. Now, the Israelite scholars were afraid that if they told the 
truth in this matter, they would be going against the public sentiment, 
and thus lose their adherents and income both. So, these three verses 
exhort them to speak the truth without fear, for Allah alone is worthy 
of being feared. 19 

Injunctions and related considerations 

(1) Al-Qurtubi remarks in his Commentary that Allah, in asking 
the Israelites to worship and obey Him, reminds them of the bounties 
and blessings He has showered on them, but in the case of the 
followers of the Holy Prophet jJLy *_JLc aI)I ^ He asks them to do so 
without mentioning His bounties: 'f$ ii {/& iU : "Remember Me, I will 
rememberyou." (2:152) 

This is a subtle suggestion which brings out the superiority of this 
Ummah over the others - the Islamic Ummah has a direct relationship 
with Allah, for it begins by recognizing the Benefactor, and through 
this knowledge recognizes His bounties; other peoples, on the contrary, 
begin by recognizing the bounties, and proceed through this medium 
to a knowledge of the Benefactor. 

(2) Verse 40 shows that it is obligatory to fulfil the agreement one 
has entered into, and it is forbidden to break one's promise. The 
injunction has been stated explicitly in another verse: sj&l. l>ji : "Fulfil 
your agreements." (5:1) 

According to a hadith reported by Muslim, those who break their 
promises would, before being finally punished in the other world, be 
humiliated before the whole human race when it assembles together 
on the Day of Judgment, for a flag would be placed as a stigma beside 
everyone who has committed this sin, and the bigger the crime, the 
higher would the flag be. 



19. Let us add that what the Holy Qur'an confirms with regard to the Torah 
and the Evangile is the fact that they are the Books of Allah. As for the 
distortions which have from time to time been introduced into them, they 
are no part of the original texts, and hence the question of confirming 
such interpolated passages does not arise. 
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(3) Verse 41 asks the Israelites not to be the first to deny the Holy 
Qur'an, although being a disbeliever is in itself the ultimate sin, 
whether one be the first or the last. The verse, in fact, suggests that 
the man who is the first to deny and disbelieve will not only incur the 
sin of his own denial but also bear the additional burden of the sin of 
misleading all those who follow his example; and will thus have to 
undergo a multiple punishment. 

It follows from here that the man who is in any way responsible for 
others falling into any kind of sin will have to bear the burden of this 
sin along with the sinners; similarly, the man who in some way helps 
others to do a good deed will receive a reward for it along with 
them. Several verses of the Holy Qur'an and the ahadith of the Holy 
Prophet |JLj *JU «JLii ,jL» repeatedly stress this point. 

(4) Verse 41 warns the Israelites against taking a paltry price for 
His signs or verses (the Arabic word, Ayat has both the meanings). The 
context makes it clear that it is forbidden to take money from people 
by misinterpreting or concealing the verses of the Book of Allah in 
order to please them or to serve their worldly interests. There is an 
absolute consensus of the Ummah on this point. 

(5) As for the question of taking a wage for teaching the verses 
of the Holy Qur'an or for reporting them correctly, verse 41 is not 
concerned with the matter. But it is an important question in itself 
whether it is permissible to accept wages for teaching the Holy Qur'an. 
There is a divergence of views among the Fuqaha' (jurists) in this 
matter. Imam Malik, Imam al-Shafi'i and Imam Ahmad ibn Hanbal, 
consider such wages to be permissible, while the great Imam Abu 
Hanifah and some other jurists hold them to be impermissible, for 
the Holy Prophet |Jl*, t_J* .JJI ,J^ has forbidden the use of the Holy 
Qur'an as a means of livelihood. But there has been a radical change 
in the circumstances since then. Formerly, those who taught the Holy 
Qur'an used to receive a subsistehce allowance from the Baytul-Mal, 
or the public exchequer of the Islamic state. But since Islamic society 
fell into a disorder, 20 they lost their financial support. The teaching of 
the Holy Qur'an to children being a full-time job, the teachers could 



20. Through the onslaught of Western imperialism and other factors. 
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not turn to difficult professions without interrupting this essential 
chain of transmitting the Word of Allah from generation to generation. 
In view of this situation, the jurists of the Hanafi school declared it 
permissible to accept wages for teaching the Holy Qur'an. According 
to Hidayah, the famous book of Hanafi code, this should be the rule 
{fatwa) these days. Later jurists have extended the permission to 
similar duties like leading Salah (Imamah), calling for prayers 
(Adhan), teaching the Hadith and the Fiqh, etc, for they are related to 
the teaching of the Holy Qur'an, and the survival of Islam equally 

depends on them. (See al-Durr al-Mukhtar, al-Sham!) 

(6) The famous Hanafi scholar Shami has, in his commentary on 
"al-Durr al- Mukhtar" and in his own book " Shifal-Alil" , explained in 
great detail and with convincing arguments that the later jurists have 
allowed the acceptance of wages for the teaching of the Holy Qur'an 
etc. only in view of an essential religious need which must be fulfilled, 
or the whole Islamic order would be disturbed; hence the permission 
should be limited only to such essential needs. It logically follows from 
this principle that paying or receiving wages for the recitation of the 
Holy Qur'an for transmitting the reward to the dead or in the interest 
of some worldly purpose is forbidden, for it fulfils no essential religious 
need. Thus, the man who recites the Holy Qur'an for wages in this 
manner and the man who pays him for it both commit a sin. When 
there is no merit earned in such a recitation, how can it be transferred 
to the dead? Al-Shami refers to many authoritative works like "Taj 
al-Shari'ah" , Ayni's commentary on Hidayah, the marginal notes by 
Khayr al-Din Al-Ramali on "al-Bahr al-Ra'iq", etc, and specially cites 
Al-Ramali to the effect that practices like paying for the recitation of 
the Holy Qur'an beside the grave of a dead man or elsewhere in order 
to transmit the reward to him, have never been reported from the 
blessed Companions or their immediate successors or from other great 
scholars of the early centuries of Islam, and are hence an innovation 
(Bid'ah) in religion. 

(7) Verse 42 explicitly shows that it is not permissible to mix truth 
and falsehood together in such a way that the addressee falls into a 
confusion as to what the truth is, and that it is forbidden to conceal 
the truth because of fear or greed. 
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Imam al-Qurtubi has, in his commentary, related a very illuminat- 
ing story in this context - a story which has come down to us through a 
chain of reliable reporters, and has been taken from the "Musnad" of 
Darimi. 

During one of his visits to the Holy town of Madinah, the 
Ummayyid Caliph Sulayman ibn 'Abd al-Malik wanted to meet 
someone who had lived with a Companion of the Holy Prophet ^ , if 
such a man was still alive. On being informed that Abu Hazim was the 
only man of this kind left in the town, he sent for him . 

The Caliph said to him, "Abu Hazim, why have you shown such 
discourtesy and disloyalty?" 

"How have I been discourteous or disloyal to you?" 

"Everybody who is anybody in Madinah has come to see me, but 
you haven't", complained the Caliph. 

"O chief of the Muslims, may Allah protect you against saying 
something which is not true to the fact", replied Abu Hazim "You have 
not been familiar with my name before today, nor have I ever seen 
you. Things being what they are, how could I come to meet you? Is it 
disloyalty or discourtesy?" 

The Caliph looked around questioningly. Imam Zuhri spoke up: 
"Abu Hazim is right, and you are wrong." 

Changing the subject, the Caliph asked: "Abu Hazim, how is it 
that I don't like to die?" 

"The reason is simple," Abu Hazim said "You have made your 
world flourish, and turned your habitation in the other world into a 
desert. Naturally, you don't like to leave a flourishing city for a 
desert." 

The Caliph admitted that it was true, and came out with another 
question: "What would it be like when we have to appear before Allah 
tomorrow?" 

Said Abu Hazim, "The man who has been doing good deeds will 
present himself before Allah like the man who returns from a travel to 
his loved ones, while the man who has been doing evil deeds will 
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appear like the slave who had run away and has now been brought 
back to his master." 

The Caliph burst into tears, and said with a sigh, "I wish we could 
know how Allah would deal with us." 

Abu Hazim replied, "Assess your deeds in the light of the Book of 
Allah, and you will know." 

"Which verse of the Holy Qur'an can help us to do so?" 

"Here is the verse: ££ ytj&\ $i^$'&fr"i\ ■ "Surely the righteous 
shall be in bliss, and the transgressors shall be in a fiery furnace." 
(82:13-14) 

The Caliph remarked: "Allah's mercy is great; it can cover even the 
wrong-doers." 

Abu Hazim recited another verse: <Ii-Jil jS £ijji\ ZJ-j^V- "Surely the 

S" s'* 

Mercy of Allah is close to those who do good deeds." (7:56) 

The Caliph advanced another question: "Tell me, Abu Hazim, who 
is the most honorable among the servants of Allah?" 

"Those who are mindful of their fellow-human beings, and possess 
the right kind of understanding to know the truth." 

"Which is best among good deeds?" 

"Fulfilling the obligations laid down by Allah, and keeping away 
from what He has forbidden." 

"Which is the prayer that is likely to be accepted by Allah?" 

"The prayer of a man for him who has done him some good." 

"Which is the best form of charity?" 

"Giving as much as one can, in spite of one's own need, to a man in 
misery without trying to make him feel grateful and without causing 
him pain by trying to put him off." 

"Which is the best form of speech?" 

"Speaking the truth plainly and unreser redly before the man who 
can harm you in some way or from whom you expect a favour." 

"What kind of man is the wisest among the Muslims?" 
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"He whose actions are governed by obedience to Allah, and who 
invites others as well to it." 

"What kind of man is the most stupid?" 

"He who helps another man in committing some injustice, which 
comes to mean that he has been selling off his faith for serving the 
worldly interests of that man." 

The Caliph agreed with ali this, and then asked him pointedly, 
"What do you think of me?" Abu Hazim wanted to be excused from 
replying to such a question, but the Caliph insisted that he should say 
a word of advice. Abu Hazim said: 

"O chief of the Muslims, your forefathers established their rule 
over the people with the help of the sword and against their will, after 
killing hundreds of men. Having done all this, they departed from the 
world. I wish you could know what they themselves are saying after 
their death and what people are saying about them." 

Fearing that the Caliph would be displeased by such plain talk, 
one of his courtiers rebuked Abu Hazim for having spoken so rudely. 
He replied: "No, you are wrong. I have not said anything rude but only 
what Allah has commanded us to say. For Allah has enjoined upon the 
'ulama' to speak the truth before the people and not to^conceal it." 
And he recited this verse of the Holy Qur'an: 'JJI^'v/^liiiiJ : "You 
shall make it clear to the people and not conceal it." (3:187) 

The Caliph asked, "Alright how can we reform ourselves now?" 

Abu Hazim said, "Give up your pride, acquire a spirit of fellow- 
feeling for the people, and give them justly what is due to them." 

"Abu Hazim, is it possible that you come to live with us?" 

"May Allah protect me from it!" 

"Why?" 

"Because I am afraid that if I live with you, I might begin to like 
your wealth and your grandeur, and have to suffer a grievous 
punishment for it in the other world." 

"Well, is there anything you need? What can we do for you?" 
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"Yes, I have a need. Please help me to save myself from Hell and to 
enter Paradise." 

"This is not in my power." 

"Then, there is nothing you can do for me." 

The Caliph asked him to pray for him. Abu Hazim made this 
prayer: "O Allah, if you approve of Sulayman, make the well-being of 
this world and the next easily accessible to him; but if he is your 
enemy, drag him by the hair towards the deeds you approve of." 

The Caliph then asked him for some special advice. Abu Hazim 
said: "I shall make it short. You should have the fear of your Lord and 
reverence for Him to the degree that He never finds you present at the 
place He has forbidden, and never finds you absent from the place 
where He has eommanded you to be." 

Later on, the Caliph sent one hundred gold dinars to him as a 
present. Abu Hazim sent the money back with a letter, saying: "If 
these dinars are the wages for my words, then blood and pork are, in 
my eyes, cleaner than this money. If you believe that this money is my 
due from the public exchequer, then there are hundreds of 'Ulama' and 
servants of Islam. If you have sent the same amount to each one of 
them, I can accept the money, otherwise I do not need it." 

Abu Hazim's refusal to accept the wages for giving advice clearly 
shows that taking wages for an act of worship or obedience to Allah is 
not permissible. 

Verses 43-46 
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And be steadfast in Salah, and pay Zakah, and bow 
down with those who bow. Do you bid others to 
righteousness while you ignore your ownselves, 
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although you keep reciting the Book? Have you then 
no sense? And seek help through patience and prayer. 
And it is indeed exacting, but not for the humble in 
heart who bear in mind that they are to meet their 
Lord, and that to Him they are to return. (Verses 43 - 
46) 

In the last three verses and these four, Allah reminds the 
Israelites of the blessings He has bestowed upon them, and invites 
them to Islam and to good deeds. The earlier three verses were 
concerned with the true faith and doctrines; the present verses speak 
of good deeds, mentioning only the most important of them. It was 
usually the love of money and power that made it difficult for the 
Jews, specially for their scholars, to accept Islam. The verses prescribe 
the remedy for the twin diseases - they should fortify themselves with 
Sabr (patience) and Salah (prayer). 

"Patience" is a very weak translation of the Arabic word Sabr, 
which has three connotations: (a) bearing pain and misfortune 
patiently (b) restraining oneself from sin (c) being steadfast in obeying 
Allah. 

Now, patience, in this wide sense, is the perfect remedy for the love 
of money. For, money cannot be an end in itself, but is sought only as a 
means of satisfying one's appetites; when a man has made a firm 
resolve not to follow his appetites like a slave, he will no longer need 
much money, nor will the love of money blind him to the distinction 
between his gain and loss. Similarly, Salah is the remedy for ambition 
and the love of power. For, outwardly and inwardly both, Salah 
involves the exercise of humility; naturally, the more one tries to 
perform it in the proper manner, the more it purifies him of the love of 
money and power, and of ambition and pride. These being the real 
substance of all spiritual disorder in man, once they are brought 
under control, it becomes easy for one to accept Islam and to be 
steadfast in one's faith. 

Let us add that while patience (Sabr) requires only the restraining 
or giving up of excessive appetites and unnecessary desires, Salah, in 
addition to all this, further requires the performance of certain 
actions, and also a temporary renunciation of perfectly lawful desires 
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and of many human needs which the Shari'ah allows one to fulfil, e. g., 
eating, drinking, speaking, walking etc. - and, at that, making such a 
renunciation five times during the day and the night regularly at fixed 
hours. Thus, Salah means performing certain prescribed actions and 
restraining oneself from all lawful or unlawful activities at fixed 
hours. 

Once a man has decided to give up unnecessary desires, the 
instinctive urge itself loses its intensity in a few days. So, the exercise 
of patience is not, after all, so difficult. But offering Salah entails 
submitting oneself to the conditions laid down by the Shari'ah, 
observing the fixed hours, and giving up the basic human activities 
and desires, all of which is quite exacting for the instinctive 
disposition of man. So, one may very well raise an objection here: for 
the purpose of making it easy for a man to accept Islam and to be 
steadfast in his faith, the Holy Qur'an prescribes Sabr and Salah, but 
to use this remedy is in itself a difficult thing, specially the Salah and 
its restriction - now, how can this difficulty be overcome? The Holy 
Qur'an admits that performing Salah regularly and steadfastly is, no 
doubt, exacting, and proceeds to show the way out of this impasse - 
Salah is not a burden to the humble in heart. 

To know the effectiveness of the remedy, we must know the 
disease, and find out why Salah should be so burdensome. The human 
heart loves to roam about freely in the vast spaces of thought and 
fancy; all the organs of the human body being subservient to the heart, 
it requires them to be equally free. On the other hand, Salah demands 
the renunciation of such freedom, - and prohibits eating, drinking, 
walking, talking etc. - a restriction which annoys the heart and is also 
painful for the human organs governed by it. 

In short, Salah is burdensome because the heart enjoys to keep the 
faculties of thought and imagination in a continuous motion. Motion 
being the disease, it can only be remedied by its opposite - restfulness. 
Hence, the Holy Qur'an prescribes Khushu' ( gj-ii) a word which we 
have rendered into English by the phrase "humbleness in heart", but 
which actually signifies "the restfulness of the heart." 

Now, the question arises as to how one can acquire this 
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"restfulness of the heart." Everyone knows through his own experi- 
ence that, if one deliberately tries to empty one's heart of all kinds of 
thoughts and fancies, the effort rarely succeeds. The only way to 
achieve it is that since the human mind cannot move in two directions 
simultaneously, one should make it absorb itself in one thought alone 
so that all other thoughts may disappear by themselves without any 
effort on one's part. So, having prescribed "the restfulness of the 
heart", the Holy Qur'an also prescribes a particular thought which 
will, if one absorbs oneself in it, drive away all other thoughts: once 
the movement of thought and fancy has been reduced to the restful- 
ness of the heart, the performance of Salah becomes easy; regularity in 
offering the ordained prayers gradually cures the disease of pride and 
ambition, and thus the way to the perfecting of one's faith grows 
smooth. Such is the well-ordered and beautifully integrated art of spir- 
itual medicine that the Holy Qur'an has given us! 21 

Now, the thought in which one should immerse oneself in order to 
acquire "the restfulness of the heart" has been explained by the Holy 
Qur'an in describing "the humble in heart" - they are the people who 
bear in mind that they are to meet their Lord, when they shall receive 
the reward for their obedience, and also bear in mind that they are to 
return to Him, when they shall be required to present an account of 
their deeds. These twin thoughts produce hope and fear in the heart, 
and hope and fear are the best agents for inducing a man to devote 
himself to good deeds. 

The prayer which the Holy Qur'an prescribes is not a mere 
contemplation or meditation. Al-Salah: ~>jLai\ , in the terminology of 
Shari'ah, is a definite form of 'Ibadah or worship, the mode of which is 
divinely ordained. As often as the Holy Qur'an insists on the 
performance of the Salah, it employs the word Iqamah, except in one 
or two instances. Lexically, the word means "making a thing straight, 



21. As against this stand the fanciful systems of thought - concentration, 
wearing a pseudo-mystical look and some-times an Eastern make-up but 
all spawned in the Angst-ridden West - things like Yoga and 
Transcendental Meditation, which serve only to derange an already 
disordered psyche. 
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or keeping it firmly in its place." A tree or a wali or anything which is 
vertical and straight, usually lasts long in its place; so, the word also 
signifies "establishing a thing or making it perpetual." Thus, the 
conjunction of the two words, Salah and Iqamah, in the Holy Qur'an 
and the Hadith signifies, not merely offering the prayer, but 
performing the five ordained prayers steadfastly in the prescribed 
form at the prescribed hours and fulfilling all the necessary 
conditions. The Holy Qur'an and the Hadith speak of the great 
rewards and blessings one can hope to receive for offering Salah, and 
of other benefits which flow from it, but all of them are tied up with 
Iqamah in the sense which we have just explained. For example, the 
Holy Qur'an says: jLl\j,LiJJj\ ^ Jjl^ «jllJI 5j. : "The Salah restrains one 
from indecency and evil." (29:45) The prescribed prayer will bear these 
fruits only when one has been performing it in the full sense of 
Iqdmah. It follows from it that if one finds people who are quite 
regular in offering their prayers indulging in immodest or even evil 
activities, one should not have misgivings about the veracity of this 
verse, for these people have, no doubt, been praying, but not been 
observing the conditions ofIqamah. 

Verse 43 also speaks of paying Zakah, the prescribed alms. Now, 
lexically speaking, the Arabic word i/j : Zakah has two significations: 
(a) to purify (b) grow. Zakah is not a tax levied by the State or society, 
but, in the terminology of the Shari'ah, means that portion of one' s 
belongings which is set apart and spent in total accord with the 
injunctions of the Shari'ah. 

This verse is addressed to the Israelites, and does not by itself 
show that offering prayers and paying alms was obligatory for them 
before the days of Islam. But the following verse: 

>jjjJI +£u\'j "bjL*a}\ *iiil jiJ *>JLo j^jj, 

Allah made a covenant with the Israelites and raised among 
them twelve chieftains. And Allah said, 'I am with you. Sure- 
ly, if you perform Salah and pay Zakah'. (5:12) 

does show that the two things were obligatory for them, even if the 
external modes might have been different. 
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The verse proceeds to say: "Bow down with those who bow (in 
worship)." Lexically, the Arabic word Ruku' means "to bow down", and 
may hence be applied even to prostrating oneself (Sajdah), which is 
the ultimate form of bowing down. But in the terminology of the 
Shari'ah it pertains to the particular form of bowing down which has 
been prescribed for Salah. 

One may well ask why this particular gesture has been chosen for 
a special mention from among the different gestures involved in the 
Salah. We would reply that it is a metonymy for Salah, and a part has 
been made to stand for the whole - just as in verse 17:78 : jAiJI oLJ» : "the 
recitation of the Qur'an in the morning" refers to the morning 
prayers, and on several occasions in some Hadith narrations the use 
of the word Sajdah covers one set of movements (Rak'ah) in Salah or 
even to the whole of it. Thus, the verse actually means: "Offer Salah 
along with those who offer Salah." 

Salah with Jama'ah : (congregation) 

Then, there is a more comprehensive explanation for the specific 
reference to "bowing down" {Ruku'). The form of the ritual prayers 
ordained for the Israelites and others included prostrating oneself 
{Sajdah), but not bowing down. This particular way of bowing down 
called Ruku' is peculiar to the Islamic Salah alone. Hence, Raki'in or 
those who bow down (in worship) are, obviously enough, the me.mbers 
of the Islamic Ummah, and the verse, in effect, asks the Israelites to 
accept Islam, and to offer their prayers along with the Muslims. 

The command, f^Jill \£j\ : "Be steadfast in Salah", shows that Salah 
is obligatory. The other command, S^V 1 c? Lh^j!/ : "Bow down with 
those who bow (in worship)", establishes that Salah is to be offered in 
the company of other Muslims {Jama'ah). 

A very important question arises here - what is the degree of the 
obligation intended in this injunction? There is a difference of views 
among the Fuqaha' (jurists) on this point. According to a large body of 
blessed Companions, their successors and of the jurists of the ummah, 
it is necessary {wajib) to offer Salah in a congregation, and it is a sin 
to give up the Jama'ah. Some of the blessed Companions have gone to 
the length of holding that it is not permissible to offer Salah all by 
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oneself without a proper excuse allowed by the Shari'ah. Verse 43, in 
its literal connotation, provides an argument in favour of this view. 
Moreover, certain hadith narrations too seem to suggest that the 
Jamaah is necessary(Wa/'j&). For example, a hadith reported by Abu 
Dawud says that for a man living near a mosque Salah is permissible 
only in the mosque. 

According to another hadith reported from the blessed Companion 
Abu Hurayrah *i* JJI ^j by Imam Muslim, a Companion who was blind 
asked the Holy Prophet j|- for the permission to offer Salah in his 
house, for there was no one to take him to the mosque and to bring 
him back. The Holy Prophet ,JL, *J* J) I J** allowed him to do so, but, as 
he was leaving, asked him if he could hear the call for the prayers in 
his house. He said that he could. The Holy Prophet ^j *_ic Ai\ L/ i^, 
remarked: "In that case, you must come to the mosque." Another 
narration of the same hadith as reported by Abu Dawud adds that the 
Holy Prophet jgj, said: "Then, I see no room for making a concession 
in your case." Similarly. al-Qurtubi cites a hadith from the blessed 
Companion Ibn Abbas *it Al\ ^j who reports that the Holy Prophet ^ 
once said: jJU &* *i\ J >jL> "*i v*-. |Ji » UJI £*-,>• : "The man who hears the call 
for the prayers but does not go to the mosque for the Jama'ah, has 
not offered his prayers at all, except that he should have some 
valid excuse." On the basis of such ahadith, Companions like 
Abdullah ibn Mas'ud and Abu Musa al-Ash'ari f+u. JJI ^j have ruled 
that if a man lives close enough to a mosque to hear the call for 
prayers and yet does not attend the Jama'ah without a valid excuse, 
his offering of the Salah at home is not acceptable. (Let us explain that 
hearing the call refers to the call made by a man possessing an 
average voice, and not to that made by a man with an extraordinarily 
loud voice or broadcast by a loudspeaker). Presented this far were 
arguments advanced by our revered elders who consider that Salah 
with Jama'ah is wajib or necessary. 

On the other hand, the majority of the blessed Companions, their 
successors and later jurists hold that the Jama'ah is a Sunnah which 
has been particularly emphasized (Mu'akkadah), and that among the 
Sunnah of this kind it is, like the Sunnah offered in Fajr Salah, the 
most emphasized so as to come very close to being necessary. On the 
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basis of certain other verses and Hadith narrations, they interpret the 
imperative in "bow down with those who bow" as intended for 
emphasis only. As for the ahadith which appear to be saying that it is 
just not permissible for those who live near a mosque to offer their 
Salah at home, they say that these only mean that this is not the 
perfect way to offer the prayers. 

The most comprehensive explanation of the matter has been 
provided by the blessed Companion 'Abdullah ibn Mas'ud, as reported 
by Imam Muslim: "The man who wishes to meet Allah tomorrow (i.e. 
the Day of Judgment) as a true Muslim, should offer these (five) 
prayers regularly and steadfastly in a place where the call for the 
prayers is habitually made (i.e. a mosque), for Allah has laid down for 
your Prophet certain ways of good guidance (Sunnan al-Huda), and 
offering the five prescribed prayers with the Jama'ah is one of them. If 
you offer these prayers at home," he added pointing towards a man, 
"as he does, keeping away from the Jama'ah, you will have forsaken 
the Sunnah of your Prophet, and if you forsake the Sunnah of your 
Prophet, you will go astray. The man who (performs the wudu' or 
ablution and cleanses himself in the proper manner, and then) goes to 
a mosque, for every step that he takes, Allah forgives one of his sins, 
adds one good deed to his account and promotes him one rank higher. 
Our company was such that there was not a single man, except for 
people known for their hypocrisy who would offer their prayers at 
home away from the Jama'ah, so much so that even when a man was 
ill or unable to walk, he was brought to the mosque with his hands 
resting on the shoulders of two men, and made to stand in the row of 
those who were praying." 

This statement fully brings out the great importance of the 
Jama'ah, but at the same time defines its exact position by including it 
among the "ways of good guidance" {Sunan al-Huda) which are, in the 
terminology of the FuqaKa' (jurists), called Al-Sunan al-Mu'akkadah 
(the Sunnah on which the greatest emphasis has been placed). Thus, if 
a man does not go to the mosque for Jama'ah and offers Salah at home 
without having proper excuse like illness, his prayers will be valid, but 
he will have earned the displeasure of Allah for having given up a 
Sunnah which comes under the category of Mu'akkadah. If neglecting 
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the Jama'ah becomes habitual for him, he will be committing a grave 
sin. If all the people living in the vicinity of a mosque leave it deserted 
and offer their prayers at home, they become, in the eyes of the Sha- 
ri'ah, liable to punishment. Qadi 'Iyad says that if persuasion fails to 
mend such people, they must be challenged by a show of force. (Qurtubl) 

An admonition to preachers without practice 

Verse 44 addresses the religious scholars of the Jews, and 
reprimands them for a strange contradiction in their behaviour - they 
used to advise their friends and relatives to follow the Holy Prophet ^ 
and to be steadfast in their Islamic faith, which shows that they 
regarded Islam as the true faith, but, being enslaved to their desires, 
were not prepared to accept this faith themselves, although they were 
regular readers of the Torah and knew how emphatically it denounces 
the scholar who does not act upon his knowledge. Though externally 
addressed to the Jewish scholars, the verse, in a larger sense, 
condemns all those who preach good deeds to others but do not act 
upon this principle, who ask others to have fear of Allah but show no 
such fear in their own behaviour. The Hadith speaks in detail of the 
dreadful punishments these men will have to bear in the other world. 
The blessed Companion Anas reports that on the Night of the 
Ascension (jrlyw), the Holy Prophet ^ passed by some people whose lips 
and tongues were being cut with scissors made of fire; on being 
questioned as to who they were, the Archangel Jibra'il ^^LJI^JU 
(Gabriel) explained that they were certain avaricious preachers of the 
Holy Prophet's | .'>LJI | .<,.lc. Ummah who bade others to good deeds but 
ignored themselves. (ibn Kathlr). According to a hadith reported by Ibn 
Asakir, certain people living in Paradise will find some of their 
acquaintances in the fire of hell, and ask them, "How is it that you find 
yourselves in hell, while we have attained Paradise just on account of 
the good deeds we had learnt from you"; those in hell will reply: "We 
used to say all that with our tongues, but never acted upon what we 

Said." (Ibn Kathlr) 

All this should not be taken to mean that it is not permissible for a 
man who has himself been slack in good-deeds, or is in some way a 
transgressor, to give good counsel or preach to others, nor that a man 
who has been indulging in a certain sin may not try to dissuade others 
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from committing that sin. For, doing a good deed is one form of virtue, 
and persuading others to do this good deed is another form of virtue in 
its own right. Obviously, if one has given up one form of virtue it does 
not necessarily follow that he should give up the other form as-well. 
For example, if a man does not offer his prescribed Salah, it is not 
necessary for him to give up fasting too. Similarly, if a man does not 
offer his prayers, it does not argue that he should not be allowed to ask 
others to offer their prayers. In the same way, doing something 
prohibited by the Shari'ah is one kind of sin, and not to dissuade those 
whom he can influence from this misdeed is another kind, and 
committing one kind of sin does not necessarily entail committing the 

Other sin as Well. (Ruh al-Ma'anT) 

Imam Malik has cited Sa'id ibn Jubayr as saying that if everyone 
decides to refrain from persuading others to good deeds and 
dissuading them from evil deeds on the assumption that he himself is 
a sinner and can have no right to preach to others until and unless he 
has purged himself of all sins, there would be no one left to give good 
counsel to people, for who can be totally free of sins? According to 
Hasan of Basra, this is exactly what Satan wants that, obsessed by 
this false notion of purity, people should neglect their obligation to i 
provide religious instruction and good counsel to others. (Qurtubi) 

Maulana Ashraf 'Ali Thanavi used to say that when he became 
aware of a certain bad habit in himself, he would expressly denounce 
this particular tendency in his sermons so that the barakah of the 
sermon should help him to get rid of it. 

In short, verse 44 does not imply that the man who has been indif- 
ferent to good deeds in his own life is not allowed to preach or to give 
good counsel, but that the man who preaches should not neglect good 
deeds in his own life. Now, a new question arises here - it is not per- 
missible for a preacher and non-preacher alike to neglect good deeds, 
then why should the preacher alone be specifically discussed in this 
context? We would reply that such negligence is, no doubt, impermissi- 
ble for both, but the crime of the preacher is more serious and repre- 
hensible than that of the non-preacher, for the former commits a crime 
knowing that it is crime, and cannot plead ignorance as an excuse. On 
the contrary, the non-preacher, specially if he is illiterate , may be 
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committing the sin of not trying to acquire knowledge, but, as far as 
the transgression of the Shari'ah is concerned, he can, to a certain de- 
gree plead ignorance of the law as his excuse. Moreover, if a scholar or 
a preacher commits a sin, he is actually mocking at the Shari'ah. The 
blessed Companion Anas *±* J) I ^j reports from the Holy Prophet ^ 
that on the Day of Judgment, Allah will forgive illiterate and ignorant 
people much more readily than He will the scholars. 

Khushu i : The Humbleness of Heart 

Verse 45 speaks of the humble in heart. The "humbleness of heart" 
(Khushu'), which the Holy Qur'an and the Hadith speak of, connotes a 
restfulness of heart and humility arising out of the awareness of 
Allah's majesty and of one's own insignificance in comparison to it. 
This quality, once acquired, shows its spiritual fruitfulness in making 
the obedience to Allah and submission to Him easy and pleasant for 
one; sometimes it reflects itself even in the bodily posture and 
appearance of the nian who has acquired it, for such a man always 
behaves in a disciplined and poiite manner, is modest and humble, 
and seems to be "broken-hearted", that is to say, one who has lost all 
vanity and self-love. If a man does not bear genuine humility and fear 
of Allah in his heart, he does not, with all his external modesty and 
downcast looks, really possess the quality of Khushu' (humbleness of 
heart). In fact, it is not proper even to show the signs of Khushu' in 
one's behavior deliberately. On seeing a young man sitting with his 
head bowed down, the rightly-guided Khalifah Sayyidna 'Umar *Lll ^ 
m. said: "Raise your head! Humbleness of heart is in the heart." 
Ibrahim Nakha'i has said: "Humbleness of heart does not mean 
wearing rough clothes, eating coarse food and keeping the head bowed 
down. Humbleness of heart is to treat the high and the low alike in 
matters of truth, and to keep the heart free to devote itself entirely to 
Allah and to the performance of what Allah has made obligatory for 
you." Similarly, Hasan of Basra has said : "The Caliph 'Umar would 
speak loudly enough to be heard, whenever he spoke, would walk 
swiftly, whenever he walked, and would strike forcefully, whenever he 
struck a man. All the same, he undoubtedly was a man with a real 
humbleness of heart." In short, wearing deliberately and by one's own 
choice, the looks of a man who possesses the humbleness of heart is a 
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kind of self-delusion and a ruse of Satan, and hence reprehensible. But 
if a man happens to manifest such signs without knowing it, he can be 

eXCUSed. (Qurtubi) 

Let us add that there is another word - Khudu' - which is often 
used along with Khushu', and which appears several times in the Holy 
Qur'an as well. The two words are almost synonymous. But the word 
Khushu', according to its lexical root, refers to the lowering of the voice 
and of the glance when it is not artificial but arises out of a real 
modesty and fear of Allah - for example, the Holy Qur'an says: "Voices 
have been hushed" (20:108). On the other hand, the word "Khudu"' 
refers to the bodily posture which shows modesty and humility - for 
example, the Holy Qur'an says: "So their necks will stay humbled to 
it." (26:4) We must also define as to what, in the eyes of the Shari'ah, 
the exact position and value of Khushu' is with regard to Salah. The 
Holy Qur'an and the Hadith repeatedly stress its importance as in: 
"And perform the prayer for the sake of My remembrance." (20:14) 

Obviously, forgetfulness is the opposite of remembrance^ and hence 
the man who becomes unmindful of Allah while offering Salah, is not 
fulfilling the obligation of remembering Allah. Another verse says: 
"Do not be among the unmindful." (7:205) 

Similarly, the Holy Prophet j^ has said: "The Salah simply means 
self-abasement and humility." Says another hadith: "If his prayers do 
not restrain a man from immodesty and evil, he goes farther and 
farther away from Allah." Salah offered unmindfully does not 
obviously restrain man from evil deeds, and consequently such a man 
goes farther and farther away from Allah. 

Having quoted these verses and ahadith in support of other 
arguments in his Ihya' al-'Ulum, Imam al-Ghazali suggests that 
Khushu' must then be a necessary condition for Salah, and that its 
acceptability must depend on it. He adds that, according to the blessed 
Companion, Mu'adh ibn Jabal and jurists as great as Sufyan 
al-Thawri and Hasan al-Basri, Salah offered without Khushu' is not 
valid. 

On the other hand, the four great Imams of Islamic jurisprudence 
and most of the jurists do not hold Khushu' to be a necessary condition 
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for Salah. In spite of considering it to be the very essence of Salah, 
they say that the only condition necessary in this respect is that while 
saying Allahu Akbar at the beginning of the prayers one should turn 
with all one's heart to Allah, and have the intention (niyyah) of 
offering the prayers only for the sake of Allah; if one does not attain 
Khushu' in the rest of the prayers, one will not get any reward for that 
part of the prayers, but, from the point oi'view of Fiqh (jurisprudence), 
one will not be charged with having forsaken Salah, nor will one be 
liable to the punishment which is meted out to those who give up 
prescribed prayers without a valid excuse. 

Imam al-Ghazali has provided an explanation for this divergence 
of view. The Fuqaha' (jurists), he points out, are not concerned with 
inner qualities and states of the heart (Ahwal), but only enunciate the 
exoteric regulations of the Shari'ah on the basis of the external actions 
of men's physical organs - it does not lie within the jurisdiction of Fiqh 
to decide whether one will get a reward for a certain deed in the other 
world or not. Khushu' being an inner state, they have not prescribed it 
as a necessary condition for the total duration of Salah, but have made 
the validity of the prayers depend on the lowest degree of Khushu' - 
turning, as one begins the prayers, with one's heart to Allah and 
having the intention of only worshipping Him. 

There is another explanation for not making Khushu' a necessary 
condition for the total duration of the prayers. In certain other verses, 
the Holy Qur'an has clearly enunciated the principle which governs 
legislation in religious matters: nothing is made obligatory for men 
that should be beyond their endurance and power. Now, except for a 
few gifted individuals, men in general are incapable of maintaining 
Khushu' for the total duration of the prayers; so, in order to avoid 
compelling men to a task they cannot accomplish, the Fuqaha' have 
made Khushu' a necessary condition only for the beginning of the 
prayers, and not for the whole duration. 

In concluding the discussion, Imam al-Ghazali remarks that in 
spite of the great importance of Khushu' one can depend on the infinite 
mercy of Allah, and hope that the man who offers his prayers 
unmindful will not be counted among those who give up the prayers 
altogether, for he has tried to fulfil the obligation, has turned his heart 
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away from everything to concentrate his attention on Allah even for a 
few moments, and has been mindful of Allah alone at least while 
forming his intention for the prayers. Offering one's prayers in this 
half-hearted manner has, to say the least, the merit of keeping one's 
name excluded from the list of those who habitually disobey Allah and 
forsake the prescribed prayers altogether. 

In short, this is a matter in which hope and fear both are involved - 
there is the fear of having incurred punishment as well as the hope of 
being ultimately forgiven. So, one should try one's best to get rid of 
one's laziness and indifference. But it is the mercy of Allah alone 
which can help one to succeed in this effort. 

Verses 47-48 

J jlc L^Lo Jl>j^ *ij i_c LLi L4L5 J4-*/ Xj ^4-*' o^ 

<-»-*" ' ? ' ■> f V u» 

O Children of Isra'il (the Israelites), remember My 
blessing that I conferred upon you, and that I gave you 
excellence over the worlds. And guard yourselves 
against a day when no one shall stand for anyone for 
anything, nor shall intercession be accepted on one's 
behalf, nor shall ransom be taken from one and neither 
shall they be given support. (Verses 47-48) 

Verse 47 asks the Israelites to call to their minds the blessing of 
Allah, so that the recognition of the benefits they have received may 
induce them to be thankful to Allah and thus to obey Him. The verse 
is addressed to the Jews contemporaneous with the Holy Prophet igj; , 
while the blessing had been received by their forefathers. The point is 
that when a man receives a special favour, his children and grand 
children too usually partake of the benefits flowing from it; in this 
sense, the Jews who are being addressed may be said to have received 
the blessing themselves. 
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As for Allah giving preference to the Israelites "over the worlds", 
the phrase means that they were given preference only in certain 
matters, or only over a large part of men - for example, over the 
contemporaries of the earlier Israelites. 

The day referred to in verse 48 is the Day of Judgment. As for no 
one being able to suffice another on that day, the phrase should be 
understood in the sense of one nian paying the dues on behalf of 
another man. Let us, for example, suppose that a man is found 
wanting in the performance of obligatory acts of worship like Salah 
and Sawm (fasting), and another man should suggest that his own 
prayers and fasts may be transferred to the account of the former in 
order to make up the deficiency. Such a transaction shall not be 
possible on that day. Ransom, of course, means the money paid for 
securing the release of a criminal - this too shall be out of the question. 
As for intercession {shafa'ah) not being accepted, the phrase does not 
totally deny the possibility of intercession on the Day of Judgment; it 
only means that if a man does not have 'Iman (faith), no intercession 
in his favour shall be accepted. For the Holy Qur'an makes it clear in 
certain other verses that Allah will allow intercession to be made on 
behalf of some people (53:26, 34:23, 2:55 etc), and will disallow it in 
the case of those who do not possess 'Iman (21:28, 20:109). Since there 
would be no intercession on behalf of the latter, the question of its 
being accepted does not simply arise. 'Receiving support', in usual 
terms, means getting oneself released from a difficult situation with 
the help of a strong and powerful friend or patron. In short, none of 
the ways of receiving help possible in this world will be effective in the 
other world unless one possesses 'Iman. 

A doctrinal point 

On the basis of verse 48, the Mu'tazilah and some other groups of a 
more recent origin have denied the possibility of all intercession in 
favour of Muslims. But, as we have shown above, the negation of 
intercession applies only to disbelievers and infidels. (Bayan ai^ur'an) 

Verse 49 
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And when We delivered you from the people of the 
Pharaoh! They had been inflicting on you grievous 
torment, slaughtering your sons and leaving your 
women alive. And in all that there was a great trial 
from your Lord. (Verse 49) 

Verse 47 had spoken of the special favours shown to the Israelites 
by Allah. Now, with Verse 49 begins the account of these favours. 

Someone had made a prediction to the Pharaoh (j^j) that a child 
was going to be born among the Israelites who would destroy his 
kingship. So, he began slaughtering all the male infants as soon as 
they were born. But he would spare the females, as there was nothing 
to fear from them, and, moreover, they could, on growing up, serve as 
maid-servants. So, even this leniency was motivated by self-interest. 
What the verse refers to as "a great trial" is either the slaughter of the 
sons - which was a calamity, and it is the quality of patience that is 
tested in a calamity - or the deliverance from the people of the 
Pharaoh - which was a blessing, and it is the quality of thankfulness 
which is tested when one receives a blessing. 

The next verse gives us the details about this deliverance. 

Verses 50-51 



p\j &*£. Jl Tii>l5*^&2lj j£JI fa &jl l\J 
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And when We parted the sea for you; then We rescued 
you, and drowned the Pharaoh's people as you were 
looking on! And when We appointed forty nights for 
Musa, then you took to yourselves the calf thereafter, 
and you were unjust! (Verses 50-51) 

Verse 50 refers to certain things which had happened in the days 
of Sayyidna Musa .^LJl *JU (Moses). He, in his capacity as a messenger 
of Allah, continued efforts for a long time to make the Pharaoh and his 
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people see Truth, but when they persisted in their denial, Allah 
commanded him to take the Israelites along with him and leave Egypt 
surreptitiously. On their way, they came across a sea while the 
Pharaoh was behind him with his army in hot pursuit. Allah 
commanded the sea to split, and make way for Sayyidna Musa and his 
people. So, they went over smoothly. But when the Pharaoh and his 
army followed them into the sea, it gathered the water back so that 
the Pharaoh and his men were drowned then and there. 

Verse 51 refers to other incidents in the same story. When the Pha- 
raoh had been drowned, the Israelites, according to one report, went 
back to Egypt, or, according to another, began to live somewhere else. 
Having at last found a peaceful existence, they now wished they could 
receive a Shari'ah, or a religious code of laws, from Allah which they 
should follow. Allah answered the prayer of Sayyidna Musa r XJl *-ic , 
and promised that if he came to the Mount Tur (Sinai) and devoted 
himself to worship for a month, he would receive a Divine Book. He 
gladly obeyed the Commandment, and was granted the Torah. But he 
was ordered to continue to worship for ten days more, because he had 
broken his fast after a month and thus lost the special odour which ris- 
es from the mouth of a fasting person and which is very pleasant to Al- 
lah; so Allah commanded him to fast for ten additional days and re- 
gain that odour. Thus, Sayyidna Musa f%J\ <ule completed forty days of 
total fasting and devotion. While he was on Mt. Sinai, something very 
odious happened to the Israelites. Among them there was a man 
called Samiriyy. He fashioned the figure of a calf out of gold or silver, 
and put into it some of the dust which he had picked up from under 
the hooves of the horse of Jibra'il (the Archangel Gabriel f XJI *Jlc), at 
the time when the Pharaoh and his army had been drowned by the 
Archangel. The golden calf immediately acquired life. The ignorant 
among the Israelites were so impressed that they started worshipping 
it. 

Verse 51 calls them "unjust" for having committed this sin, for 
'injustice' lies in putting things in the improper places, and idolatory is 
essentially just that. 

A doctrinal point 

Verse 50 speaks of the splitting of the sea, and clearly proves that 
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miracles do occur at the hands of prophets, which some Westernized 
Muslims have been trying to deny. (Bayan ai-Qurin) 

Verse 52 

Then We pardoned you, even after that, so that you be 
grateful. (Verse 52) 

The Israelites were forgiven only when they had offered Taubah 
(repentance), as recounted in Verse 54. In saying that they were 
pardoned so that they might learn gratefulness, the present verse 
employs the Arabic word j*J : La'lla which indicates expectation. In 
the present context it does not mean that Allah had or could have any 
doubt or misgiving about this or any other matter; what the word 
implies here is just that when a man receives a pardon, the onlookers 
may expect him to feel grateful. 

Verse 53 

f * * s *■ J? 7 , ' 9 

Then We gave Musa the Book and the Criterion (of 
right and wrong) so that you find the right path. (Verse 
53) 

Torah is the book which was given to Sayyidna Musa r XJl *-JU . 

In the language of the Holy Qur'an, al-Furqan is a term signifying 
something which separates truth from falsehood or distinguishes the 
one from the other. In the present verse, it refers either to (a) the 
injunctions of the Shari'ah which are to be found in the Torah, for the 
Shari'ah resolves all the differences that may arise with regard to the 
doctrines or the practice of good deeds; or to (b) miracles which decide 
between a true or a false claim in a palpable manner; or even to (c) the 
Torah itself which has the twin qualities of being a Book of Allah and 
of being an instrument for separating truth from falsehood. 

Verse 54 






? 
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And when Musa said to his people: "My people, you 
have wronged yourselves by your taking the calf (as 
God). So, turn in repentance to your Creator and 
slay yourselves. That will be better for you in the sight 
of your Creator" Then, He accepted your repentance 
Indeed He is the Most-Relenting, the Very-Merciful. 
(Verse 54) 

This verse describes the special mode of offering their Taubah 
(repentance) which was prescribed for the Israelites in this situation, 
— that is to say, those who had not indulged in the worship of the 
golden calf should execute those who had. Similarly, in the Islamic 
Shari'ah too, certain major sins necessarily entail capital punishment 
even when the sinner has offered this Taubah - for example, life in 
return for a life in the case of intentional homicide, or death by stoning 
in the case of adultery established through proper evidence. 

Then the Israelites acted upon this divine commandments, they 
became worthy of receiving the mercy and favour of Allah in the other 
world. 

Verse 55 




And when you said, "Musa, we will never believe you 
till we see Allah openly!" So, the thunderbolt took you 
while you were looking on. (Verse 55) 

Then Sayyidna Musa (Moses £LJ\*Js. ) brought the Torah from 
Mount Tur (Sinai) and presented it to the Israelites as the book of 
Allah, some of them were insolent enough to say that they could 
not believe it until and unless Allah Himself told them in so many 
words. With the permission of Allah, Sayyidna Musa r ">LJi*_u replied 
that even this condition would be fulfilled, if they went with him to 
Mount Tur. The Israelites chose seventy men for this purpose. 
Arriving there, they heard the words of Allah with their own ears. 
Now, in their perversity, they invented a new ruse. It was not enough, 
they said, to hear the speech, for they could not be sure whether it was 
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Allah Himself who had spoken to them or someone else. But they 
promised that they would be finally convinced if they could see Allah 
with their own eyes. Since it is beyond the power of a living being to 
be able to see Allah in the physical world, they had to pay for their 
impertinence, and were killed by a thunderbolt -- the next verse 
reports their death. 

Verse 56 

s 

Then, We raised you up after your death, so that you be 
grateful. (Verse 56) 

This verse refers to death, which suggests that the thunderbolt had 
killed them. Since the Israelites had always been mistrusting 
Sayyidna Musa r ^LJI *Jc , he feared that they would suspect him of 
having taken the men to a solitary place and got them slaughtered. So, 
he prayed to Allah to save him from such a vile accusation. Allah 
granted his prayer, and gave those a new life. 

Verse 57 

And We made the cloud give you shade, and sent down 
to you Mann and Salwa: 'Eat of the good things We have 
provided you'. And they (by their ingratitude) did Us 
no harm, but were harming only themselves. (Verse 57) 

These two incidents took place in the wilderness of Tih. The 
Israelites belonged to Syria, but had gone to Egypt in the time of 
Sayyidna Yusuf (Joseph r XJI <JU), and settled there, while Syria itself 
had come under the domination of a people called the 'Amaliqah 
(Amaleks). When the Pharaoh had been drowned and the Israelites 
could live in peace, Allah commanded them to go to war against the 
'Amaliqah , and to free their homeland. The Israelites started on the 
expedition, but, on approaching Syria, when they came to learn about 
the military strength of the foe, their courage failed them, and they 
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refused to engage themselves in the Jihad. Allah punished them for 
their disobedience, so that for full forty years they kept wandering 
about in a wilderness, and could not even go back to Egypt. The 
wilderness was not very vast, but only a stretch of some ten miles, 
lying between Egypt and Syria. They would make a day-long march in 
the direction of Egypt, and stop somewhere for the night. But, on 
getting up the next morning, they would always find themselves just 
where they had started from. Thus, they spent forty years wandering 
about in the wilderness in futile rage and exasperation. That is why 
the wilderness is called Tih, which signifies 'having lost one's way'. 

The wilderness was just a barren space without a tree or a building 
which could offer protection against heat or cold. There was no food to 
eat, and no clothes to wear. But in answer to the prayer of Sayyidna 
Musa r ">LJI «uJU , Allah made a miraculous provision for all their needs. 
When they could not bear the scorching sun, Allah sent them the 
shade of a thin, white cioud. When they began to starve, Allah blessed 
them with Mann (manna) and Salwa. That is to say, Allah produced 
honeydew in abundance which they could easily gather. Hence it has 
been designated as mann which signifies "a gift or favour". Then, 
quails would not flee but come around them, so that they could catch 
the birds with little effort. The two things being unusual, the Holy 
Qur'an says that Allah made them "descend" for the benefit of the 
Israelites. Similarly, when they were thirsty, Allah commanded 
Sayyidna Musa r XJI ti* to strike a rock with his staff, which made 
twelve streams gush forth, as the Holy Qur'an narrates in another 
place. When they complained of the thick darkness of the night, Allah 
produced for them a constant pillar of light. When their clothes began 
to wear out, Allah showed another miracle - their clothes would 
neither go dirty nor wear out, while the clothes of the children grew 
with their growth. (QurtubT) 

Allah had commanded the Israelites to take as much of the 
miraculous food as they really needed, and not to store it for future 
use. But when they disobeyed this commandment, the meat began to 
rot. This is how they harmed, not Allah, but themselves. 



Surah Al-Baqarah 2:58 217 

Verse 58 

ili; jUli izs- ^ ij&» fe^'i »J* 'J&i 2i ij; 



And when We said, "Enter this town, and eat there to 
your heart's content wherever you will. And enter the 
gate prostrating and say: Hittah (we seek forgiveness) - 
so that We forgive your errors. And We shall give much 
more to those who are good in deeds. " (Verse 58) 

There are two views as to when this incident took place. According 
to Shah 'Abd al-Qadir, when the Israelites grew weary of eating the 
same Mann and Salwa everyday and prayed for being granted the 
kind of food they were used to (2:61), they were commanded to go to a 
certain city where they could get what they wished for. So, the com- 
mandment in the present verse pertains to the mode of entering this 
city, and lays down the spiritual etiquette for action and speech on this 
occasion. On the other hand is the view that the commandment per- 
tains to the city against which the Israelites had been ordered to en- 
gage themselves in a Jihad. They obeyed it only after their long wan- 
derings in the wilderness, and conquered the city. The commandment 
reported in Verse 58 was sent to them through Sayyidna Yusha' 
(Joshua f%J\ *J* ) who was the prophet among them at the time. 

The discrepancy between the two views, which raises a question 
about the chronological sequence of the events, should not confuse us 
as to the nature of the stories narrated in the Holy Qur'an. The Holy 
Qur'an does not tell the stories for the sake of telling stories, the 
usual purpose of which is to provide entertainment. The real intention 
here is to draw certain conclusions from the stories, and to illustrate 
or point out certain spiritual principles. Now, the various episodes of a 
story help to bring out various principles. So, in view of a particular 
effect sought in a particular context, the chronological sequence of the 
episodes may be invented and the incidents re-arranged to serve the 
interest of the pattern of meaning that is intended. This is just what 
the Holy Qur'an does; in fact, this is a quite usual literary method, and 
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the disturbance of the chronological order in the stories narrated by 
the Holy Qur'an should not raise irrelevant questions in the mind of 
the reader - after all, in any and every piece of writing, or even speech, 
it is the intention which governs the ordering of the material. 

The Verse holds out the promise that if the Israelites obeyed the 
commandment, their errors would be forgiven. On the basis of the first 
of the two views we have referred to, one must include among the 
errors their rejection of the Mann and the Salwa and their request for 
the normal kind of food. The demand was really insolent, but Allah 
promised that if they showed their obedience by following the new 
commandment, He would forgive this error too. Anyhow, the promise 
of pardon was general, and extended to everyone who was ready to 
obey the new commandment, while a special reward was promised to 
those who devoted themselves to good deeds sincerely and 
wholeheartedly. 

The meaning of Ihsan 

"We may add that 'sincerity' and 'wholeheartedness' are a very 
weak rendering in English of the essential quality of the text's Muh- 
sinun (rendered here as "those who are good in deeds"). This word 
comes from Ihsan which signifies "doing a thing beautifully - that is, in 
the manner that is proper to it." Beside this lexical meaning, Ihsan has 
a technical meaning which has been defined in a famous Hadith; J 
dlji -uLi »\jj ^ ^ jLi ,t\j iiUlr JLll -u*j : "Offer your prayers as if you can see 
Him, and if you do not see Him, He is seeing you (in any case)." (Bayan 

al-Qur'an) 

Verse 59 

o S jiii' i i i? Uj %2i i & % \'J3£ &$\ 

But those who were unjust substituted another word 
for the one that was set for them. So, We sent down 
upon those who were unjust a scourge from heaven, 
because they have been acting sinfully. (Verse 59) 

This verse is a continuation of the preceding verse. Allah had 
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commanded the Israelites to keep, while entering the city, repeating 
the word Hittatun (which indicates repentance for one's sin and the 
request for pardon). But they replaced this word with another phrase 
by way of mockery, and started saying, Habbatun fi sha'irah (grain in 
the midst of barley), or Hintatun (wheat). 

The punishment which descended on them was plague that wiped 
out seventy thousand men (Qurtubl). In passing, we may recall a hadith 
which says that plague is a punishment for the disobedient, and a 
blessing for the obedient. 

Injunctions and related considerations 

The Israelites were punished for having changed a word ordained 
by Allah, and substituted a phrase of their own invention, thus 
distorting the meaning itself. According to the consensus of the 
Fuqaha' (Muslim jurists), a change in the words of the Holy Qur'an, or 
of a Hadith, or of a divine commandment which invents or distorts the 
actual meaning is impermissible. 

This should be obvious enough. But there is another question — is 
it permissible to change the words in such a way that the meaning 
does not suffer but remains intact? In his commentary, Imam 
al-Qurtubi says that in certain texts and in certain kinds of speech the 
words are as much a part of the intention as the meanings and equally 
necessary for conveying an idea, and that in such a case it is not 
permissible to change the words. For example, in the Adhdn (the call 
for prayers) it is not permissible to employ words other than those 
which have been laid down for the purpose by the hadith. Similar is 
the case of the Salah: the different things to be recited in them (like 
Subhanaka Allahumma, At-Tahiyyat, Qunut) or the glorification of 
Allah during the Ruku' (bowing down) and the Sajdah (prostration) -- 
all these must be said exactly in the words which have been reported 
in the hadith; substituting other words is not allowed, even if the 
meaning does not undergo a change. 

This rule applies to each and every word of the Holy Qur'an. All 
the Injunctions with regard to the recitation of the Holy Qur'an 
strictly pertain to those words alone which Allah has revealed to the 
Holy Prophet ^ . According to the hadith, the merit of reciting the 
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Holy Qur'an is so great that for every letter that one reads or recites 
one gets the reward which one would get for performing ten good 
deeds. But if one reads a very accurate translation of the Holy Qur'an 
or even an Arabic version in which the original words have been 
replaced by certain other words without injuring the sense, the 
Shari'ah shall not accept it as a recitation of the Holy Qur'an, and one 
will not get any reward of recitation for it. For, it is not the meanings 
alone which constitute the Holy Qur'an; "Qur'an" is the name of 
meanings inherent in the words revealed by Allah to the Holy Prophet 
j|j, so that the two are inseparable from each other. 

It appears from the present verse that Allah had commanded the 
Israelites to say this particular word, Hittatun, while offering their 
Taubah (repentance), and hence changing the ordained word was in 
itself a sin. They went so far as to distort even the meaning, and drew 
upon themselves the divine punishment. 

Now, as for other kinds of speech in which it is the meanings that 
are really intended and not the words, the masters of the science of 
Hadith and the jurists in general believe that in such places words can 
be changed provided that the meaning does not suffer but remams in- 
tact. Al-Qurtubi has cited Imam Abu Hanifah, Imam Malik and Imam 
Shaf i'i; as holding the view that it is quite permissible to report a ha- 
dith with regard to its meaning alone provided that the man who re- 
ports it should have a perfect knowledge of the Arabic language and 
also be familiar with the situation to which this particular hadith per- 
tains, so that he should not rnisinterpret the text or distort the sense. 

On the other hand, certain masters of the science of Hadith do not 
allow the slightest change in the words of a hadith, and insist that it 
should be reported exactly in the words in which one has received it. 
This, for example, is the view of Muhammad ibn Sirin, Qasim ibn 
Muhammad etc. Some of them even insist that if in reporting a hadith 
a reporter has made a lexical mistake, the man who has heard the 
hadith from him must, in his own turn, report it in exactly the same 
words including the mistake, only indicating what the correct word is 
likely to be. Such scholars cite a hadith in support of their view. It has 
been reported that the Holy Prophet jjgj, advised a man to say this 
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prayer before going to sleep at night: oi^l^l^^/cJjji^lilLL^c^l 1 : "I 
have faith in Your Book which You have made to descend, and in Your 
Prophet whom You have sent." The prescribed prayer had the word 
Nabiyy (Prophet), but the man changed it for Rasul (Messenger). The 
Holy Prophet ^ mstructed him not to make a change, but to say the 
prescribed word Nabiyy. This shows that it is not permissible to 
change a single^word in reporting a hadith. Similarly, another hadith 
says: \+Ljl ^J \£ki ^JLu ^, i>'rilJi;£f : "May Allah make the man flourish 
who heard my speech, and then conveyed it exactly as he had heard." 
This also indicates that it is necessary to report the exact words of a 
hadith as one has received them. 

Most of the jurists and the masters of the science of Hadith, 
however, believe that although it is better to report a hadith as far as 
possible in exactly the same words as one has heard without making 
any change intentionally, yet if one cannot recall the exact words, it is 
also permissible to report the meaning in one's own words, and that 
the words of the hadith quoted above - "... conveyed it exactly as he 
had heard" - might also mean that one should report the meaning of a 
hadith exactly and without any alteration. Obviously, changing the 
words does not necessarily go against this provision. Imam al-Qurtubi 
has, in support of his view, pointed out that this very hadith goes to 
prove that changing words, when necessary, is permissible, for this 
hadith itself has come down to us in different words in different 
versions. As for the other hadith in which the Holy Prophet ifj; has 
insisted that the word Nabiyy should be recited and not the word 
Rasul, one might explain it in this way. The word Nabiyy (prophet) 
carries the sense of sublimity much more than does the word Rasul, 
for the latter is employed for any messenger whatsoever, while the 
former is reserved only for those who are specially chosen by Allah for 
being directly addressed through revelation (Wahy), and who thus 
occupy a rank higher than all other men. There is another explanation 
too. As far as prayers are concerned, the words appointed for the 
purpose by Allah or by the Holy Prophet ig. have a much greater 
efficacy than any other words can have. (Qurtubi) That is why those who 
prepare juyu : ta'widh (translated as 'charms' in absence of an exact 
counterpart) or 'awdhah, or suggest words to pray are very careful in 
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keeping to the authentically reported words without the slightest 
change. So, one may say that the prayers which are considered to be 
very efficacious, should be included in the first category of speech in 
which not only the meanings but the words also must be carefully 
safeguarded, for both are equally intended. 

Verse 60 

bl^jjAJ ^Ul Jif lic Isbllic «pjLc biji aLa. OJ?ouli 

o&±3J j*>ji\ j, \$& V/JLJl &Xcn L*Pli ijS" 

And when Musa sought water for his people! We said, 
"Strike the rock with your staff." So, gushed forth 
twelve Springs from it. Each group of people came to 
know their drinking place. "Eat and drink of what 
Allah has provided, and do not go about the earth 
spreading disorder." (Verse 60) 

This incident too belongs to the story of the wanderings of the 
Israelites in the wilderness. Parched with thirst, they requested 
Sayyidna Musa r ">UI *JU to pray to Allah for water. Allah commanded 
him to strike a certain rock with his staff. As he did so, twelve 
streams gushed forth out of the rock, one for each of the twelve tribes. 
Sayyidna Ya'qub (Jacob) r ">LJI aJlc had twelve sons, and each had a large 
family of his own. So, the families were considered as tribes, each 
with its own administrative organisation and its own head. Hence, 
the number twelve. What they have been asked to eat is the Mann 
and the Salwa (manna and quails), and the water is, of course, the one 
which had come out of the rock. 

The Israelites have, in this verse, been asked not to spread 
disorder which in this context signifies disobedience to Allah and 
transgression of His Commandments. 

The great Commentator al-Qadi al-Baydawi points out that it is a 
great error 22 to deny miracles. When Allah has given a certain stone 
the unusual property of drawing iron to itself, it cannot be, logically 



22. Even a great error in logic. 
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and rationally speaking, impossible that He should also give another 
stone the property of absorbing water from the earth and of releasing 
it again. Even this explanation is meant for those who take a 
superficial view of things. Otherwise, it is in no way impossible that 
Allah should produce water within a stone itself. Those who call it 
impossible do not actually understand the technical meaning of the 
term "impossible." 

An answer to a doubt about the Israelites 

It has been asked whether it is necessary, in times of drought, to 
offer formal prayers in order to beseech Allah for rains. The present 
verse tells us that Sayyidna Musa r ">UI *M. just prayed for water, and 
Allah made a miraculous provision. It shows that the essential thing 
in beseeching Allah for rains is just a prayer. In the Shari'ah of 
Sayyidna Musa r ^LJI *J* , a mere prayer was considered to be sufficient 
for the purpose. According to Imam Abu Hanifah, this principle holds 
good for the Islamic Shari'ah too. The Holy Prophet ^ has, in this 
respect, acted differently on different occasions. An authentic hadith 
reports that once he went outside the city to the open space where the 
congregational prayers were held on the day of the 'Id, offered formal 
prayers, delivered a Khutbah (address), and then prayed to Allah for 
rains. According to another hadith reported by Al-Bukhari and 
Muslim from the blessed Companion Anas, once the Holy Prophet j^ 
prayed for rains while delivering the Khutbah on Friday, and Allah 
sent down rains. 

No matter what form the prayer takes, all the scholars agree that 
it cannot be effective unless it is accompanied by a repentance for one's 
sins, a confession of one's powerlessness, a sincere expression of 
humility and an affirmation of servitude to Allah. So long as one 
persists in sin and transgression, one has no right to hope that the 
prayer would be answered. But if Allah may, in His mercy and 
benevolence, grant the prayer without this condition being fulfilled, it 
is His will, and He is All-Powerful. 



Verse 61 



,>& * ■ 
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And when you said, "Musa we will no longer stay on a 
single food: So, pray for us to your Lord that He may 
bring forth for us of what the earth produces -- its 
wheat, its lentils and its onions." He said, "Do you want 
to take the inferior in exchange of what is better? Go 
down to a town, and you will have what you have asked 
for." And disgrace and misery were stamped over them 
and they returned with wrath from Allah. That was 
because they used to deny the signs of Allah, and would 
slay the prophets unjustly. That was because they 
disobeyed and would go beyond the limits. (Verse 61) 

This episode has been indirectly referred to in verse 58, and it also 
occurred in the wilderness of Tih. The Israelites grew weary of eating 
the Mann and the Salwd (manna and quails) everyday, and wished to 
have ordinary vegetables and grain. Allah commanded them through 
Sayyidna Musa ^^Ul aJU to go to a certain town which lay somewhere in 
the wilderness, to till the land there, to grow to eat whatever they 
liked. 

The Israelites were thus being ungrateful and impertinent. Even 
otherwise, it was so usual with them not only to transgress divine 
commandments but also to deny them outright. They had also been 
slaying a number of prophets at different times - they knew they were 
committing a misdeed, but their hostility to the truth and their 
stubbornness in disobedience made them blind to the nature of their 
conduct and its consequences. Through such persistent and wilful 
misdemeanour they drew upon themselves the wrath of Allah. 
Disgrace and degradation settled upon them for ever. That is to say, 
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they no longer had any respect in the eyes of others, nor magnanimity 
in themselves. 

One form of this disgrace is that temporal power has been taken 
away from them for ever. For only forty days, however, - and that too 
when the Day of Judgment will have come close - the Dajjdl (Anti- 
Christ) belonging to the Jewish race, will have an irregular dominion 
like that of a robber. This cannot be described as having temporal 
power, in the proper sense of the term. Allah had made it quite clear 
to the Jews through Sayyidna Musa (Moses r 1JI U* ) that if they con- 
tinued to be disobedient, they would always have to live under the 
domination of other nations. Says the Holy Qur'an: ^l^p- PA^ &3b'& >}j 
^\'&\'¥&^&p£$\ {A ■ "And when your Lord proclaimed He would 
send forth against them, unto the Day of Resurrection, those who 
should visit them with evil chastisement." (7:167) 

As to how the Companions, their successors and the great 
commentators have interpreted the disgrace and degradation which 
has settled on the Jews, let us present a summary in the words of Ibn 
Kathir: jUlJI ^ v^-> r^ 1 p»*m if c^-^ oJW ■ "No matter how wealthy 
they grow, they will always be despised by other people; whoever gets 
hold of them will humiliate them, and attach toHhem the emblems of 
servitude." The commentator Dahhak Ibn Muzahim reports from the 
blessed Companion 'Abdullah Ibn 'Abbas that the Jews will always 
remain under the domination of others, will be paying taxes and 
tributes to them - that is to say, they will themselves never have 
power and authority in the real sense of the term. 

Another verse of the Holy Qur'an also speaks of the disgrace of the 
Jews, but with some addition: 

And disgrace has been stamped over them wherever they are 

found, unless (saved) through a rope from Allah and through 

a rope from men." (3:112) 

Now, the 'rope' or means from Allah refers to the case of those 

whom Allah Himself has, through His own commandment, saved from 

this disgrace - for example, children, women, or those who are totally 

devoted to prayer and worship and never go to war against Muslims. 
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The 'rope' or means from men refers to a treaty of peace with the 
Muslims, or a permission to live in a Muslim country on payment of 
the Jizyah (the tax levied on non-Muslims living in a Muslim country, 
which exonerates them from military service etc.) Since the Holy 
Qur'an uses the expression "from men" and not "from Muslims", a 
third situation is also possible - the Jews may make political 
arrangements with other non-Muslims, live under their backing and 
protection, and thus be in 'peace'. 

There is another aspect to the question - we must look into the 
nature of the exception that has been made in the verse which we have 
just cited. Now, when an exception is added to a statement, the 
exception may fail into either of these two categories: (1) What has 
been excepted formed, or still forms, a part of what it has been 
excepted from. For example, take this statement: "The tribe came 
except Zayd." Zayd was and still is a member of the tribe, but he has 
been excepted from it in so far as the act of coming is concerned. (2) 
What has been excepted did not form, or no longer forms, a part of 
what it has been excepted from. For example: "The tribe came except 
the donkey." The donkey, of course, never formed a part of the tribe, 
and he has been excepted from the act of coming in so far as the act 
pertains to the tribe. If the exception made in the present verse is of 
the first kind, then the statement would mean that all the Jews 
always and everywhere live in disgrace with the exception of two 
situations - protection provided to women and children etc. by the 
commandment of Allah Himself, or by a treaty of peace with the 
Muslims or with some non-Muslim nations. On the other hand, if the 
exception is of the second kind, the verse would mean that the Jews as 
a group would essentially and always remain in disgrace With the 
exception of some who may find protection under the commandment of 
Allah, or of some others who may receive support from other nations 
and thus disguise their own disgrace. 

Thus, Verse 3:112 helps to elucidate Verse 2:61, and also dispels 
the doubt which sometimes arises in the minds of the Muslims at the 
sight of the so-called "Israeli state" imposed on Palestine. For, they 
find it difficult to reconcile the two things - the Holy Qur'an seems to 
indicate that the Jews will never have a sovereign state, while they 
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have actually usurped Palestine and set up a state of their own. But if 
we go beyond the appearances, we can easily see that "Israel" is not an 
independent sovereign state, but only a stronghold of the Western 
powers which they have established in the midst of Muslim countries 
in order to protect their own interests; without the backing of these 
super-powers the Jewish "state" cannot survive for a month, and the 
Western powers themselves look upon the Israelis as their henchmen. 
The "Israeli state" has been living, as the Holy Qur'an says, "through a 
rope from men," and, even at that, living as a parasite on the Western 
powers. So, there is no real occasion to have a misgiving about what 
the Holy Qur'an has said on the subject. 

Moreover, the half of Palestine which the Jews have usurped and 
the parasite state they have set up there is no more than a spot on the 
map of the world. As against this, we have vast expanses of the globe 
covered by Christian states, by Muslim states, and even by the states 
of people who do not believe in Allah at all. Can this tiny blot on the 
map and that too under the American-British umbrella, negate the 
disgrace which Allah has made to settle upon the Jews? 

Verse 62 

n'. 't"* >1<S' r, 'i"- '*"<■ 
U oy^-t +*ij ,« 4 - a £ Oj> 

Surely, those who believed in Allah, and those who 
became Jewish, and Christians, and the Sabeans — 
whosoever believes in Allah and in the Last Day, and 
does good deeds -- for them, with their Lord, is their 
reward, and there is no fear for them, nor shall they 
grieve. (Verse 62) 

The previous verse spoke of how the Israelites drew upon 
themselves the wrath of Allah through their habitual insolence and 
disobedience. Now, this account may lead the listeners, or the Jews 
themselves, to suppose that, in view of such transgression, their 
Taubah (repentance), if they agree to offer it, would not be acceptable 
to Allah. In order to dispel such a misgiving, the present verse lays 
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down a general principle: no matter how a man has been behaving 
earlier, so long as he submits himself fully to the commandments of 
Allah in his beliefs and in his deeds both, he is acceptable to Allah, 
and will get his reward. It is obvious enough that after the revelation 
of the Holy Qur'an, which is the last message of Allah, perfect 
obedience to Allah can only mean accepting Islam and following the 
Last Prophet Muhammad ^ . 23 The verse, in effect, assures everyone 
that once a man has accepted Islam, all his former transgressions, 
whether in the matter of beliefs or in that of deeds, will be forgiven, 
and he will become worthy of receiving the rewards of the other world. 

Let us note, in passing, that nothing is definitely known as to the 
beliefs and the practices of the Sabeans, and different opinions have 
been expressed on the subject. (Most probably they used to worship 
the stars). 

One might also ask why the verse mentions the Muslims, for if it is 
an invitation to Islam, there is no need to extend the invitation to 
those who have already accepted Islam. But if we keep in mind the 
richly concentrated style of the Holy Qur'an, and try to look beyond 
the literal sense of the words into the implications and suggestions 
contained in the verse, we would find that the inclusion of the Muslim 
factor has added a new dimension to the meaning. It is as if a king 
should, in a similar situation, say that his laws are impartially 
applicable to all his subjects, and that whosoever obeys them shall 
receive his reward for obedience irrespective of whether he has earlier 
been a friend or a foe. Obviously, the friend has always been loyal and 
obedient, and the warning and the promise have really been addressed 



23.Contrary to the flaccid fancies of some "modernizers" who are very happy 
with themselves over their "liberalism" and "tolerance", the present 
verse does not open the way to salvation for each and every "man of good 
will" irrespective of the creed he follows. If one reads the verse in its 
proper context and along with other relevant verses of the Holy Qur'an, 
one will easily see that the verse, in fact, promises salvation in the other 
world only to those who accept Islam. It is an invitation to Islam 
extended to the Jews, the Christians, the Sabeans and, as a matter of 
fact, to the followers of all possible religions, and even to non-believers - 
specific names only serve as examples. 
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to the foe. But the suggestion contained in such a formulation is that 
the favours of the king do not proceed from any personal attachment 
to the friends, but depend on the quality of obedience and loyalty, and 
hence the foes too will become worthy of his favours if they acquire the 
necessary quality. This is the raison d'etre of mentioning the Muslims 
along with the non-Muslims in this verse, which should never be taken 
to imply that salvation can be attained without accepting Islam. 

We had better dispel another misunderstanding which is likely to 
arise from the wordings of the present verse ~ and, which is actually 
being promoted by certain 'modernizers'. The verse mentions only two 
articles of faith of the Islamic creed ~ faith in Allah and faith in the 
Day of Judgment. This should not be taken to mean that in order to 
attain salvation it is enough to have faith only in Allah and in the Day 
of Judgment. Fcr, the Holy Qur'an repeatedly declares that he who 
does not believe in the prophets, in angels and in the Books of Allah is 
not a Muslim. Faith in Allah is the first article in the Islamic creed, 
while faith in the Day of Judgment is the last. By mentioning only 
these two, the verse intends to say in a succinct manner that it is 
necessary to have faith in all the articles of the creed, from the first to 
the last. Moreover, it is through the prophets and the Books of Allah 
alone that man can acquire any knowledge of the essence and the 
attributes of Allah and of what is to happen on the Day of Judgment, 
while the Books of Allah are revealed to the prophets through an 
angel. So, it is not possible to have faith in Allah and the Day of 
Judgment until and unless one has faith in the angels, in the Books of 
Allah and in the prophets. 

Verse 63 

o $0p&Sgv \3$l\3 

And when We took pledge from you, and raised high 
above you the (Mount of) Tur: "Hold fast to what We 
have given to you, and remember what is there in it, so 
that you may become God-fearing." (Verse 63) 

Having received the Torah from Allah, Sayyidna Musa 
(Moses r ^LJI *JU ) returned from Mount Tur (Sinai) and recited it to the 
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Israelites. The injunctions contained in the Book were rather rigorous, 
but their conduct and habits of mind really called for such strict disci- 
pline. To begin with, they replied that they would not obey the injunc- 
tions until and unless Allah Himself told them that it was His book. 
Seventy men, as we have related above, were selected to go to Mount 
Tur and to hear Allah attest the authenticity of the Torah. On their re- 
turn, they bore witness to the Torah being a Book of Allah, but added 
something on their own to what Allah had actually said. For, they told 
the Israelites that Allah had allowed them to act upon the injunctions 
only as much as they could, and had promised to forgive them for what 
they could not accomplish. They had always and instinctively been 
prone to rebellion against Allah, then, the injunctions were, no doubt, 
stern, and now they got a new pretext for being negligent. So, the Is- 
raelites flatly refused to obey the injunctions, insisting that it was be- 
yond their endurance to act upon such harsh regulations. In reply to 
this insolence, Allah commanded the angels to raise Mount Tur and let 
it hang in the air above their heads as a threat that if they did not ful- 
fil their covenant with Allah, it would fail on them and crush them. 
The Israelites, then, had no choice but to submit. 

A doubt is quite likely to arise here. The Holy Qur'an says in 
another place that force should not be used to make a man change his 
religion, while in the present instance it appears that force is being 
used. But, in fact, force is not being used to make the Israelites change 
their religion, for they had already accepted Sayyidna Musa f 1JI *JU as 
a prophet of Allah, and willingly made a covenant with Allah that they 
would act upon the Book of Allah, if one was given to them. So, they 
now stand as rebels, and are being threatened with dire punishment 
for persisting in their rebellion. This is exactly how even a secular 
state deals with rebels, and how it adopts towards them an attitude 
quite different from that towards aliens or enemies, for it leaves only 
two ways open to the rebel ~ either to submit himself, or to lose his 
life. That is why it is only an apostate (Murtadd) who is, according to 
the Islamic Shari'ah, condemned to capital punishment, and not an 
outright disbeliever. Moreover, the Israelites were being threatened 
with death as criminals and offenders against the law which they 
acknowledged to be the divine law, but which they refused to obey. 
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Verse 64 

iLj-zfefc jh\ jjj -tp jui jJu&/^? p 

Then even after that, you did turn away. So, had it not 
been for the grace of Allah upon you, and His mercy, 
you surely would have been among the losers. 

(Verse 64) 

The Israelites went against the Covenant they had made with 
Allah. The sin was so grave that one could have expected utter 
destruction and ruin to descend on them as a punishment. But Allah, 
in His mercy, spared them in so far as physical life is concerned, 
although they will have to pay for their treason in the other world. 
Allah's mercy is of two kinds. One is general and extends to believers 
and disbelievers alike ~ its action is to be seen in the shape of worldly 
well-being and prosperity. The other is special, an pertains to believers 
alone - it will manifest itself particularly in the other world in the 
shape of salvation and closeness to Allah. 

It appears that the last phrase of the present verse has been 
addressed to the Jews who were the contemporaries of the Holy 
Prophet j^ . Since having faith in him is also a part of the Covenant, 
these Jews too have been included among those who had been guilty of 
infringement. In this verse, Allah asks them to realize that it is in His 
mercy alone that he has not, in spite of their treason, sent down on 
them the kind of catastrophic punishment in this world as used to 
descend on the other infidels and traitors who have gone before. 

Since a number of authentic ahadith declare that it is the barakah 
of the Holy Prophet j^ that catastrophic punishments no longer 
descend on any people, some commentators have identified this 
particular mercy and grace of Allah with the sending down of 
Muhammad §asa Prophet and Messenger of Allah. 

In order to emphasize what the present verse has said, the next 
verse tells the story of another group of earlier transgressors and of 
the dreadful punishment which overtook them all of a sudden. 
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Verses 65 - 66 



And certainly you have known those among you who 
transgressed in (the matter of) the Sabbath. So, We said 
to them, "Become apes, living in disgrace." Thus, We 
made it a deterrent for those around and after them - 
and a lesson for the God-fearing. (Verses 65 - 66) 

This episode belongs to the time of Sayyidna Dawud (David f 3Ul . 
Allah had appointed Saturday as the Sabbath, or the sacred day, for 
the Israelites; it was specially set apart for prayers and worship, and 
hence fishing was prohibited on this day. But these people lived on 
the sea-shore, and were very fond of fish. Al-Qurtubi says that the Is- 
raelites, at first, invented all sorts of clever pretences for catching fish 
on Saturday, and gradually started doing so openly. There now grew a 
division amongst them on this point. On the one hand were these 
transgressors, and, on the other, some scholars and pious men who 
tried to dissuade them from such disobedience. When the former paid 
no heed to them, the latter broke away altogether from the sinners, 
and began to live in a separate part of the town. One day they felt no 
sound was coming from the other part of the town. Growing curious, 
they went there and found that all the transgressors had been 
changed into apes. Qatadah says that the young ones had become 
apes, and the old ones swine. The apes could recognize their relatives 
and friends, and would approach them weeping out of remorse, and 
seeking their sympathy and help. Then all of them died after three 
days. 

As to the question whether the apes and the swine we see today 
bear any kinship to these Israelites who had been metamorphosed, the 
correct position is that people who have been metamorphosed into 
beasts by Allah as a punishment cease to breed, and leave no progeny 
behind. According to a hadith reported by Imam Muslim from the 
blessed Companion 'Abdullah ibn Mas'ud m. *l)l ^j, some people asked 
the Holy Prophet j^ whether the apes and the swine were the descen- 
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dants of the metamorphosed Jews. The Holy Prophet j^ reminded 
them that apes and swine existed in the world even before, and said 
that when Allah sends down this particular kind of punishment on a 
people;, the race comes to an end with this, and there is no further 
breeding. 24 

Let us now go back to the verse under discussion. The people who 
witnessed the event, or heard of it, were of two kinds - the disobedient 
and the obedient. For the disobedient, it served as a 'deterrent', an 
example and a warning, which persuaded them to repent of their 
disobedience. For the obedient, it was a lesson and a reminder that 
they should be steadfast in their obedience. It serves these two 
purposes even now. 

Injunctions and related considerations 

We have been saying that the Jews who were changed into apes 
had used certain ruses or pretences to justify their sin in their own 
eyes. This brings us to a rather delicate question of Fiqh (Islamic ju- 
risprudence). Certain 'modernists' have quite shamelessly been busy 
maligning the master-jurists of Islam by suggesting that these mas- 



24. Some 'modernizing' Muslims have tried to explain away this 
metamorphosis by suggesting that these disobedient Jews did not 
actually and physically turn into beasts, but that the change was only 
psychological in so far as they acquired the evil characteristics of apes 
and swine. To say such a thing is to deny an explicit statement of the 
Holy Qur'an, which no Muslim can do, if he wishes to remain a Muslim. 
Moreover, in denying the possibility of physical change, the 
'modernizers' are also denying the power of Allah, and putting 
limitations on it. Even as a piece of literary exegesis, the 'modernist' 
interpretation is flimsy. For, even before the punishment fell on them, 
these Jews had been displaying the moral and psychological traits of 
beasts: the greed of swine and the craftiness of apes. Where was, then, 
the change which the Holy Qur'an declares to be a punishment for the 
offenders and a warning for others? Our 'modernists' are, in fact, all too 
ready to swallow without batting an eye-lid the most preposterous and 
unfounded notions, only if they come from the West. So, they have 
complete certitude with regard to Darwin's speculation, that the apes 
evolved into man, although no verifiable data has yet been gathered to 
support the contention; but when it comes to the statement in the Holy 
Qur'an that men were changed into apes, they look askance at it, 
although this kind of change is rationally and logically as possible as the 
other. 
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ters have invented very intricate "stratagems" (Hiyal, plural of Hilah) 
for helping the rich and powerful to infringe the laws of the Shari'ah 
and get away with it. This is a petty calumny, and should not have 
been worthy of consideration except for the fact that such 'modernists' 
have had some success with the gullible and the ignorant by playing 
upon the Arabic word Hilah. As everyone knows, the lexical meaning 
of a word is one thing, and its technical signification, when it is used 
as a term in some science, is another. In its literal sense, the word Hi- 
lah no doubt means "a trick, a stratagem", but as a technical term in 
Fiqh it signifies a device for and a means of giving legitimacy to an ac- 
tion in a contingency by making certain necessary modifications in it 
in consonance with the* Shari'ah. Thus, it is not a way of by-passing 
the Shari'ah, but of helping people to conform to it even in a situation 
where necessity or human weakness would compel them to go against 
it. 

The present verse has a particular relevance to the question, and 
would help to clarify it a great deal. The transgression on the part of 
the Jews which the verse speaks of, and which drew upon them such 
dreadful punishment, was not a clear and explicit infringement of 
divine law, but the use of certain "tricks" which necessarily involved 
the negation of the divine commandment. For example, on Saturday 
they would tie one end of a cord to the tail of a fish and the other end 
to something on the shore, and leave the fish in the water; on Sunday, 
they would take it out and eat it. Such a ruse not only negates an 
injunction of the Shari'ah, but is actually a mockery. That is why 
those who practised such "stratagems" were considered to be 
disobedient and rebellious, and subjected to dire punishment. 

But this particular instance does in no way go to prove that the 
Hiyal are impermissible. We have explained the nature and purpose 
of such "devices" alone. Not only do they form an integral part ofFiqh, 
but some of them have actually been suggested by the Holy Prophet 
j|* himself . For example, bartering a kilo of good dates for two kilos of 
bad dates is, according to the Shari'ah, a kind of usury. The Holy 
Prophet H, has suggested a "device" (Hilah) for avoiding the 
infringement of this regulation in a situation where such a transaction 
becomes necessary - that is, instead of bartering one commodity for 



Surah Al-Baqarah 2:67-71 235 

another, one may employ the exchange value of money: first sell two 
kilos of bad dates for two rupees, and then with the two rupees thus 
obtained buy a kilo of good dates. The intention in using this "device" 
is to conform to the Shari'ah, and not to by-pass it. The negation of 
the Shari'ah is neither intended here, nor does it actually take place. 
This principle holds good in the case of all the Hiyal which the Fuqaha' 
(jurists) have proposed in order to save people from practicing what 
the Shari'ah has prohibited. It is a travesty of the truth to compare 
them to or represent them as the "tricks" employed by the Jews to 
negate and mock the Shari'ah. 

Verse67 

And when Musa said to his people, "Allah commands 
you to slaughter a cow." They said, "Are you making us 
a laughing stock?" He said, "I seek refuge with Allah 
that I be one of the ignorant." (Verse 67) 

According to Mirqat, a commentary on Mishkat, a man among the 
Israelites wanted to marry a giri, but her father refused. The suitor 
was so incensed that he ki^led the father, and disappeared. It is 
mentioned in Ma'alim al-tanzil which says on the authority of Kalbi 
that Allah had not yet sent down any injunction with regard to 

» 

man-slaughter. If it was so, this shows that the incident happened 
before the Torah was revealed. Anyhow, the Israelites requested 
Sayyidna Musa ^J\ *JU to tell them how to trace the culprit. Under 
the commandment of Allah, he asked them to sacrifice a cow. As was 
their regular habit, they started raising all kinds of doubts and 
objections, of which the next verses give us the details. 

Verses 68 - 71 

Ijlli o Sj>j;U ijkia iys {&%\&&$$$>jb 
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They said, 'Pray for us to your Lord that He makes it 
clear to us what sort she be." He said, "He says she be - 
a cow neither too old, nor too young - of some middle 
age in between. Now, do what you are being asked to 
do." They said, "Pray for us to your Lord that He make 
it clear to us what colour she be." He said: "He says 
that she be a yellow cow, rich yellow in her colour, 
pleasing for all to look at." They said, "Pray for us to 
your Lord that He makes it clear to us of what sort she 
be, for we are confused about this cow, and if Allah 
wills, We shall certainly take the right course." He said, 
"He says that it be a cow which is not tractable for 
tilling the soil or in watering the fields, sound and 
without blemish." They said, "Now, you have come up 
with the truth." Then, they slaughtered her, although it 
did not appear they would do it. (Verses 68-71) 

These Verses show how the Israelites were disposed to disobedi- 
ence, and how this inclination expressed itself in different forms. The 
Hadith says that if these people had obeyed Allah's commandment 
without raising so many doubts and asking unnecessary questions, 
such strict condition would not have been imposed on them, and the 
sacrifice of any cow whatsoever would have been accepted. 

Verses 72 - 73 
And when you killed a man, and began to push and puli 
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each other for it; while Allah was to bring forth what you 
were holding back. So, We said, "Strike him with a part 
of it." Similar to that, Allah revives the dead. And He 
shows you His signs, so that you may understand. 

(Verses 72-73) 

The murderer had his supporters who wanted to hide his crime, 
and hence began accusing different people. But Allah willed that the 
criminal should be brought to book, and appointed a miraculous way of 
identifying him - that is, the dead body of the murdered nian should 
be touched with a part of the flesh of the sacrificial cow. When this 
was done, the dead nian came back to life, announced the name of his 
muraerer, and died again. 

This miraculous event is a manifestation of the omnipotence of 
Allah, and Holy Qur'an presents it as an argument against those who 
deny the Resurrection of the dead for the Last Judgment. Verse 73 
says that this precedent should induce people to make use of their 
reason, and see that what has happened in a past instance can as 
easily happen in a future instance. 

With regard to this event one may ask as to why Allah made the 
resurrection of the dead man depend upon his being touched with a 
part of flesh when he had the power to bring the man back to life 
without the intervention of any such device; or, one may ask as to why 
the dead man should have been brought back to life when the name of 
the murderer could have been revealed even otherwise. In answer to 
this, we shall say that Allah is omnipotent, and does not act under any 
kind of compulsion, but that all His actions proceed from His 
all-embracing wisdom. Moreover, it is He alone who knows, and can 
know, the raison d'etre of what He does. The Shari'ah does not oblige 
us to discover the raison d'etre of each and every divine act, nor is it 
necessary or possible that we should be able to comprehend the raison 
d'etre in each case. The best way in such a case is to acceptwhat 
Allah or the Holy Prophet ^ has said, and to keep quiet. 

Let us say a word about the arrangement and sequence of the 
events. Verse 72 relates how a man was murdered, and how people 
started accusing each other. This is the beginning of the story which 
has been related earlier in Verses 67-71. This chronological order has 



Surah Al-Baqarah 2 : 74 238 

not been preserved in the narration, but inverted, and this 
re-arrangement has a subtle significance. This long section of the 
Surah (Chapter) has been dealing with the transgressions of the 
Israelites, and this is just what the Holy Qur'an intends to bring out in 
narrating different stories, the narrating of stories not being an object 
in itself here. The present story is meant to show two misdeeds - 
firstly, committing a murder and then trying to hide it; secondly, 
raising uncalled-for objections to divine commandments. If the 
chronological order had been kept up, the readers would have 
supposed that it was only the first of these that was really intended, 
while the second was added only by way of completing the story. The 
present arrangement clearly shows that both the misdeeds have been 
equally emphasized. 

Injunctions and related consideration 

In this incident the statement of the murdered man was considered 
evidence for condemning the murderer, because Allah had informed 
Sayyidna Musa r XJI ±Jc through revelation that the man would, on 
coming back to life, speak the truth. Otherwise, one cannot be 
declared as being guilty of murder without proper evidence, the rules 
of which have been laid down by the Shari'ah. 

Verse 74 

. os&tf & jillAtJI 

When, even after that your hearts were hardened, as if 
they were like the rocks, or still worse in hardness. For 
surely among the rocks there are some from which 
rivers gush forth, and there are others which burst out 
and water flows from them, and there are still others 
which fail down in fear of Allah. And Allah is not 
unaware of what you do. (Verse 74) 

The Surah has been relating a number of incidents which show 
that the Israelites were always prone to disobedience and rebellion 
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and had to undergo punishment again and again. Such an experience 
should have taught them humility and obedience. On the contrary, 
their hearts became all the more hardened against divine guidance. 
This insensibility led them into further misdeeds and transgressions. 
The present verse describes their degeneracy, and warns them that 
Allah knows everything they have been doing, and will punish them 
for their evil deeds. 

In contrasting the hearts of the Israelites with stones, the verse 
refers to three states of the latter: (1) Some stones give forth a great 
amount of water. (2) Others give forth only a small quantity. (3) Still 
others do not give forth water, but fail down from their place for fear of 
Allah. 

The first two of these states are a matter of everyday observation, 
but the third may be subject to doubt, for the ability to feel fear 
requires reason and sensibility, and the stones, as one supposes, do 
not possess these faculties. But reason is not always a necessary 
requisite for the ability to feel fear - after all, animals do feel fear, even 
though they do not possess reason. Sensibility is, of course, necessary. 
But there is no rational argument which should deny sensibility to 
minerals. For sensibility depends on life, and the minerals may 
possibly possess a kind of subtle life which man may not be aware of. 
In fact, scientists have recently discovered the signs of life and 
sensibility in minerals too. Anyhow, an explicit statement in the Holy 
Qur'an carries a validity and an authority which no physical science or 
rational argument can dispute. 

Then, we do not claim that fear of Allah is always the only cause 
which makes a stone fail down. For, the Holy Qur'an itself says that 
this cause operates only in the case of some stones. So, there may be 
different causes which make stones fail down; some of these causes 
may be purely physical, while one of them may be the fear of Allah. 

The order in which the three kinds of stones have been mentioned 
is very subtle, and, in view of the meaning and purpose intended, 
extremely expressive and significant. The verse places in the highest 
degree those stones whose affectivity is so strong that rivers gush 
forth from them, and provide sustenance to beasts and men. In 
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contrast to them, it has been suggested, the hearts of the Jews are so 
hard that they are incapable of feeling any sympathy for their 
fellow-men even in suffering and pain, and hence incapable of wishing 
to do them good. In the second degree come the stones which do serve 
the creatures of Allah, but to a lesser extent. But the hearts of Jews 
are harder than even these. To the lowest degree of affectivity belong 
those stones which do not benefit anyone, but can at least 'feel' the 
fear of Allah. But the Jews are devoid of even this minimum degree of 
sensitivity. 

Verse 75 

j j - t -a- ^ *4--» t^Lr 9 O^ -*-*J (*^ nJ 'j+^Jl O' oj **" > * * 

Do you still fancy that they will believe you, although a 
group of them used to hear the word of Allah, and then, 
after having understood it, used to distort it 
knowingly? (Verse 75) 

The Muslims used to take great pains in trying to make the Jews 
accept Islam. Having recounted so many stories of the perversity of 
the Jews, the Holy Qur'an points out to the Muslims that they cannot 
expect such a people to be sensible, and asks them not to worry much 
about them. For, some of the Jews have been committing an even more 
heinous sin - they used to change and distort the Word of Allah in 
spite of knowing the ignominy of such a deed. So, the Holy Qur'an 
wants the Muslims to realize that men who are so enslaved to their 
desires and so shameless in their pursuit of evil, cannot be expected to 
listen to anyone. 

The "Word of Allah" mentioned in the verse refers to the Torah 
which the Jews had "heard" from the prophets, and the distortion 
pertains to the changes made in the words themselves or in the sense 
or in both; or it refers to the words of Allah which the seventy men 
had heard directly on the Mount Tur (Sinai) where they had gone to 
seek divine confirmation of what Sayyidna Musa (Moses r "%J\ *At ) had 
been telling and the distortion pertains to their declaration before 
their people that Allah had promised to forgive them if they could not 
act upon certain commandments. 

The Jews who were the contemporaries of the Holy Prophet j^ may 
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not have themselves been involved in some of these transgressions, 
but since they did not abhor the misdeeds of their forefathers, they are 
to be considered as their counterparts. 

Verse 76 

a* pj£s^;p6i 'Aji ^1 G ^JlzIfTjJti ^ 

And when they meet those who believe, they say, "We 
believe." But when some of them meet others in 
private, they say, "Do you tell them what Allah has 
disclosed to you so that they may thereby argue 
against you before your Lord? Have you, then, no 
sense?" (Verse 76) 

Some of the Jews, seeing the growing power of the Muslims in 
Madinah and around it, pretended to have accepted Islam. In order to 
assure the Muslims of their sincerity and to win their favour, these 
hypocrites would now and then disclose to them that the Torah itself 
had given out the good tidings of the coming of the Holy Prophet ^ 
and mentioned the Holy Qur'an. But when they met other Jews who 
openly declared their adherence to Judaism, they would admit that 
they were only trying to deceive the Muslims, and were otherwise 
quite loyal to their own faith. On such occasions, those of the other 
group used to reprimand them for revealing to the Muslims what they 
themselves were trying to keep concealed, for a knowledge of the 
relevant verses of the Torah could be very useful for the Muslims in 
order to defeat the Jews in their argument. 

Verses 77 - 79 

f££\ cz£ &/$ % &kfas fe ^ l££jb Aji j% 
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Are they not aware that Allah knows what they 
conceal and what they manifest? And some among 
them are illiterate who have no knowledge of the Book 
but have some fancies, and they do nothing but make 
conjectures. So, woe to those who write the Book with 
their hands and then say, "This is from Allah", so that 
they may gain a small price out of it. Then, woe to 
them for what their hands have written, and woe to 
them for what they earn. (Verses 77-79) 

Allah reminds the Jews that He is omniscient, and knows what 
they try to keep concealed as well as what they say or do openly. So, it 
would make no difference at all, if the hypocrites tried to conceal their 
infidelity from the Muslims, or the other group, not to disclose the 
verses of the Torah which speak of the Holy Prophet ^ . For, Allah 
Himself has, on different occasions, informed the Muslims in the Holy 
Qur'an as to the hypocrisy of certain Jews and as to the testimony of 
the Torah also. 

Verse 77 deals with the educated ones among the Jews, while 
Verse 78 speaks of those who were unlettered. These men had no 
knowledge of the Torah, and were even deficient in their 
understanding. Then, the Jewish scholars did not give them correct or 
proper information about their religion. No wonder, their minds were 
stuffed only with baseless superstitions which they found very 
pleasant and flattering. 

Since the dishonesty of their scholars was the real cause of their 
superstitiousness, the crime of the former was greater than that of the 
latter. So, Verse 79 turns to the Jewish scholars. They were greedy 
and self-seeking, and in order to please the people for receiving money 
and respect from them, they used to misrepresent divine injunctions, 
going so far as to change the words of the Torah or distort the sense, 
pretending all the while that this was just what Allah had said or 
meant. The Verse 79 announces a grievous punishment for these two 
sins - distorting the Word of Allah and earning money by doing so. 

A doctrinal point 

Verse 78 says that the illiterate Jews follow their "$> : Zann, that is 
to say, their fancies or conjectures. Some people do not pay any 
attention to the context in which the word has been used here, and 
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come to the erroneous conclusion that it is not legitimate to accept or 
follow any view or injunction based on Zann, which they always 
translate as "a fanciful supposition." This, no doubt, is one of the 
lexical meanings of the word, but only one. Let us explain that the 
Holy Qur'an uses the word Zann in three ways:- 

(1) To signify perfect certitude -"Those who are certain that they 
are going to meet their Lord" (2:46). (2) To signify the greatest 
likelihood - "And he said to him whom he thought was the more likely 
of the two to be released from the prison" (12:42). (3) To signify a mere 
fanciful supposition - as in the present verse. The Zann which the 
Holy Qur'an prohibits us to follow is that of the third kind. This verse 
condemns the Jews for having followed this kind of Zann which 
consists in a fanciful opinion that is not supported by a respectable 
argument or goes against a valid one. On the contrary, it is necessary 
to follow the Zann of the first two kinds. When certain ahadith or 
certain arguments and conclusions in the Shari'ah are described as 
resting on Zann, it is done according to the second signification of the 
word. One cannot avoid this kind ofZann in any sphere of life, and the 
Shari'ah requires us to accept and follow it. Certain verses of the Holy 
Qur'an, of course, condemn those who follow their Zann, but to apply 
this condemnation to all the possible cases, and to use such verses for 
rejecting all the legitimate arguments and injunctions of the Shari'ah 
based on Zann is to betray one's ignorance of the Holy Qur'an. 

Verse 80 

o 3£fij fa 

And they say, 'The fire shall not touch us but for a few 
days." Say, "Have you taken a pledge from Allah and 
Allah will not go against His promise? Or, do you say 
about Allah what you do not know?" (Verse 80) 

The claim of the Jews that they would not be sent to Hell for their 
sins, or, if at all, only for a few days, has been interpreted by the 
Commentators in different ways. One of them is as follows:- 
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The principle is common to all the Shari'ahs that if a believer 
commits sins, he will receive a punishment in Hell for some time and 
in accordance with the degree and nature of his sins, but as he 
possesses 'Iman (faith), he will not be assigned to Hell for ever, and 
will be released after having served his term. Now, the argument^on 
which the assertion of the Jews was based was that since the Shari'ah 
of Sayyidna Musa (Moses r ->LJI*_i£ ) had not, in their view, been 
abrogated, they were true believers (Mumins), and had not turned into 
infidels (Kdfirs) by denying the prophethood of Sayyidna 'Isa (Jesus *-U 
r %J\ ) and of Sayyidna Muhammad £§* ; hence - so the argument ran - if 
they were sent to Hell in punishment of some sin, they would agairr" 
be taken out after a few days. This false assertion is, thus based on 
another false assertion. The Torah never declares that the Shari'ah 
of Sayyidna Musa r :sLJl4-U is meant to last for ever. To claim 
perpetuity for it is an unfounded and false assertion, and hence the 
Jews who made such a claim and denied the prophethood of Sayyidna 
'Isa j^Ul A-U and of Sayyidna Muhammad ^ , must on account of this 
denial be held to be infidels and disbelievers {Kdfirs). And no Book of 
Allah holds out to the infidels the promise that they would be released 
from Hell after a while. The present verse refers to such a promise as 
the "pledge" of Allah. Since Allah has never made such a promise, it 
goes to show that the Jews were making a baseless claim. 

Verses 81 - 82 

Cj>wI dUJjb AJ-jJ!k> Aj CJ?l>lj *^-Z» CJLS /y» . Jb 
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Why not? Those who commit evil and are besieged by 
their sin, those are people of the Fire - there they shall 
remain for ever. And those who believe, and do good 
deeds, such are people of Paradise ■ there they shall 
remain for ever. (Verses 81 - 82) 

Having refuted the claim of the Jews as baseless, the Holy Qur'an 
lays down the divine law in this regard. Those who commit evil deeds 
knowingly and deliberately so that evil takes hold of them completely, 
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leaving no trace of goodness - such men shall go to the Hell, and live 
there for ever, without any intermission or release. But those who 
believe in Allah and the Holy Prophet ^ - whose Shari'ah has now 
abrogated all the earlier Shari'ahs and who do good deeds in 
conformity with the Islamic Shari'ah,- it is these men who shall go to 
Paradise, and will live there for ever. 

Let us explain how evil can take hold of a man so completely that 
no trace of goodness is left. This kind of thing happens only to infidels 
(Kaftrs), and not to Muslims, even when they are sinners. For, no good 
deed on the part of an infidel is acceptable to Allah on account of his 
infidelity; even the good deeds he has done before his apostasy and 
infidelity are lost, and rendered null and void. That is why on the Day 
of Judgment, infidels will have to show nothing but evil, in 
punishment of which they shall live in Hell for ever. On the contrary, 
men of faith will, to begin with, have the greatest and highest good 
deed to their credit - namely, faith ('Iman) itself. Then, their secondary 
good deeds too are recorded in their account. So, they cannot be 
devoid of all goodness, and evil cannot be said to have taken hold of 
them completely. 

In short, the infidel, according to this divine law, must always live 
in Hell. Since Sayyidna Musa (Moses r ^LJI jJs) was not the last proph- 
et, but was followed by two other prophets, Sayyidna 'Isa (Jesus aJu> 
r ">UI ) and Sayyidna Muhammad ig^ , the Jews turned into infidels by 
denying these two prophets. So, in accordance with this law, they too 
will be assigned to Hell for ever like other infidels, and their claim 
that they would be released from Hell after few days can now be seen 
to be totally false and baseless. 

Verse 83 

And when We made the children of Israel take a pledge: 
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"You shall not worship anyone but Allah; and to 
parents you shall be good, and to near of kin and to 
orphans and the needy. And say to the people what is 
good, and be steadfast in Salah, and pay Zakah" Then, 
you went back (on your word), all but a few among you, 
and you are used to turning away. (Verse 83) 

This verse speaks of the pledge which Allah had made the 
Israelites take, and the few people it refers to as having been true to 
the pledge were those who acted upon the Shari'ah of Sayyidna 
Musa (Moses ^^JIaJU ) as long as it was in force, and when it was 
abrogated, followed the Shari'ah of Sayyidna Muhammad jju, *Jlc -JJ1 JL* 

Injunctions and related considerations 

(1) This verse brings out the basic elements common to Islam and 
all the earlier Shari'ahs: Tauhid (the doctrine of Unity or Oneness^); 
service to one's parents, relations, orphans and the needy; being gentle 
in speaking to all human beings; Salah and Zakah. 

(2) The verse asks us to adopt a gentle tone and an open-hearted 
manner in speaking to others, whether they are good or evil, pious or 
impious, orthodox or aberrant, followers of Sunnah or adherents to 
partitive innovations in it. In religious matter, however, one should 
not try to hide the truth for the sake of pleasing people or of winning 
their approval. The Holy Qur'an tells us that when Allah sent 
Sayyidna Musa and Sayyidna Harun (Moses and Aaron f%J\ ^It. ) to 
the Pharaoh, He instructed them to use gentle and soft words (20:42). 
None of us who addresses another today can be superior to Sayyidna 
Musa ^J\ juU , nor can the man addressed be viler than the Pharaoh. 

Talha ibn 'Umar recounts that once he said to the great master of 
the Sciences of Exegesis and Hadith, 'Ata', "One can see around you 
people who are not quite orthodox in their beliefs. As for me, I am 
rather short-tempered. If such people come to me, I deal with them 
harshly." 'Ata' replied, "Do not behave like this," and, reciting the 
present verse, he added, "Allah has commanded us to speak to people 
politely. When Jews and Christians all are to be treated like this, 
would this commandment not apply to a Muslim, no matter what kind 
of a man he is?" (QurtubT) 
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Verse 84 

And when We made you take a pledge: "You shall not 
shed one another's blood, and you shall not drive out 
one another from your homes." Then you agreed being 
yourselves the witness. (Verse 84) 

This verse is a supplement to the previous verse, and speaks of the 
other articles of the pledge taken by the Israelites. They had agreed 
not to kill one another by engaging themselves in an internecine war, 
and also not to send their men into exile - that is to say, not to harass 
a man so as to force him to migrate. 

They had willirtgly taken this pledge. Now, it may sometimes 
happen that one does not express one's willingness in so many words, 
but the manner of his speech suggests it. The agreement of the 
Israelites was not of this order, but as clear and explicit as the 
statement of a witness usually is. 

Verse 85 

^\ pr/if StoijiSJij- £%,?& oj^^ 
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Yet, here you are, killing one another, and driving a 
group of your own out of their homes, supporting each 
other against them in sin and aggression ~ and if they 
came to you as prisoners, you would ransom them, 
though their very expulsion was unlawful for you! Do 
you, then, believe in some part of the Book, and disbe- 
lieve in some other? So, what can be the recompense 
of those among you who do that, except disgrace in 
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present life? And, on Doomsday, they shall be turned 
to the most severe punishment. And Allah is not una- 
ware of what you do. (Verse 85) 

This verse recounts how the Israelites broke the pledge they had 
willingly made. Allah had laid down three special injunctions for the 
Israelites: (1) They should not kill one another in an internecine war. 
(2) They should not force their own people into exile. (3) If they found 
a man from amongst them a prisoner of war, they should pay a 
ransom, and get him released. The Israelites disregarded the first two 
injunctions, and acted upon the third alone which they supposed 
easier to be carried out. 

It happened like this. There lived in Madinah two tribes, the Aws 
and the Khazraj, who were hostile to each other, and would often go to 
war. In the environs of Madinah, there also lived two tribes of the 
Jews, the Bani Qurayzah and the Bani Nadir. The former had friendly 
relations with the Aws, and the latter with the Khazraj. When the 
Aws and the Khazraj went to war against each other, the two tribes of 
the Jews also took part in the battle, each on the side of its own 
friends. In these battles, many Jews lost their lives or were rendered 
homeless as much as the non-Jews. In other words, the Jews of the 
Bani Qurayzah tribe had a share in the slaughter and exile of the 
Jews of the Bani Nadir tribe, and vice versa. However, when some of 
the Jews became prisoners of war, each of the two Jewish groups 
would persuade their respective friends among the non-Jews to accept 
a ransom and to release the prisoners. When they were asked why 
they showed such a solicitude for the prisoners, they would say that it 
was obligatory for them to get prisoners released. But when someone 
objected to their helping the non-Jews in slaughtering the Jews, they 
used to reply that it would be a real disgrace if they did not go to the 
aid of their friends, even if they were not Jews. 

So, the present verse exposes their duplicity and their perVersity. 
The Holy Qur'an indicts their behaviour as "sin and aggression," and 
this suggests that the Israelites were infringing on two kinds of rights 
- the right of Allah, by disobeying Him; and the right of His creatures, 
by inflicting pain and loss on them. 

The verse proceeds to reprimand them for accepting certain 
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injunctions laid down in the Torah, while rejecting others, and 
following their own whims in both the cases. At the end, this long 
verse announces the grave punishment for such misdeeds the 
Israelites will have to bear in this world as well as in the other. 

Let it be clearly understood that the Jews referred to in this verse 
had already become infidels (Kdfirs) by refusing to accept and affirm 
the prophethood of Sayyidna Muhammad ^ . But instead of referring 
to this aspect of their infidelity, the verse points out another aspect. It 
reprimands them for having faith ('Iman) only in some part of the Book 
(Torah) and not having faith in some other. If we take the words of 
the present verse literally, it means that the Jews had become infidels 
by not having faith in some parts (that is to say, some injunctions) of 
the Torah. For, a Divine Book has to be accepted as a whole; to reject 
a part is to reject the whole, and clearly amounts to disbelief and 
infidelity (Kufr). But if we interpret the present verse in a different 
way, and take it to be reprimanding the Jews for not acting upon 
certain injunctions, then a question would arise here: How is it that 
the verse delineates their infringement of certain commandments as 
Kufr or infidelity, although a believer cannot be considered an infidel 
so long as he accepts, at least in principle, the distinctions between the 
Halal (lawful) and the Haram ( unlawful) exactly as laid down by the 
Shari'ah? The answer to the question is that when a sin is very grave, 
the idiom of the Shari'ah sometimes delineates it as Kufr (infidelity) in 
order to emphasize its gravity and its moral nature. This is also what 
the hadith intends to do when it says: ^1? jlf iJfcisr&Sjl 2'J & :"He who 
gave up the Salah wilfully became an infidel." 

This second interpretation does not, however, attenuate or modify 
the Kufr (infidelity) of the Jews of which they had already been guilty 
by denying the prophethood of Sayyidna Muhammad j^ . 

The verse announces that the Jews will have to bear a punishment 
not only in the other world, but in this world too - in the shape of 
humiliation and disgrace. It took place as it had been foretold. In the 
time of the Holy Prophet j|« himself, the Jews of the Bani Qurayzah 
tribe had to lose their lives or to undergo imprisonment, and those of 
the Bani Nadir tribe were expelled for having broken the pact they 
had earlier made with the Muslims. 
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A doctrinal point 

Verse 85 announces the "punishment" for Jews. One may very 
well ask here why the direst punishment should be reserved for the 
Jews, and not for atheists, for the Jews at least believe in Allah. The 
famous Commentator Alusi says in his "Ruh al-Ma'ani" that every 
punishment meted out to the infidels will be "the direst" in the sense 
that it will have no end or limit. So, what the verse implies is not that 
the punishment given to the Jews will be more severe than the one 
given to all the other infidels, but that they will be given the kind of 
punishment which is "the direst" in the sense of having no end or 
limit. In other words, the verse suggests that the punishment given to 
the infidels will be more severe than the one given to Muslim sinners. 
But if there are going to be different degrees in the punishment meted 
out to different kinds of infidels, it does not in any way go against the 

implications of this Verse. (Bayan al-Qur"an) 

Verse 86 

S*V!f o^t< - -* J?i i*-» »»4* < )J1 i «-» 
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Those are the ones who bought the worldly life at the 
cost of the Hereafter. So, punishment shall not be 
lightened for them, nor shall they be helped. (Verse 86) 

This verse explains why the Jews will have to undergo such a 
severe punishment. They have been disobeying Allah in order to 
satisfy their desires and to enjoy worldly pleasures; they have also 
sacrificed for these things their salvation in the other world. Their sin 
being so great, Allah will not reduce or mollify their punishment, nor 
will He allow anyone to intercede on their behalf. 

Verse 87 

jJjjLS 
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And, indeed, We gave Musa the Book, and after him We 
sent messengers, one following the other; and We gave 
clear signs to 'Isa, the son of Mariam ( Jesus, the son of 
Mary), and supported him with the Holy Spirit. Then, 
how is it that every time a prophet came to you with 
what does not meet your desire, you grew arrogant? So, 
you falsified a group (of the messengers) and killed 
others. (Verse 87) 

The Qur'an again reminds the Israelites how Allah in His mercy 
forgave them their transgressions again and again, and provided them 
with all the means of guidance. First of all, He gave them a Divine 
Book, the Torah, through Sayyidna Musa (Moses r %JI *JU ); then, sent 
them a number of prophets; and, at the end of this line, sent down 
Sayyidna 'Isa (Jesus ^^JI-l-U) along with clear and irrefutable 
evidences of his prophethood, like the Eyangel and miracles, and 
appointed the Archangel Jibra'il (Gabriel r lLJ\ *Jut ) to give him support. 

The Archangel Jibra'il has often been called "Ruh al-Qudus" (the 
Holy Spirit) in the Noble Qur'an and the Hadith. For example, in 
Verse 16:102 - ^jlSj'i^^j/ - "Say: the Holy Spirit has brought it (the 
Noble Qur'an) down;" or in a couplet of the poet and blessed 
Companion Hassan ibn Thabit, reported in the Hadith: 

U.^.i aJu! Jj— <j Jjj_j_>j 
c LLS' ii j*J ^ JuL) I rjjj 

Jibra'il, the messenger of Allah, comes to us; 
he is the Holy Spirit, the incomparable." 

Allah helped and supported Sayyidna 'Isa p^UI *Jx through Jibra'il 
•}UI *Jlc in several ways. (1) He was conceived through the breath of 
the Archangel. (2) Jibra'il ^aui *Ac protected him against being touched 
by Satan at the time of this birth. (3) The Archangel always accompa- 
nied him in order to defend him against the hostility of the Jews. (4) 
It was through him that Sayyidna 'Isa ^%J\ *J* was raised to the heav- 
ens. 

In spite of all these divine favours, the Jews persisted in their 
rebellion. They were so stubborn in the worship of their desires, that 
whenever the prophets brought to them certain divine injunctions 
which did not please them, the Jews would deny the prophets -- they 
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denied even Sayyidna 'Isa — , or would kill them outright — for 
example, they dealt in this vile manner with Sayyidna Zakariyya 
(Zachariah) and Sayyidna Yahya (John the Baptist) r ^LJI ^+1* . 

Verse 88 

And they said, "Our hearts are veiled." Rather, Allah 
has cast damnation upon them for their dishelief. So, 
they believe just a little. (Verse 88) 

The Jews used to say sarcastically that their hearts were "veiled", 
by which they meant that their hearts were so well protected against 
Islam that it could never touch them. This was their way of 
congratulating themselves on being staunch in their belief. The Holy 
Qur'an points out that this is not the firmness of faith, but a 
damnation, for they deny Islam which now is the true religion, and 
stick to a religion which has been abrogated. They, consequently, 
possess only "a little" faith ('Iman). Since a little faith is not 
acceptable, they turn out to be infidels. 

The little faith" which they possessed pertained to the doctrines 
which are common to Islam and Judaism - for example, belief in Allah, 
or belief in the Day of Judgment. But they did not accept Sayyidna 
Muhammad |; asa prophet, and the Holy Qur'an as the Word of 
Allah. So, their faith was not complete. 

If the Verse describes 'the little faith' as 'Iman, it does so only in 
the lexical sense, for 'Iman signifies total certitude, even if it pertains 
to certain things, and not to others. But from the point of view of the 
Shari'ah, such a partial faith cannot be described as 'Iman. The 
Shari'ah would accept as valid only that 'Iman which affirms with 
certitude each and everything that the Shari'ah requires one to affirm. 



Verse 89 
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And when there came to them a Book from Allah, 
which confirms what was with them, while earlier, 
they used to seek help against those who disbelieved, 
yet when there came to them that they did identify, 
they denied it. So the curse of Allah is upon the disbe- 
lievers. (Verse 89) 

The Torah had in several places foretold the coming of the Holy 
Prophet j|- . In fact, the Jews themselves used to tell the Arabs that a 
new prophet and a new Divine Book was soon to come. But when the 
Holy Qur'an came down from Allah, and even when they had 
recognized its authenticity, the Jews denied it out of sheer spite. 

The verse says that the Holy Qur'an confirms the Torah - it means 
that the Holy Qur'an is a concrete evidence of the truth of the 
prophecies made in the Torah with regard to the coming of the Holy 
Prophet ig; and of the Holy Qur'an. One who believes in the Torah 
cannot justifiably deny the Holy Qur'an and the Holy Prophet ^ , for 
such a denial would involve a denial of the Torah itself. 

Knowledge is not enough for , Imdn 

One may want to know why the Holy Qur'an calls the Jews Kdfirin 
(infidels), when they did recognize the truth as truth, which should 
qualify them to be called "believers." Let us explain that 'Iman (faith) 
does not merely mean "knowing the truth", but really signifies 
"accepting the truth and affirming it deed-wise." Otherwise, Satan too 
will have to be called a believer, for he knows fully well what the truth 
is. In fact, this knowledge of the truth on the part of Satan intensifies 
the gravity of his Kufr (infidelity) all the more. 

However, the next verse attributes the infidelity of the Jews to 
their malice. 

Verse 90 
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Vile is that for which they have sold out their selves: 
that they should deny what Allah has revealed, grudg- 
ing that Allah should send down some of His bounty to 
whomsoever He wills from among His servants. So, 
they came out with wrath upon wrath. And for unbe- 
lievers there is humiliating punishment. (Verse 90) 

Prophethood cannot be earned through one's own efforts or one's 
own merit; it is a special grace which Allah bestows on whomsoevejr He 
likes. But the Jews were so envious and malicious that they denied 
the Holy Prophet ^ and the Holy Qur'an out of sheer spite. In doing 
so, they were questioning the will of Allah Himself. Thus, they earned 
divine wrath in two ways - firstly, for denying a true prophet; and 
secondly,. for their envy and malice. 

The Holy Qur'an says that the Jews will have to undergo a 
punishment which would involve not only pain, but also disgrace and 
abasement. The latter condition has been added to suggest that this 
kind of punishment is peculiar to the infidels, and is not meant for a 
true Muslim at all, for a Muslim, no matter how great his sins are, will 
be punished for the purpose of being purified, not for being disgraced. 

The next verse reports what the Jews used to say with regard to 
the Holy Qur'an, which clearly shows their envy and malice as well as 
their infidelity (Kufr). 

Verse 91 

3/'l^^jj ijfLiiijiDjjfL^ .ijijipif J4-S \l\j 

And when it is said to them, "Believe in what Allah has 
revealed," they say, "We believe in what has been 
revealed to us" — and they deny what is beyond, 
whereas that is the truth, confirming what is with 
them. Say, "Why then have you been slaying the 
prophets of Allah earlier, if you were believers?" (Verse 
91) 
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The Jews flatly refused to believe in any Book of Allah ~ like the 
Evangel or the Holy Qur'an - except in the Torah. This denial is a 
clear evidence of their infidelity (Kufr). Moreover, they also used to 
add that they believe in the Torah, for it had been sent down to them. 
This comes to mean that they denied the other Books just because 
they had not been sent down to them. Such an argument betrays their 
envy and malice. 

The Holy Qur'an refutes their argument in three ways:- 

(1) When the truth and authenticity of the other Books has been 
established on the basis of irrefutable arguments, what does, then, 
this denial mean? If they had any doubts as to the arguments on the 
basis of which authenticity was being claimed for these Books, they 
could very well have voiced this doubt, and satisfied themselves on 
this point. But why this flat refusal to believe? 

(2) The other Books, like the Holy Qur'an, confirm the Torah.. If 
one denies them, one at the same time denies the Torah itself. 

(3) To slay a prophet is tantamount to infidelity (Kufr), according to 
all the Divine Books. Moreover, the prophets whom the Jews had 
killed were themselves Israelites, and their teachings, were based on 
the injunctions of the Torah. But the Jews not only killed these 
prophets, but also accepted the killers as their chiefs. This is a direct 
denial of the Torah, and falsifies their claim that they believe in the 
Torah. 

In short, nothing that the Jews say or do is acceptable and valid 
from any possible point of view. 

The next verses proceed to refute the Jews on several other counts. 

Verse 92 

And certainly Moses came to you with clear signs, then 
you took to yourselves the calf thereafter ~ and you 
were transgressors. (Verse 92) 
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The "clear signs" mentioned in the verse refers to the miracles 
which" had manifested themselves even before the Torah was given to 
Sayyidna Musa (Moses r iLJ\ *JU ) -- for example, his staff that turned 
into a.snake, the palm of his hand which shone brightly, the splitting 
of the sea to make a path for the Israelites, etc. These miracles were 
meant to affirm the Oneness of Allah and His omnipotence, and to 
provide an evidence for the prophethood of Sayyidna Musa r ^LJI *JU. . 

In refutation of the Jews, the verse points out that although they 
lay a claim to 'Iman (faith), yet have been falling into the sin of 
Shirk (association), which involves a denial not only of Sayyidna Musa 
J.V-JI Uc but even of Allah Himself. 

Although the Jews who were the contemporaries of the Holy 
Prophet ^ , did not themselves take part in the worship of the golden 
calf, yet they respected such of their forefathers as had done so, and 
took their side. So, for all practical purposes, they too were guilty of 
the same sin. 

The verse also suggests that no wonder if these people, whose 
forefathers denied Sayyidna Musa r %J\ U* , should now be denying the 
Holy Prophet jg^ . 

Verse 93 



o '*•-•«• 



And when We took pledge from you, and raised high 
the (Mount of) Tur above you: "Hold fast to what We 
have given you, and listen" — they said, 'We have heard 
and disobeyed." And, on account of their denial, they 
were soaked with the love of the calf in their hearts. 
Say: "Evil is that which your faith enjoins upon you, if 
you are believers." (Verse 93) 

In refuting the claim of the Jews to be authentic and true 
believers, the Holy Qur'an again recounts an incident which it has 
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already referred to in Verse 63. When the Israelites succeeded, with 
the help of Allah, in escaping from Egypt and crossing the sea, they 
came upon a people who used to worship idols. They found this cult 
so attractive that they requested Sayyidna Musa (Moses .}UI .ULe ) to 
fabricate a visible and concrete god for them too. When he 
reprimanded them, they realized their error, and offered repentance. 
But repentance has many degrees. Since their repentance was not of a 
very high order, the darkness of their error did not altogether leave 
their hearts, but continued to grow, and finally manifested itself in the 
worship of the golden calf. As an act of penance, some of them had to 
be slain, and others, as some eommentators report, were forgiven and 
not slain* Possibly the repentance of these latter was again of a low 
order. As for those who had not indulged in the worship of the calf, 
they did not hate the action of the worshippers of the calf as much as 
they should have. So, their hearts too carried a trace of the sin of 
association (shirk). So, either through the feebleness of their 
repentance or through a want of proper hatred for infidelity, their 
hearts became indolent in religious matters, so much so that when 
Allah asked them to take a pledge to follow the injunctions of the 
Torah steadfastly, Mount Tur (Sinai) was suspended over their heads 
to threaten them. 

This verse reports the Jews as having replied that they had heard 
the Command of Allah, but they would not obey, or would not be able 
to obey. It means that out of sheer fright they said (only with their 
tongues) that they had heard (that is to say, accepted) the Command 
of Allah. But there was no real consent in their hearts, and their 
posture and attitude was such as if they were saying that they would 
not or could not obey. 

Having referred to such example of their perversity and rebellion, 
the Holy Qur'an asks the Jews to have a look at themselves and also 
at their claim to genuine faith. Could a true faith ever inspire men to 
such deeds? If it is their brand of "faith" which leads them into such 
grave sins, then it cannot be a true faith. Hence their claim to be true 
believers is evidently false. 
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Verses 94 - 95 

Say: 'lf the Last Abode near Allah is for you purely, 
short of all people, then make a wish for death, if you 
are true." But they will never wish for it because of 
what their hands have sent ahead. And Allah is 
all-aware of the unjust. (Verses 94 - 95) 

The Jews used to claim that the blessings of the other world were 
specially reserved for them, and were not, meant for any other people. 
Certain other verses of the Holy Our'an too refer to such a claim on the 
part of the Jews, and also of the Christians: lijjiljr CCi % jfil UUjE^J ijlli : 
"They say: The^ fire will not touch us but for a few days' r (2:80), Sftfli/ 
^JJ^j\\i££\S ^v(£L\j£& :"And they say: No one will enter Paradise 
except he who'is a Jew or Christian" (2:111), f ^f^T^^i; (^fl cJU/ 
«l^ij jj) :"And the Jews and the Christians said: We are the sons of 
Allah and His close friends" (5:18). What they meant in making such a 
claim was that since their own faith was the true one, they must 
certainly attain salvation in the other world — the repentant and the 
forgiven being admitted to Paradise from the very beginning, the 
sinners finding release from the fires of Hell after undergoing a 
punishment for a few days, and the obedient receiving a welcome like 
sons and beloved friends. 

The use of certain improper expressions like "sons of Allah" not- 
withstanding, these claims are in themselves quite correct, provided 
that they pertain to people who follow a true and valid faith. But the 
Jews (and the Christians as well) were still following a faith which 
had been abrogated, and was thus no longer valid ~ a fact which nulli- 
fied their claim. So, the Holy Qur'an has refuted the claim again and 
again in different ways, and the present verse has adopted a special 
mode. The habitual method of settling a dispute is to have a discussion 
and let both the parties present their own arguments. Since the Jews 
knew they could not win, they fought shy of this normal way. So, the 
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Holy Qur'an suggests an abnormal method, which would not call for 
much knowledge or understanding, but only put a little strain on the 
tongue. The proposed trial consists in this ~ if the Jews are so sure of 
the blessings of the other world being reserved for themselves, they 
should declare that they wish to die, and this declaration would estab- 
lish them as being genuine in their faith; but if they refuse to accept 
the challenge, it would show that they were liars. The Holy Qur'an 
also predicts that they would never have the courage to go through the 
trial. 

In view of their hostility to the Holy Prophet j|j, , one could expect 
them to take up such a simple challenge very zealously. But they 
knew very well in their heart of hearts that the Holy Prophet ^ and 
the Muslims stood for the truth, while they themselves were the 
champions of falsehood, and were, in actual fact, infidels. So, they 
refused to go through the trial, for they were struck with awe, and 
feared that as soon as they had expressed the wish to die, death would 
come over them, and they would be sent to Hell. This recalcitrance is, 
thus, in itself an evidence of the truth of Islam. 

Here we must note that the trial was proposed not for all the Jews 
of all the ages, but specially for those who were the contemporaries of 
the Holy Prophet * , and who used to deny him out of sheer envy and 
malice, in spite of having recognized that he was a genuine prophet. 

Nor should one raise the doubt here that they had perhaps 
accepted the challenge, and "wished" for death in their hearts, as the 
Holy Qur'an seems to ask. For one, the Holy Qur'an itself reports the 
prediction that they would never "wish for it." Secondly, if they could 
wish for death in their hearts, they must have declared it orally too, 
for their victory lay in just such a declaration, and this was a very easy 
way of refuting the Holy Prophet ^ . But they did not avail 
themselves of this opportunity. 

Nor can one suppose that they did make an oral declaration, for 
the fact has not been reported, and thus has not come down to us. 
Such a supposition would be wrong, because the opponents of Islam 
have always outnumbered its adherents, and if such a thing had 
happened, they must have been trumpeting it aloud to show to the 
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world that the Jews had successfully passed the test proposed by the 
Holy Qur'an itself. 

Verse 96 

jl oIjJUI ^o *>>>c > U>/*i^ CM j+hP fi*>>>\sji 
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And you shall surely find them, of men, the most avid 
for life - even more than the polytheists. Of them, one 
would love to be aged a thousand years. But it will not 
remove him from punishment to be so aged. And Allah 
is watchful of what they do. (Verse 96) 

This verse shows the basic weakness of the Jews which did not 
allow them to accept the challenge proposed in Verse 94, and thus 
exposes the hollowness of their claim to the blessings of the other 
world being reserved for them. The Holy Qur'an puts a special 
emphasis on the fact that the Jews loved physical life much more than 
did the Arab polytheists. Such an inclination should not have been 
surprising on the part of the latter, for, after all, they did not believe 
in the other world, and physical life was the be-all and end-all for 
them. But the Jews acknowledged the existence of the other world, 
and even had the illusion that they alone deserved its joys, and yet it 
was they who, above all others, wished to live in this world as long as 
possible. This very desire shows how baseless their pretention was, 
and how they themselves knew that they would have to face the fires 
of Hell in the other world, and that physical life was, as long as it 
lasted, a kind of protection against their final fate. 

Verse 97 ■ 98 
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Say, whoever be an enemy to Jibra'il (Gabriel) — it is he 
who has brought it down upon your heart by the 
permission of Allah, confirming what has been before 
it, and a guidance and good tidings to the believers. 
Whoever be an enemy to Allah, His angels, and His 
messengers, and to Jibra'il and Mika'il, surely Allah is 
enemy to the disbelievers. (Verses 97 - 98) 

The perversity of the Jews was very fertile, and gave them 
ever-new excuses for denying the Holy Prophet ^ . When they learnt 
that it was Archangel Jibra'il (Gabriel r ;>LJl4_Jc ) who brought the 
Glorious Qur'an to the Holy Prophet j^ , they said that the Archangel 
was their enemy, as it was through him that rigorous commandments 
or catastrophic punishments had always descended on them,. and that 
for this reason they would not accept a Book which had been revealed 
through his agency. They also added that they could have accepted the 
Holy Qur'an, if the Archangel Mika'il (Michael r t>LJI -O* ) had brought it 
down, for he is connected with rain and with divine mercy. 

In refuting this argument, the Holy Qur'an points out that Jibra'il 
%j\ ,uu is only a messenger, and has, acting only as a messenger, 
brought down the Holy Qur'an under a divine command to the Holy 
Prophet ^ . So, why should the Jews be so particular about the 
messenger, and not look at the Book itself? As for the Book, it confirms 
the earlier Books of Allah, provides guidance to men, and gives good 
tidings to the believers. This being what the Divine Books are meant 
for, the Holy Qur'an is evidently enough a Divine Book, and must, as 
such be obeyed. To deny it on account of one's hostility to Jibra'il .UU. 
r ">LJI is sheer stupidity or outright perversity. Now, as for the attitude 
of the Jews towards Jibra'il r ^LJI *J* , the Holy Qur'an declares that to 
be hostile to the angels (including Jibra'il and Mika'il r ^LJI *Js) or to the 
prophets is tantamount to being hostile to Allah Himself. Verse 98 
puts down the enemies of angels and prophets as infidels (Kafirin) in 
saying that Allah is the enemy of the infidels. In other words, those 
who deny or oppose the angels and the prophets will have their due 
punishment in the other world. 

Maulana Ashraf 'Ali Thanavi has, in his "Bayan al-Qur'an", 
warned against the possibility of very grave error that may arise with 
regard to the statement in Verse 97 that the Archangel Jibra'il 
(Gabriel ,.3LJI ±J* ) has "brought down the Book on the heart" of the 
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Holy Prophet ^ . The error would lie in drawing from this phrase the 
conclusion that Allah has not revealed the words of the Holy Qur'an 
but only the meanings. Such a supposition is quite baseless, because 
many verses of the Holy Qur'an itself mention the Arabic language as 
the vehicle of revelation in the case of this particular Book of Allah. 
That should leave no room for any doubt. Moreover, the "heart" 
perceives words as much as it does meanings; in fact, the perceiving 
agent is the "heart", while the ears etc. are only its instruments. 
Specially, in the state of revelation, the external organs of the senses 
become dormant, and the heart receives even the words directly 
without the intervention of the ears. Although we cannot understand 
the nature of revelation properly, yet, choosing a mundane analogy, 
one can say that while dreaming in our sleep we do hear words and 
remember them afterwards, in spite of our external sense of hearing 
having been suspended while we dreamt. This example should make it 
easy to see that the revelation of meanings to the heart does in no way 
preclude the revelation of words as well. Anyhow, it is a sin - and an 
intellectual dishonesty - to rely on one's own conjectures in defiance of 
a clear and definite statement in the Holy Qur'an. 

Verse 99 

o gLtfi %\$k> &}*c^<cS\ dbltjjjfjiij' 

And certainly We have revealed to you clear signs. And 
no one denies them except the sinful. (Verse 99) 

In denying the Holy Prophet ^ , the Jews used to say that no clear 
evidence or sign of his prophethood had been revealed to him such as 
they could recognize and accept. In reply to this the Holy Qur'an says 
that Allah has revealed a number of very clear signs and evidences of 
his prophethood which even they know and understand very well. So, 
their denial is not based on a lack of recognition or knowledge, but on 
their habitual disobedience, for, as a general rule, no one denies such 
evidence except those who are wilful and stubborn in their 
disobedience. 

Verse 100 x 
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Would it always be that every time they enter into a 
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pact, a group from among them should throw it aside? 
In fact, most of them do not believe. (Verse 100) 

Allah had, as the Torah itself reports, made the Jews take the 
pledge that they would have faith in the Holy Prophet & when he 
appeared. On being reminded of it, the Jews flatly denied even having 
taken such a pledge. Commenting on this effrontery, the Holy Qur'an 
says that this is not the only instance of such a conduct on their part, 
for the Jews have, in fact, never fulfilled even those pledges which 
they acknowledge, and one group or another from among them has 
always been breaking the compacts they have entered into, specially 
with regard to religious matters. It can even be said that most of those 
who have been guilty of such gross violations, did not at all believe in 
the compacts which they made with Allah. Going against a pledge is 
only a sin and transgression, but having no faith in the pledge which 
one gives to Allah is outright infidelity. 

The Holy Qur'an specifically speaks of one group or another 
breaking the pledge, and not of all the Jews. For there were some 
among them who did fulfil the pledges, so much so that many Jews 
finally accepted Sayyidna Muhammad ^ as a true prophet, and joined 
the ranks of the Muslims. 

Verse 101 

<*> < <s> 9 " i"? ^r '* \\\j **>' J \s >'*■>'?' ft"- 
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And when came to them a messenger from Allah, 
confirming what was already with them, some from 
among the people of the Book threw away the Book of 
Allah behind their backs, as if they did not know. 
(Verse 101) 

The previous verse had told us how the breaking of pledges and 
disobedience had become a regular habit with the Jews. The present 
verse gives us the latest instance, which is the most relevant to the 
context. 

The Torah had already given the Jews the good tidings of the 
coming of the Holy Prophet jgj^ . When he actually came with all signs 
which the Torah had indicated, thus confirming the Sacred Book of the 
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Jews, a large number of them refused to accept him as a prophet. In 
doing this, they were, in fact, denying the Torah itself, and behaving 
as if they know nothing of the prophecy, or even the Torah being a 
Book of Allah. Thus, they were being guilty of infidelity (Kufr) even in 
terms of the Torah itself. 

Verses 102 - 103 

' — ' ^ ? o **~ 
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And they followed what the devils used to recite in the 
reign of Sulayman (Solomon) -- it was not Sulayman 
who became an infidel, but the devils did become 
infidels, teaching people magic, and what had been 
sent down to the two angels, Harut and Marut, in 
Babylon. And these two did not teach anyone without 
having said, "We are nothing but a trial, so do not go 
infidel." Then, they used to learn from them that with 
which they could separate man from his wife. But they 
were not to bring harm through it to anyone, without 
the will of Allah. And they used to learn what harmed 
them and did no good to them. And they certainly knew 
that he who buys it has no share in the Hereafter. And, 
indeed, vile is the thing for which they sold themselves 
away. Only if they knew! And had they accepted the 
faith, and been God-fearing, the reward from Allah 
would have always been far better. Only if they knew! 
(Verses 102 - 103) 
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In connection with these two verses, some commentators have 
reported certain Judaic traditions, which have given rise to a number 
of doubts, especially in the minds of Muslims with a Western 
orientation. Maulana Ashraf 'Ali Thanavi has provided very simple 
and clear solutions to these exegetical problems, and we shall 
reproduce them here:- 

(1) The Jews were impertinent and senseless enough to attribute 
magic and sorcery to a prophet — namely, Sayyidna Sulayman 
(Solomon ^^Ul .ul* ). So, in saying that they used to learn the black arts 
of the devils (Shayatin), the Holy Qur'an takes care to deny, as a pa- 
renthesis, such a vile allegation against Sayyidna Sulayman f :>UI *JU. 

(2) These verses condemn the Jews for indulging in black magic. In 
connection with the verses, some commentators have reported a long 
and well-known story about a woman called Zuhrah, which is not 
based on any authentic Islamic tradition. Those scholars who have 
found the story to be infringing the regulations of the Shari'ah, have 
rejected it as mere fiction; but those who believe that it can be 
interpreted so as to come in line with the Shari'ah, have not dismissed 
it totally. For the moment we are not concerned with the question 
whether the story is true or false. But what we would like to insist 
upon is the fact that a proper understanding does in no way depend on 
this story. 

(3) The Jews knew very well that their indulgence in black magic 
was not only a sin, but also involved infidelity (Kufr). They could also 
see that such activities would do them no good even in this world, for 
their sorcery could not harm anyone except when Allah willed it so. 
Thus their practice went against their knowledge, and they made no 
use of their understanding to see this discrepancy. That is why the 
Holy Qur'an, to begin with, states that they "knew", and then goes on 
to negate this 'knowledge' by saying, "Only if they knew!" For, if one 
does neither act upon what one knows nor tries to understand it 
properly, one's knowledge is no better than ignorance. 

(4) There was a time when black magic had grown very popular in 
the world, particularly in Babylon. Seeing its astonishing efficacy, 
ignorant people began to confuse its effects with the miracles of 
prophets, and to suppose that the two were identical in nature. Some 
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even looked upon magicians as being holy men, and worthy of being 
obeyed; still others actually started learning and practising black 
magic as if it were a good deed bearing a divine sanction. 25 

In short, this extraordinary veneration for magic and magicians 
had become a potent source of misguidance. In order to eradicate this 
misunderstanding, Allah sent down to Babylon two angels, Harut and 
Marut, for informing the people as to the true nature of magic and as 
to its different forms, so that they should distinguish it frpm the 
miracles of prophets, and keep away from obeying magicians and 
practising magic themselves. Just as the prophethood of prophets is 
divinely confirmed through miracles, signs and rational or other 
arguments, in the same way the angelical nature of Harut and Marut 
was confirmed on the basis of different signs and arguments, so that 
people should listen attentively to them and follow their guidance. 

This particular function was not assigned to the prophets for two 
reasons. Firstly, the need of the hour was to establish a distinction 
between the prophets and the magicians, and, the prophets being in a 
way a party to the dispute, it was proper that a third party should be 
the arbitrator. Secondly, the necessary distinction between the two 
could not, in a normal course, be defined without citing and reporting 
the verbal formulas employed in magic. Merely to report heretical 
speech is not in itself a heresy - this is a logical and rational principle, 
and the Shari'ah too accepts it. So, the prophets could have been 
allowed to cite these formulas; but, they being a manifestation of 
divine guidance, Allah did not ask them to perform such a function, 
and chose two angels for the purpose. For, Allah's commandments are 
of two kinds ~ those pertaining to Takwin (creation and the cosmic 
order), and those pertaining to Tashri' (legislation) -, and it is quite 
possible that sometimes the two may not seem to accord with each 
other. The order of creation is made up of good and evil both, and it is 
the angels through whom divine commandments are enforced in this 
sphere. So, the angels are made to do things which, in the perspective 



25. Just as there has been a sudden outburst of enthusiasm for the occult 
sciences in the West since the middle of the sixties in this century, 
particularly in America where even the universities have been 
inundated by it. 
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of the cosmic order, always lead to general good, but which, in so far as 
they necessarily involve some kind of partial disorder, are seen to be 
evil — for example, the growth and upkeep of a human tyrant, or of a 
harmful beast, each of which is right in the context of the order of 
creation, but wrong from the point of view of the order of legislation. 
On the other hand, the prophets are entrusted only with the functions 
of the legislative order, which are, in their general as well as 
particular applications, nothing but good. 

Although, in view of the ultimate purpose, this reporting of the 
formulas of magic too was related to the legislative order, yet there 
was probability ~ which even materialized - that a reporting of such 
formulas could give an incentive to the practice of black magic. So, 
Allah preferred not to make the prophets even an indirect means of 
such reprehensible activities. Ali the same, the prophets too were 
made to serve the main purpose by announcing the basic regulations 
of the Shari'ah with regard to magic, though not the details pertaining 
to the minor rules derived from them, for that could have possibly 
given rise to temptation. We shall explain it through an analogy. The 
prophets have, for example, told us that it is forbidden to accept a 
bribe, and have also explained the nature of bribery, but hav^ not 
given us the details as to how a bribe is given or taken, for a 
delineation of such minute details would have served only to teach 
men the different methods of giving or taking a bribe. Or, take an 
example from different branches of magic. If one utters a certain 
formula, one would, on getting up from the bed in the morning, find 
money under his pillow or in his pocket. The Shari'ah makes it quite 
clear that such a practice is not, in principle, legitimate, but does not 
specify what that formula is. 

In short, the two angels came down to Babylon, and started the 
work assigned to them ~ that is to say, they used to explain the basic 
principles of magic, its different forms and the specific formulas, and 
then used to dissuade the people from getting themselves involved in 
these activities or with the magicians. Their work was exactly like 
that of a scholar who, finding that illiterate people sometime fail into 
uttering heretical words or phrases on account of their ignorance, 
should collect in his speeches or writings all such phrases that have 
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gained currency, and inform them as to what they must carefully 
avoid. 

Now, all sorts of people started coming to the angels for seeking 
information about the nature and the specific formulas of a magic lest 
ignorance should lead them into error, in the matter of doctrines or 
that of deeds. In order to provide the correct teaching on this subject 
and to protect the people from error, the angels were scrupulous 
enough to make it a point to warn them of possible dangers in giving 
them the information. They insisted on making it quite clear that in 
allowing them to provide this kind of information to the people in 
general, Allah intended to put His servants through a trial, for He 
would see who uses this knowledge for protecting his 'Iman (faith) by 
recognizing evil and avoiding it, and who falls into misguidance by 
adopting evil that he has come to recognize as evil — a choice which 
can easily lead one into Kufr (infidelity) in the matter of deeds or in 
that of doctrines. The angels repeatedly advised them to seek this 
dangerous information only with a good intent and to remain steadfast 
in this good intent, and not to misuse the knowledge so as to earn 
perpetual damnation. 

The angels could not be more honest and forthright. So, they 
explained the basic principles of magic and even the subsidiary details 
to all those who were ready to take the pledge to remain steadfast in 
their faith. Of course, if anyone broke the pledge and fell into 
transgression or infidelity, it was his own business, and the angels 
could not be held responsible for it. Some were true to their promise, 
while many did not fulfil the pledge, and made their knowledge of 
magic a means of doing harm to people - this in itself is sin and 
transgression, while some modes of magic actually involve infidelity 
{Kufr). Thus, through a misuse of their knowledge of magic, some 
turned into sinners and others into infidels. 

Let us repeat that the angels had taught magic for the purpose of 
reforming the people and helping them to keep to the straight path, 
but those who misused this teaching did so out of their own perversity. 
An example would make the situation still more clear. Let us suppose 
that a man goes to a master of the Islamic sciences, who is an expert 
in the traditional branches of learning and in philosophy as well, and 
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who also acts upon his knowledge, and this nian requests the master 
to teach him philosophy, ancient or modern, so that he may protect 
himself against the doubts raised by the philosophers with regard to 
Islamic doctrines, and may also be able to give a satisfactory reply to 
those who raise such doubts. Apprehending that he might turn out to 
be insincere, and might finally bring the knowledge of philosophy to 
the aid of false and anti-Islamic ideas, the master warns him against 
such an eventuality, and the man takes a pledge that he would not 
misuse his knowledge. Having satisfied himself, the master gives him 
a thorough training in philosophy. But the man, contrary to his 
promise, begins to accept the anti-Islamic and false theorizing of 
philosophers as the truth. Obviously, in such a case, the teacher can 
in no way be held responsible for the way the pupil behaves. 
Similarly, there can be no room for doubting the integrity of these two 
angels. 

Although Allah Himself knows how things were, vet one can 
suppose that once the angels had done the work assigned to them, 
they must have been recalled to the Heavens. (Bayan ai-Qur'an) 

What is Magic ? Definition and effects 

Since the study of magic has been enjoying a weird currency in the 
Western countries since 1968, and has sometimes been accepted as a 
part of academic research, we had better consider the subject at some 
length from the Islamic point of view. According to the authoritative 
Arabic dictionary "Al-Qamus" , the word Silir (Magic) signifies an effect 
the cause of which is not apparent, whether the cause may actually lie 
in something which possesses a luminous quality (as the effect of 
certain phrases), or in things with an extra-sensory reality (as the 
effect produced by jinns and devils), or in the power of imagination (as 
the effect of hypnotism), or in things which are sensory yet hidden (as 
a magnet drawing to itself a piece of iron, when the magnet is 
concealed from the onlookers; or the effect of drugs, when they have 
been furtively administered; or the influence of stars and planets). 
The causes at work being numerous, the forms of magic too are 
numerous. 

Magic and Charms 

In everyday language, magic signifies those practices which 
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involve the co-operation of jinns and devils, or the exercise of the 
power of imagination, or the use of certain words or phrases. It is a 
rationally established proposition, accepted by ancient philosophers 
and by some of the modern ones as well, and equally confirmed by ob- 
servation and experiment, that words and phrases in themselves pos- 
sess a certain efficacy, and that when certain letters, words or phrases 
are recited or written down for a specified number of times, they pro- 
duce certain specific results. Similar results are obtained by employ- 
ing human hair or nails or the clothes worn by the person concerned, 
etc. - a practice which is usually described as the preparation of 
"Charms". Ali such things are commonly known as magic. 

Sihr or Magic: The Islamic view 

But in the terminology of the Holy Qur'an and the Hadith, Sihr 
(magic) refers to all those usual happenings which have been brought 
about with the active help of the devils (Shayatin), won over through 
certain practices likely to please them. There are several ways of 
pleasing the devils. Sometimes one sings the praises of the devils, and 
sometimes recites formulas of a heretical nature which deny Allah or 
associate others with Him. The worship of stars and planets too 
gladdens their heart, as do certain evil deeds - for example, preparing 
a charm with the blood of a person killed unlawfully, or refusing to 
adopt the prescribed modes of purifying one's body, or living 
constantly and deliberately in a state of uncleanliness and impurity. 
Just as the aid of the angels can be won only through those modes of 
speech and action which they like (for example, remembrance of Allah, 
fear of Him and obedience to His commandments, cleanliness and 
purity, avoidance of all kinds of dirtiness, physical or otherwise, and 
good deeds in general), similarly the co-operation of the devils can be 
obtained through those modes of speech and action which are pleasant 
to them. That is why only those are successful in the practice of black 
magic who are habitually unclean and impure, avoid required 
purification and remembrance of Allah, and are given to all kinds of 
evil deeds - for example, it is usually during the period of 
menstruation that women become effective in the practice of black 
magic. So much for black magic or sorcery in the exact sense of the 
term. As for sleights of hand, mesmerism, hypnotism, or the tricks of 
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jugglers, they are sometimes described as magic only by an extension 
of the meaning of the word, or metaphorically. (Ruh al-Ma'anl) 

Kinds of Magic 

In his "Mufr.adat al-Qur'an" , Imam Raghib al-Isfahani says that 
there are several kinds of magic. Firstly, there are sleights of hand, 
like those of jugglers, which deceive the eyes of the onlookers, but have 
no further substance. Then, there are ways of influencing the imagina- 
tion of others through the concentration of one's own powers of 
thought so that they begin to see or feel things which do not really ex- 
ist as happens in mesmerism or hypnotism. Such a result is sometimes 
obtained with the help of the devils (Shayatin) too. In speaking of the 
magicians of the Pharaoh, the Holy Qur'an says: ^Ul^fcl ££Lr :"They 
cast a spell on the eyes of the people" (7:116). Or, in another place: £l£ 
^£2 \£\ jfj** &*&\ ■ "Through their magic Moses came to think that they 
(ropes turned into serpents) were running about" (20:66). Obviously, 
this piece of magic had to do with influencing of the imagination. The 
second of these verses employs a verb which has the same root as the 
noun Khayal (thought), and hence clearly states that the ropes and the 
Wands Cast down by the magicians had neither turned serpents nor 
made any movement, but the imagination of Sayyidna Musa (Moses 
r ">Ul.i_l£ ) had been affected so as to see them running about in the 
shape of serpents. The Holy Qur'an also indicates the other way of in- 
fluencing men's imaginations which involves the help of the devils 
(Shayatin):" 

Shall I tell you on whom the devils descend? They descend on 
all those who are slanderers and sinners." (26:222) 

Still another kind of magic is that which can change the very 
nature of a thing - for example, turning a man into a beast or into a 
stone. Scholars like Imam Raghib al-Isfahani and Abu Bakr al-Jassas 
deny that magic can totally change the nature of a thing, but confine 
the efficacy of magic only to influencing the imagination and to 
deceiving the eyes of the onlookers. This is also what the Mu'tazilah 
thought of the matter. But most of the scholars hold that neither the 
Shari'ah nor any rational argument forbids the possibility of 
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trans-substantiation or the changing of one thing into another, like a 
living body turning into a stone. As for the well-known principle of the 
classical philosophers that the change of the "essences" (Haqa'iq) is not 
possible, it concerns the "essences" of the three categories - the 
Impossible, the Possible and the Necessary --, for, rationally speaking, 
it just cannot be that something impossible should become possible, or 
that something possible should become impossible. And as to the Holy 
Qur'an putting down the magic of the Egyptian sorcerers as only an 
impact on the imagination, it does not necessarily mean that all the 
forms of magic should be no more than an influencing of the 
imagination. Moreover, certain scholars have seen an argument in 
favour of the possibility of trans-substantiation through magic in a 
saying of Ka'b al-Ahbar, reported by Imam Malik in his Muwatta' on 
the authority of Qa'qa' ibn Hakim: "Were it not for these phrases 
which I recite regularly, the Jews would have changed me into a 
donkey." 'A donkey" is, no doubt, a usual metaphor for "a fool." But it 
is not proper to turn away, unecessarily, from the literal meaning to a 
metaphorical one. So, the sentence means just what it says - that if 
the recitation of the phrases had not protected him, the Jewish 
sorcerers would have changed him into a donkey. The saying, thus, 
establishes two things. Firstly, it is possible to change a man into a 
donkey; seGondly, the phrases he used to recite had the property of 
making the magic of the sorcerers lose its efficacy. On being asked 
what these phrases were, the scholar Ka'b al-Ahbar taught his 
listeners the following words of prayer: 

jA\ o-GliJI JJI oLXj Ai-. (Jicl iyiu ,j-J jji\ fJijJI a1)L i^el 

"I seek the protection of Allah the Great, greater than whom 
there is none; and I seek the protection of the perfect words of 
Allah which no man, virtuous or wicked, can even transcend; 
and I seek the protection of all the Beautiful Names of Allah, 
those of them which I know and those which I do not know, 
from the evil of everything which Allah has created, to which 
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He has given existence, and which He has spread (over the 
earth or the universe)." 

To sum up, all the three forms of magic are possible, and can 
manifest themselves in actual fact. 

Miracles 

Now, let us turn to another important aspect of the question. 
Through prophets and saints certain events come into manifestation 
which normally and habitually never happen, and are hence 
designated as Kharq al-'Adah (contrary to the habitual). The Islamic 
term for the miracles of prophets is Mu'jizat, and for those of saints, 
Karamat. The effects produced by such miracles are in appearance 
sometimes similar to those produced by magic. This external 
resemblance leads some ignorant people to confuse the one with the 
other, and they begin to have a reverence for magicians which is 
totally out of place. So, one must understand the difference between 
the two clearly. 26 



26. Editorial Note on «,)**• Mu'jizah or Miracle: For all the unusual 
events and unprecendented happenings the English language has but 
one word, 'Miracle' which makes it impossible for the reader in that 
language to mark the subtle difference in various forms of miracles. 
Briefly, therefore, the different forms of miracles with their distinct 
objections are explained here. It is hoped that this will help the readers 
have a clearer conception of Mu'jizah. 

These terms are used in Arabic language to define and differentiate 
the unprecendented happenings and here each of them is explained, so as 
to clearly differentiate them. Qualitatively, there is, apparently no 
difference in all of them. 

Mu'jizah is the unusual event which occurs at the hands of a prophet. 
It is purely an act of Allah. A prophets own volition has no part in the 
working of it. For those who witness a Mu'jizah it is compulsory to believe 
in it. 

Karamah (Cl/) — another mode of unusual happenings ~ is also an act 
of Allah; it appears at the hands of a Man of Allah (Jbl J^Jj). The basic 
difference in Mu'jizah and Karamah is that one who performs Mu'jizah, 
addresses himself as a prophet, a Man of Allah has no such claim. In 
both Mu'jizah and Karamah the usual cause and effect link is absent. 
Things happen but without any cause; and there is usually a total 
transformation of the nature and behaviour of objects in Mu'jizah and 
Karamah. What is required is a generalized belief in them. Allah chooses 
whoever He wills for Mu'jizah and Karamah. No degree of stringent 
discipline can give the power to make the unusual happen. 

Continued 
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The Difference between Miracle and Magic 

The miracles of prophets and saints are different from magic, 
firstly, in their respective natures, and, secondly, with regard to the 
signs and indicatiohs attendant upon each. As for the difference in 
their natures, it lies in the fact that the results produced through 
magic depend on the law of causality as much as do the ordinary and 
usual events in the physical world, the only distinction being that the 
causes are in the latter case quite clear or easily observable, while in 
the former they are different for a common man to detect. Where the 
causes are evident, the effects are immediately referred back to them, 
and the events thus produced are not considered to be astonishing, but 
where the causes are hidden or obscure, the events produced by them 
arouse wonder and amazement, and those who are ignorant of the 
causes readily come to believe that the things have happened in 
contravention of the habitual laws of the physical universe. 27 What 
these people do not realize is that such happenings are as much due to 
certain causes as the habitual events - the cause in the case of 
extraordinary happenings often being the activity of a jinn or a devil 
(Shaytan). For example, a letter suddenly falls in front of a man, and 
on reading it he finds that the letter has been written just this day and 
is coming from a distance often thousand miles. Now, the onlookers 
would call it a "supernatural" event, for they do not know that Allah 
has given the power of doing such things to jinns and devils. Once one 



Continued 



Irhas ( ^Ujl ) is also a kind of Karamah. It heralds the coming of a 
prophet. It usually occurs at the hands of the one who is closely related 
to the prophet: the unprecedented happenings in the the life of Mariam, 
mother of prophet 'Isa j .'iLJl *J* or the various unusual events that began 
occurring to and around Aminah ~ the blessed mother of our Holy 
Prophet fl-j *JU *lJI J^» ; for instance, she had no pangs of birth, towards 
the close of the birth period she used to hear stranger voices greeting 
her, although she saw no one. It is compulsory to believe in such events 
of Irhas as have been mentioned in the Qur'an and believe in a general 
manner, that Irhas is usually associated with the coming of a prophet. 

27. In the West, they describe such events as being "supernatural", 
although the Latin word Natura, which is the equivalent of the Greek 
word Phusis, does, at least in its original sense, cover all that has been 
created, whether it lies in the domain studied by empirical science or 
beyond it. 
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comes to understand the means through which things of this nature 
take place, one would no longer see them as "supernatural", or even as 
being contrary to "habit". In short, all the results obtained through 
magical practices are, in fact, due to the operation of physical causes, 
but in the eyes of common people they acquire the illusory appearance 
of "supernatural" events, simply because the operative causes are 
hidden from them. 

On the other hand, miracles happen directly under divine 
command without the intervention of physical causes. For example, 
the Holy Qur'an tells us how the tyrant Namrud (Nimrod) threw 
Sayyidna Ibrahim (Abraham r XJl *-b ) m to a blazing fire, and how 
Allah commanded the fire to grow cold for him, but not so cold as to do 
him harm -- and the fire obeyed the command, and, instead of 
scorching him, provided a place of safety. This was a direct divine act, 
and hence a miracle. Now, we sometimes hear of men who, having 
applied certain chemicals to their body, can enter a fire without being 
scorched. This is not a miracle, for the operative cause is of a physical 
nature - that is, the chemicals. These chemicals are not known to 
people in general, and they are deluded into believing such a 
performance to be a "supernatural" event going beyond the realm of 
"the habitual". The Holy Qur'an itself leaves no doubt as to a miracle 
being directly an act of Allah Himself. In the Battle ofBadr, the Holy 
Prophet ^ took up a handful of pebbles, and threw them at the army 
of the infidels, which blinded their eyes. Referring to this miracle, the 
Holy Qur'an says: ^&\%djlLZ'JlcZl.jlZj :"When you threw (the 
pebbles), it was not you who threw, but Allah who threw (them)" 
(8:17). The statement is explicit enough, and means that the 
miraculous result produced by a handful of pebbles was not the work 
of the Holy Prophet igj, , but the act of Allah Himself. 

Miracle and Magic: How to distinguish between them? 

Having explained the difference between the nature of a miracle 
and that of magic, we must now turn to another important question ~ 
the results produced by each of them being in appearance the same, 
how is the common man to know the difference between the two? In 
fact, Allah has given to each certain characteristic features which can 
help the common man to distinguish miracles from magic. Firstly, 
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miracles are manifested through those whom everyone knows to be 
clean in body, pure in deeds and God-fearing. On the contrary, magic 
shows its effectiveness through those who are unclean in body, dirty in 
deeds, shunning the worship of Allah and His remembrance. This is a 
distinction which everyone can observe with his own eyes. Secondly, 
Allah has so ordained things that if a man pretends to be a prophet 
and claims to perform miracles, and yet tries to practise magic, his 
magic is never effective, but he can be effective in magic so long as he 
does not lay a claim to prophethood. 

Magic and Prophets 

As to the question whether magic can have an effect on prophets, 
we shall say that it can. As we have explained above, magic operates 
through physical causes, and prophets are not immune to the 
influence of physical causes. Just as they feel the effects of hunger and 
thirst, fail ill and get healed through the operation of apparent 
physical causes, in the same way they can be affected by the hidden 
operations of magic, which are no less physical. Let us add that being 
affected by magic does in no way go against the dignity of the station 
of prophethood — no more than would thirst or hunger. Authentic 
ahadith report that the Holy Prophet ^ was affected by the magic 
spell cast by the Jews, that he came to know of it through revelation, 
and that he took certain measures to free himself of its effects. The 
Holy Qur'an too tells us how Sayyidna Musa (Moses r ^— Jl ^-M ) 
experienced the effects of magic when the sorcerers cast a spell on his 
eyes, and the ropes and the sticks thrown by them began to look like 
running serpents, so that he was really frightened (20:66,67). 

Injunctions of the Shari'ah with regard to Magic 

As we have already said, Sihr (magic), in the terminology of the 
Holy Qur'an and the Hadith, refers only to those practices in which 
one seeks the help of jinns and devils (Shayatin) by gaining their 
pleasure through the adoption of certain phrases or actions that 
involve infidelity {Ku f r) and association (Shirk) or sin and 
transgression, and thus brings about certain extraordinary and 
unusual events. The magic of Babylon, mentioned in the Holy Qur'an, 
was just this, and it is this form of magic which it condemns as 
infidelity or Kufr (Jassas). According to Abu Mansur, the most valid and 
correct view in this respect is that each and every form of magic does 
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not, unconditionally and absolutely, constitute infidelity, but only that 
form which employs actions or speech contrary to the tenets of faith 

('Iman). (Ruh al-Ma'anF) 

As everyone knows, the Holy Qur'an and the Hadith repeatedly 
enjoin upon the Muslims to consider the Shayatin as one's enemies, to 
hate them and to curse them. Seeking to please them and to win their 
friendship, in contravention of such clear commandments, is in itself a 
sin. Moreover, they are pleased only when one indulges in Kufr 
(infidelity) or Shirk (association), and thus forfeits one's faith Clman) 
altogether, or at least in disobedience and transgression, displeasing 
Allah and His angels by wallowing in dirt and impurity — which 
becomes an additional sin. And if one makes use of magic for doing 
some harm to a human being unlawfully, it is still one more sin. 

Thus, what the Holy Qur'an and the Hadith call Sihr can never be 
free either of infidelity in the matter of faith, or at least of infidelity in 
the matter of actions. If, in order to please the Shayatin, one adopts 
actions or speech involving infidelity or association, one would be 
committing an act of real infidelity in the matter of faith; and even if 
one manages to avoid infidelity and association in speech or action, 
but indulges in other sinful activities, one would not remain free from 
infidelity in the matter of actions. This is what the Holy Qur'an 
means when, in the present verses, it designates magic as Kufr. 

To sum up, when magic employs actions or speech involving 
infidelity (such as seeking the help of Shayatin, or believing the stars 
and the planets to be effective in themselves, or claiming prophethood 
by presenting the results of magical procedures as miracles, etc), such 
a magic, according to the consensus, constitutes infidelity; and when 
magic does not involve acts of infidelity but only the commission of 
sinful acts, such a magic is a major sin. 

Now, let us add some subsidiary injunctions with regard to magic. 

(1) Since magic is not usually free from infidelity in the matter of faith 
or in that of action, it necessarily follows that it is forbidden to 
learn or teach or practice it. Some jurists, however, allow one to 
learn magic for the purpose of protecting Muslims from harm, but 
one must not try to learn more than is necessary. 
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(2) If in preparing charms and amulets the help of Jinns and Shaydtin 
has been sought, they too come under the category of Sihr, and are 
thus forbidden. If the words employed in the charms are vague, 
and one does not exactly know what they mean but suspects that 
they are invocations addressed to idols or Shaydtin, even such 
charms are forbidden. 

(3) As for the other forms of magic beside the Sihr, like that of 
Babylon, condemned by the Holy Qur'an and the Hadith, if they 
involve Kufr and Shirk in some way, they too are forbidden. 

(4) If there is a form of magic which employs words or actions or other 
elements to which the Shari'ah does not object, then it is 
permissible on condition that it is not used for a purpose which the 
Shari'ah forbids. 

(5) It is permissible to use the verses of the Holy Qur'an, or the Divine 
Names or the words of the Hadith in preparing charms and 
amulets, or as a recitation or invocation for gaining divine help in 
order to attain a desired end. But if such a use of the sacred texts 
or words is made for a reprehensible purpose, like doing harm to 
someone without an excuse, even that is forbidden. (ShamT, Fatawa Qadl 

Khan) 

A doctrinal point 

Verse 102 says: "They could not thus do any harm to anyone, 
except with the permission of Allah". This shows that causes in 
themselves and by themselves cannot produce the effects one usually 
associates with them, and it is Allah who creates the effects as much 

as the causes. (Bayan al-Qur'an) 

Verse 104 



x 
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O those who believe, do not say "Ra'ina", but say 
"Unzurna", and listen. And for the unbelievers there is a 
grievous punishment. (Verse 104) 

Among other perversities, some of the Jews invented a new 
mischief. When they presented themselves before the Holy Prophet 
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&, they would address him with the word Ra'ina, which, in Arabic, 
means "be mindful of us", but is, in Hebrew, a curse. The latter is 
what they intended, but the Arabs, not knowing Hebrew, could not see 
the point, and some Muslims too, with the Arabic sense of the word in 
mind, began to address the Holy Prophet j|j in the same manner to the 
great glee of the Jews who had thus found a way of insulting him 
openly, and had even tricked the Muslims into joining them. In order 
to frustrate the design of the Jews, the Holy Qur'an commands the 
Muslims to use the word Unzurna instead of Ra'ina, for the meanings 
of the two words are the same in Arabic. The verse also announces a 
dire punishment to the Jews for showing disrespect to the Holy 
Prophet j^ and for trying to be clever with him. 

The verse describes the insolent Jews as K~firin (infidels), which 
means that being intentionally disrespectful t rds a prophet even in 
an indirect manner constitutes infidelity. 

The verse shows that if a perfectly legitimate action on one's part 
provides room for others to commit illegitimate actions, even the 
legitimate action no longer remains lawful for one. For example, if a 
permissible action on the part of a scholar is likely to lead the ignorant 
into error and to induce them to do impermissible things, that 
permissible action will then become forbidden for him, provided that 
the action concerned is not essential according to the Shari'ah and is 
not included among its objects. The Holy Qur'an and the Hadith 
provide many instances of this nature. For example, before the advent 
of Islam the Quraysh had, in rebuilding the Ka'bah, made certain 
modifications in the design set by Sayyidna Ibrahim (Abraham .U* 
fiLJI). A hadith reports that the Holy Prophet j^ wished to demolish 
the present structure, and to build it again according to the Abrahamic 
pattern, but he did not do so, for such an action could have led 
ignorant people into misunderstanding and error. 

In the vocabulary of the Principles of Islamic Jurisprudence, such 
injunctions are described as jJljJJI j_ : Sadd al-Dhara'i: "removing the 
means (to error)" and are accepted by all the jurists — those of the 
Hanbali school being very particular about them. (Qurtubi) 

Verse 105 

1%:1\<&J&\ sfj jsS\ jii k \yji $& \-y\s 
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Those who disbelieve from among the people of the 
Book, or idolaters, do not like that any good should 
come to you from your Lord. But Allah chooses for His 
grace whom He wills. And Allah is the Lord of great 
bounty. (Verse 105) 

The previous verse told us how the Jews behaved towards the 
Holy Prophet ^ ; the present verse speaks of their behaviour towards 
Muslims in general. Some of the Jews used to assure the Muslims of 
their sincerity towards them, and to pretend that they would very 
much have liked the Muslims to have received from Allah religious 
doctrines and commandments superior to what they themselves had 
received, so that they too could accept them, but unfortunately Islam 
did not seem to be a better religion. The Holy Qur'an refutes their 
claim to be the well-wishers of the Muslims, and declares that the 
infidels, whether they be the Jews or the associators, are so jealous of 
Muslims that they can never like the idea of their receiving from Allah 
any kind of blessing whatsoever. Of course, this jealousy can do no 
harm to the Muslims, for Allah is Beneficent and All-Powerful, and 
can shower his special blessings on whomsoever He chooses. 

These Jews used to make two claims -- firstly, that Judaism was a 
better religion than Islam; secondly, that they were the well-wishers of 
the Muslims. They could not establish the first of these claims on the 
basis of any valid argument, and it remained an empty assertion. 
Moreover, the difference between Islam and Judaism does not 
primarily depend on the question of one being better than the other. 
For, when something new comes to abrogate something older, the 
latter is automatically given up -- and Allah has sent Islam to 
abrogate all the earlier religions. The fact being so obvious, the Holy 
Qur'an says nothing in refutation of the first claim, and takes up only 
the second. The mushrikin (associators) have been mentioned here 
along with the Jews for the sake of emphasis, and to point out that 
Jews cannot be the well-wishers of Muslims any more than mushrikin 
can ~ the two being alike in their hatred of Muslims. 
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Verses 106 - 107 

iii U dji Jfpju- »j fo 5JjJ ^ 5J ju dii gr 

Whenever We abrogate a verse or cause it to be forgot- 
ten, We bring one better than it or one equal to it. Do 
you not know that Allah is powerful over everything? Do 
you not know that to Allah alone belongs the kingdom of 
the heavens and the earth? And, you have none, other 
than Allah, to protect or help you. (Verses 106 - 107) 

At first, Muslims used to pray with their faces turned towards the 
Baytul-Maqdis at Jerusalem; later on, Allah commanded them to turn 
towards the Ka'bah. Similarly, certain other injunctions were abrogat- 
ed altogether, or replaced by others. This provided the Jews and some 
of the associators too with an occasion to taunt the Muslims, and to 
say that such changes were made by the Holy Prophet jg; himself and 
not by Allah. Their purpose was to sow the seed of doubt in the mind 
of the Muslims with regard to the Holy Qur'an being a book revealed 
by Allah. They used to argue that if everything that Allah revealed 
was good, as the Muslims affirmed, why should one injunction be re- 
placed by another? For, it would only mean that one of the two injunc- 
tions must be good, and the other evil, but no divine revelation can 
possibly be evil. Putting these two premises together, the Jews tried to 
draw the conclusion that the Holy Qur'an could not be a revealed 
book. 

The present verse refutes this line of argument, and, in effect, 
points out that abrogation does not mean replacing good with evil, or 
vice versa, which should imply the possibility of the presence of evil in 
divine revelation, but that everything that Allah reveals to His 
prophets is good, and that what has been abrogated is good as much as 
what abrogated it. 

The verse declares that if Allah chooses to abrogate an injunction 
contained in a certain verse, while retaining the verse itself as a part 
of the Holy Qur'an, or chooses to remove a verse from the memories of 
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men altogether, there is nothing objectionable in it, for Allah alone 
knows the wisdom that lies in His choice, and He makes these changes 
for the good of men. In fact, He always sends another verse or 
injunction better than, or at least equal to, what He has abrogated. 
Allah being omnipotent and omniscient, He possesses the authority to 
change His commandments as He likes, and He also knows what is 
good for men at a particular time, and makes these changes according 
to this knowledge. Men have no friend or helper except Allah. As 
friend, Allah keeps their good in view while laying down injunctions. 
As helper, He protects those who obey His commandments against the 
hostility of their foes - but if the obedient are to receive blessings in 
the other world greater than the harm they have to suffer in this 
world, the apparent domination of their foes does not really matter. 

What is Naskh? (Abrogation) 

Verse 106 speaks of Allah abrogating certain verses, or making 
men forget certain others. The first phrase of the verse, thus covers all 
the possible forms in which a verse of the Qur'an can be abrogated. 
The Arabic word in the text is Naskh,. which has two lexical meanings - 
- (1) to write, and (2) to abolish, to repeal. According to the consensus 
of all the commentators, the word has been employed in this verse in 
the second sense ~ that is, the repeal or abrogation of an injunction. 
So, in the terminology of the Holy Qur'ah and the Hadith, Naskh (jt«j) 
signifies the promulgation of an injunction in place of another — 
whether the later injunction merely consists in the repeal of the earli- 
er or, substitutes a new regulation in its place. The other form of 
Naskh mentioned in this verse is that sometimes Allah made the Holy 
Prophet j|> and the blessed Companions forget a certain verse alto- 
gether. The commentators have cited several instances of this kind of 
Naskh, and the purpose in such cases has usually been to repeal a cer- 
tain regulation. 

The kinds of abrogation 

Making laws and repealing them to promulgate new ones in their 
stead is a regular and well-known practice in human governments and 
institutions. But in the case of man-made laws abrogation takes place 
sometimes because the law-makers do not understand the situation 
properly while making a certain law, and have to change it when they 
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realize their mistakes, and sometimes because when a law is promul- 
gated, it is in accord with the prevailing situation, but when quite un- 
foreseen changes alter the situation, the law too has to be changed. 
But these two forms of abrogation are out of the question in the case of 
divine injunctions. 

There is, however, a third form too. The lawmaker makes a law, 
knowing fully well that the circumstances are going to change in such 
a way that the law will no longer be suitable for the new situation; so, 
when the situation changes as he already knew, he changes the law 
too, and promulgates a new one which he had thought of at the very 
start. For example, a physician prescribes a medicine for a patient in 
view of his present conditions, but he knows that when the patient has 
been using it for two days, his condition will change and require a new 
medicine — with this realization, he prescribes a medicine suitable for 
that day, but two days later, when circumstances have changed, he 
prescribes a new one. The physician can easily give the patient 
written instructions for the whole course of the treatment, with all the 
changes in the medicines duly indicated. But this would be putting 
too much burden on the already feeble patient, and there would also 
be the danger of some harm through a possible error or 
misunderstanding. 

This is the only form of abrogation which can occur, and has been 
occurring iri divine injunctions and in divine books. Every new 
Shari'ah and every new revealed Book has been abrogating many 
injunctions of the earlier Shari'ah and of the earlier Book. Similarly, 
within the same Shari'ah, too, it has always happened that a certain 
law was in force for a time, but Divine Wisdom chose to abrogate it 
and to promulgate another in its place. A hadith reported by Muslim 
says: c^— \z l/l U ;>j &£; ,J : "There has never been a prophethood which 
did not abrogate some injunctions." This is a principle which it should 
not be difficult to understand. It was only some malicious and 
ignorant Jews who confused the divine abrogation of injunctions with 
the two forms of the repeal of man-made laws, and began, in their 
impudence, to taunt the Holy Prophet jgj, - in reply to which, as we 
have said, these two verses were revealed. (ibn JarTr, ibn Kathir etc.) 

As for the Muslims, it was probably in their desire to avoid giving 
occasion to the enemies of Islam for such taunts that some from among 
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the fy[u'tazilah tried to explain away the whole question ofNaskh. Log- 
ically speaking, there is a possibility ~ so ran their argument ~ of ab- 
rogation in the case of divine injunctions, and the possibility cannot be 
denied on any rational ground, but abrogation has not actually oc- 
curred in the Holy Qur'an, and there is no verse in the Holy Book 
which abrogates another (Nasikh) and no verse which has been abro- 
gated (Mansukh). This view is attributed to Abu Muslim al-Isfahani, 
but the 'Ulama' in general have always rejected this opinion, and re- 
futed the argument. Thus, we read in "Ruh al-Ma'ani": 

^yi ^'LfjL^I ,< 1 . *.« y\j ^AjLc i»,;va,; : IjJlij &jl>> ^i *j j ■.- «l l jri -& 

«JL J 4j^U ^it jl> jl j *J| : Jlii ^tjij 

"The people belonging to all the Shari'ahs are unanimous in 
accepting the validity of abrogation and its actual occurrence 
both. Only the Jews - with the exception of their 'Isawiyyah 
sect have denied the possibility of abrogation, and Abu Mus- 
lim al-Isfahani has denied its occurrence, for he says that it is 
rationally possible, but has not actually taken place." 

Imam al-Qurtubi says: 

« LJLJI ulsjjla ,yc. cy Jui-J'i' l ,..,. h f- 4jjJli j "ixS\ o U I 'J* ^-sy»- 4 

"It is essential to understand the question of abrogation, and 
great benefits flow from such an understanding, which no 
scholar can dispense with, and no one can deny abrogation ex- 
cept the ignorant and the dull-headed." 

In this connection, al-Qurtubi has related a very illuminating 
incident. The fourth Khalifah Sayyidna 'Ali ^.JJl^j saw a man 
preaching in the mosque. He asked the people what the man was 
doing. On being told that he was preaching, the blessed Khalifah said: 
"He is not doing anything of the sort, but only announcing to the 
people that he is such and such a man and the son of such and such, 
and asking them to recognize and remember him." Calling the man to 
his side, he asked: "Do you know the injunctions which have been 
abrogated and those which have abrogated the earlier ones?" When he 
confessed that he did not, the Khalifah turned him out of the mosque, 
and ordered him never to preach there. 
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It is not feasible to cite here all the sayings of the blessed 
Companions and their immediate Successors (Tabi'in) which affirm 
the actual occurrence of abrogation in the case of injunctions laid down 
by the Holy Qur'an and the Hadith. Some of these have been quoted, 
along with the evidence for the authenticity of the reports, in the 
commentaries of Ibn Jarir and Ibn Kathir etc. and in "Al-Durr 
al-Manthur". As for the reports less strongly authenticated, they are 
just innumerable. That is why there has always been a total 
consensus of the 'Ulama' on the question of Naskh, except for Abu 
Muslim al-Isfahani and a few others from among the Mu'tazilah who 
have denied the actual occurrence of abrogation ~ but Imam Razi has, 
in his commentary, exposed in detail the hollowness of their opinion. 

The terminology of the Naskh 

It is also essential to keep in mind a certain distinction in the use 
of the word Naskh as a technical term of the Shari'ah. The technical 
sense of the word implies changing an injunction, and replacing one 
injunction by another. Now, this change may consist in repealing an 
injunction altogether and replacing it by another (for example, fixing 
the Ka'bah as the Qiblah ~ the direction towards which Muslims turn 
in their prayers — instead of the Baytul-Maqdis)\ the change may 
equally consist in retaining an injunction but adding certain condition 
and provisions to it. The 'Ulama' of the early period of Islam have 
used the word Naskh in this general and comprehensive sense which 
includes the total repeal of an injunction as well as a partial change in 
an injunction with the addition of certain conditions, provisions or 
exceptions. That is why the 'Ulama' of the earlier period have 
indicated some five hundred verses of the Holy Qur'an which, 
according to them, have been abrogated. 

But, according to the 'Ulama' of a later period, only that change is 
to be called a Naskh which cannot in any way be brought into 
consonance with an earlier injunction. Obviously, this approach 
greatly reduces the number of abrogated verses. For example, there 
are, according to al-Suyuti, only twenty such verses. Later on, Shah 
Waliyyullah, seeking to bring the abrogated injunctions in consonance 
with the earlier injunctions, reduced the number of abrogated verses 
to only five ~ these being the cases where later injunctions jould not 
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be made to correspond with the earlier ones without far-fetched 
interpretations. This effort is highly commendable, because the basic 
postulate behind an injunction is its permanence, while abrogation 
goes against this postulate, and hence it is not proper to posit 
abrogation in a verse laying down an injunction which can, in some 
justifiable manner, be shown to be still valid. 

But this effort to reduce the number of abrogated verses does not, 
and cannot in the least imply 28 that the presence of abrogation is in 
any way -- may Allah forgive us for reproducing a blasphemy - a 
shortcoming or defect in the Holy Qur'an or Islam, that the 'Ulama' 
have for the last fourteen hundred years been trying to remove it, that 
the ultimate inspiration came to Shah Waliyyullah whose extraordi- 
nary achievement lies in having reduced the number of abrogated 
verses to five, and that now one may wait for a few geniuses who 
would bring the number down to zero. 

To adopt such an approach towards the question of "Naskh" is no 
service to Islam or to the Holy Qur'an, 29 nor can it obliterate the 
profound investigations into truth of the matter made by the blessed 
Companions, their Successors, and the 'Ulama,' of the generations that 
followed them during the last fourteen hundred years, nor can it stop 
the recriminations of the enemies of Islam. In fact, all it would do is to 
furnish a weapon to the present-day traducers of Islam and those who 
wish to rebel against Islam, who would now be saying that what the 
'Ulama' of the Islamic Ummah have been maintaining on the subject 
for the last fourteen hundred years has finally proved to be wrong. 
May Allah forbid such a thing! If this door is opened, it would Jet in all 
kinds of disorders, and all the injunctions of the Shari'ah would come 
under suspicion. Then, is there any guarantee that the results of this 
"modernistic" research would not turn out to be wrong tomorrow! 

We have come across certain recent writ.ings in which an attempt 
has been made to revive the argument of Abu Muslim al-Isfahani. 



28. As the 'modemists' have been all too impatient to believe. 

29. To which pretends the whole tribe of self-styled scholars, researchers, 
"experts in Islamic studies" and "revivificateurs of Islam." 
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Such writers begin with the assumption that the Arabic word Ma in 
verse 106 is not a relative or adverbial pronoun signifying "whenever", 
or "whichever" but a conjunction implying "if that introduces a 
conditional clause; so, they translate the first phrase of the the verse 
not as "whichever verse We abrogate", but as "if We abrogate a verse", 
and say that the statement pertains to a supposition or to an 
imaginary situation as do the phrases beginning with the Arabic word 
Law ('J : if) - for example: IjJI U+j^jJ : "If there were in the sky and the 
earth another god beside Allah" (21:22) or tis^Jl/o^bV- "If the 
All-Merciful had a son" (43:81). On this basis, they argue that 
abrogation is possible, but has never actually occurred. Such writers, 
we are afraid, do not show an intimate knowledge of Arabic grammar, 
for there is a great deal of difference between a condition suggested by 
the word Ma and the imaginary situation introduced by the 
conjunction Law. Moreover, it is on the basis of this verse itself that 
the blessed Companions have affirmed the occurrence of abrogation, 
and have even cited many instances. So have their Successors and all 
authentic Commentators. In view of such unanimity, the new-fangled 
interpretation cannot be acceptable. Even Shah Waliyyullah, in 
reducing the number of abrogated verses, has never thought of 
denying the fact of abrogation. In short, all the authentic and 
authoritative 'Ulama', from the days of the blessed Companions down . 
to our own day, have always affirmed not only the possibility, but also 
the actual occurrence of abrogation. This has been the position of all 
the 'Ulama of Deoband too, without any exception. 

The injunctions with regard to abrogation are too many and too 
intricate to be discussed here - they properly belong to the books on 
the Principles of Jurisprudence. 

Verse 108 

"\)P 1& iJ^J^ J-T"" ^* f*"LA-*J t ffi - " J j' 'oJ^Lp f' 

Or, do you rather want to ask your Prophet as Musa 
was asked earlier? And whoever takes to infidelity in 
exchanges of faith has certainly missed the straight 
path. (Verse 108) 
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Hostility to the Holy Prophet ji^ had become so habitual to the 
Jews that they were always making insolent demands. Once they 
asked him to bring before them whole of the Qur'an all at once just as 
the Torah had been revealed. In reprimanding them for making such 
improper demands on the prophets of their time, the verse reminds 
them how their forefathers too had done the same - for example, they 
had asked Sayyidna Musa (Moses r U~JI -lJic ) to help them to see Allah 
openly with their physical eyes. In such cases, the intention of the 
Jews had never been to seek guidance or to satisfy their doubts or to 
strengthen their faith, but only to cast aspersions on a prophet, or to 
question the wisdom of Allah. The verse indicts this behavior as Kufr 
(infidelity). Such demands are improper, because there is a raison 
d'etre for everything Allah does, but divine wisdom alone knows what 
that is, and the creature has no right to determine the precise mode of 
his Creator's acts ~ he should not even ask the why and wherefore of a 
divine action, but accept it and submit himself to the Divine Will. 

If one takes this verse as having been addressed to the Muslims, 
it would mean that they are being warned against making improper 
demands on the Holy Prophet ^ . 

Verses 109 - 110 



* M -? ->, „ , _ . _jl^ -* 
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Many among the people of the Book desire to turn you, 
after your accepting the faith, back into disbelievers -- 
all out of envy generating from their hearts, even after 
the truth has become clear to them. So, forgive and 
overlook till Allah brings out His command. Certainly, 
Allah is powerful over everything. And be steadfast in 
Salah, and give Zakati. And whatever good you send 
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forth for yourselves, you will find it with Allah. Cer- 
tainly, Allah is watchful of what you do. (Verses 109 - 
110) 

Some of the Jews, pretending to be the well-wishers of the 
Muslims, were always inventing new stratagems to make them turn 
away from Islam, and, in spite of repeated failure in this effort, did not 
refrain from it. The verse warns the Muslims against their intentions, 
which are motivated, not by sincerity and friendship, but by envy — 
which in its turn arises not from anything the Muslims do, but 
spontaneously from within themselves even after they have come to 
understand clearly what the truth is. The verse also asks the Muslims 
not to give way to their justifiable anger at such misconduct, but to 
forgive the Jews, and wait till Allah sends a new commandment with 
regard to such matters. Thus, the verse gives an indication that Allah 
is soon going to lay down a law for the preservation of peace and order 
on the earth which would guide the Muslims in dealing with 
mischief-makers ~ the law, of course, being the permission to go to 
war against the enemies of Islam. The Muslims were actually 
conscious of their own weakness and the strength of their foe, and 
could have wondered how they would be able to act upon the new law. 
So, the verse reminds them that Allah's power extends over 
everything, small or big, ordinary or extraordinary. 

The next verse asks the Muslims to continue offering their prayers 
and paying Zakah and when the new law comes down, they can add 
the participation in a Jihad to these good deeds which they have 
already been performing. Nor should the Muslims suppose that until 
they can take part in a Jihad, mere prayers and fasting will not bring 
them the spiritual merit they desire; in fact, they shall receive a full 
reward in the other world for each and every good deed they perform, 
for Allah knows what people do, and not a particle of one's good deeds 
shall be lost. 

This command to show forbearance towards the Jews was proper 
to the situations of the Muslims at that time. Later on, Allah fulfilled 
the promise made in verse 109, and sent down the injunction with 
regard to Jihad. Then, this new law was applied to the Jews as well 
as to other miscreants - in order to prevent disorder and to make peace 
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and order prevail on the earth, Muslims went to war against them, 
and the mischief-makers were either killed, or forced into exile, or 
made to pay Jizyah. 30 

Verses 111-113 
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And they say that no one shall ever enter Paradise 
unless he is a Jew, or a Christian. These are their 
fancies. Say, "Bring your proof, if you are truthful." Of 
course, whosoever submits his self to Allah and is good 
in deeds has his reward with his Lord, and there shall 
be no fear for such men, nor shall they grieVe. And the 
Jews say: "The Christians stand on nothing" and the 
Christians say, "The Jews stand on nothing" -- and they 
both read the Book! Similarly, those who do not know 
say as they (the Jews and the Christians) do. So Allah 
will judge between them on the Day of Resurrection in 
what they used to dispute. (Verses 111 - 113) 

The Jews and the Christians were hostile not only to the Muslims, 
but also to each other. They had forgotten the essence of religion -- 
that is, adherence to the true and authentic doctrines, and 
performance of good deeds as laid down by the Shari'ah ~ and had 
identified it with a mere affiliation to a racial or social community. 
Each of the two groups claimed that it had the exclusive right to go to 



30. Which is a special levy on non-Muslims who live under the protection of 
the Islamic state and which absolves them from military service. 
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the Paradise, without having any argument to substantiate the claim. 
The Jews read the Torah, while the Christians read the Evangel, and 
they could have easily seen that the two Books confirm each other. 
Each party used to assert, in its malice, that the religion of the other 
was baseless. This gave an excuse to the mushrikin (associators) who, 
in spite of their ignorance, began to say the same of both the religions. 

The Holy Qur'an dismisses these pretensions as mere fancy and 
self-delusion. It declares that other people too will go to Paradise who 
have, in their time, been following the Shari'ah of their own prophet, 
and who, now that the Holy Qur'an also has abrogated all the earlier 
Divine Books, follow the Islamic Shari'ah. Verse 112 lays down the 
general principle in this respect, which is accepted by the followers of 
all the Divine Books. The essence of religion, whether it be Islam or 
Christianity or Judaism, lies in two things. (1) One should obey Allah 
in one's belief as well as in one's actions. (2) This obedience should not 
arise from expediency, but one should surrender oneself to divine 
commandments in all sincerity. Moreover, it is not enough to be 
worthy of Paradise merely to have a sincere intention to obey Allah, 
and then to invent, according to one's own fancy, the modes and forms 
of obedience, for it is absolutely essential that the forms of worship 
and the modes of obedience should be no other than those which Allah 
Himself has appointed through the agency of His prophets — it goes 
without saying that since the revelation of the Holy Qur'an this can 
only mean accepting and following the Islamic Shari'ah. We may add 
that in connection with the first of these two principles, the Holy 
Qur'an employs the Arabic word jin : Aslama which signifies total 
submission to Allah, and in connection with the second word Muhsin, 
which signifies %~SZ J»/ : "one who performs good deeds" according to 
the Shari'ah. 

The differences between the Jews and the Christians 

In so far as these verses deal with the claims of the Jews and the 
Christians, the point of the argument is this:- Having laid down the 
two principles the acceptance of which makes one worthy of Paradise, 
the Holy Qur'an suggests that they should now try to find out who is 
really acting upon them. Obviously, one who keeps following an in- 
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junction even after it has been abrogated cannot be described as obedi- 
ent, and hence the Jews and the Christians no longer deserve this ti- 
tle. After the abrogation of an injunction, obedience consists in acting 
upon the new injunction which has replaced the earlier one. This con- 
dition is now being fulfilled only by the Muslims who have accepted 
the latest and the last Prophet ^ and his Shari'ah. Hence, they alone 
shall now be considered worthy of Paradise. The condition of one's be- 
ing sincere in one's obedience excludes the hypocrites too, for the Sha- 
ri'ah counts them among the infidels, and thus assigns them to Hell. 

Verse 112 also announces the reward of those who act upon these 
principles ~ on the Day of Judgment, they shall have nothing to fear, 
nor shall they grieve, as angels will give them good tidings. As for the 
debates among the Jews, the Christians and the associators, Verse 113 
declares that Allah will Himself decide the question finally on the Day 
of Judgment. In fact, the question has already been settled on the 
basis of what Allah has revealed in His Books as well as on the basis 
of rational argument; the final decision on the Day of Judgment will be 
of the visible kind — those who follow the Truth will be sent to 
Paradise, while those who go after falsehood will be cast down in Hell. 

These verses provide a warning to the Muslims as well, lest they 
too should delude themselves like the Jews and the Christians, and 
suppose that merely because they belong to the social community of 
Muslims and can, as such, claim to be Muslims, whereby they can dis- 
pense with the need to obey Allah and to follow the Shari'ah, and yet 
receive the rewards Allah has promised to give to true Muslims. Even 
Muslims have no right to hope for these rewards until and unless they 
submit themselves totally, in thought and deed both, to the command- 
ments of Allah and His Prophet jtj^ . 

Verses 114-115 
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And who is more cruel than the one who prevents the 
mosques of Allah from His name being re$ited therein, 
and strives for their destruction? It was not for such 
men to enter them except in awe. For them there is 
disgrace in this world, and for them, in the other 
world, there is a mighty punishment. To Allah belongs 
the East and the West. So, whichever way you turn, 
there is the Face of Allah. Indeed, Allah is all- 
Embracing, all-Knowing. (Verses 114 - 115) 

In order to understand these two verses, one should keep in mind 
three different incidents connected with the three groups hostile to 
Islam, all of which were, in one way or another, guilty of preventing 
people from worshipping Allah in mosques and of laying them waste. 

(1) When Allah changed the Qiblah — that is to say, commanded 
the Muslims to turn towards the Ka'bah in their Salah, and not 
towards the Baytul-Maqdis --, the Jews raised all kinds of objections to 
it, and tried to produce in the minds of the Muslims doubts and 
misgiving which, had they taken root, would have led to the denial of 
the Holy Prophet j|j and to the giving up of prescribed Salah, thus 
laying waste the mosque of the Holy Prophet ^ . 

(2) The Romans had once invaded Jerusalem, and the ignorant 
among them had polluted the Baytul-Maqdis , which naturally 
prevented people from performing Salah in this mosque. The 
Christians in a way looked upon the Romans as their ancestors; 
moreover, the humiliation of the Jews was in itself pleasing to them. 
Thus, in refusing to condemn this misdeed of the Romans, the 
Christians too were being indirectly responsible for laying waste the 
mosque. 

(3) At the time of the peace of Hudaybiyyah, the mushrikin 
(associators) did not allow the Holy Prophet ^ to enter Makkah and to 
perform the Hajj. So, this group too was guilty of the same sin. 

According to the blessed Companion 'Abdullah ibn 'Abbas, Verse 
114 refers to the second of these three incidents ~ the commentator 
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Ibn Jarir too accepts this view. But the commentator Ibn Kathir 
follows Ibn Zayd in preferring the third as being the occasion on which 
this verse was revealed. The Holy Qur'an, however, speaks in general 
terms of "the mosques of Allah" so as to lay down a regular and 
permanent law, for all the peoples, covering all the possible cases of 
desecrating mosques and of hindering the "remembrance" (/j) of Allah 
in any way and thus laying them waste ~ it denounces those who are 
capable of such a misdeed as being "unjust" or "cruel", and threatens 
them with humiliation in this world and dire punishment in the other, 
for the dignity of a mosque requires that one should enter it in a spirit 
of lowliness and respect, and with the fear of Allah in one's heart. 

The prediction of the Holy Qur'an came true. The groups which 
had been trying to lay waste the mosques were soon humiliated, and 
came under the Muslim rule. They are, of course, to meet a dire 
punishment in the other world for being disbelievers, but the 
punishment will be all the more severe on account of this additional 
sin. 

The earlier verses have told us how each of these groups claimed to 
be on the right path. The present verse, in referring to their desecra- 
tion of mosques, refutes this claim as being a shameless pretension on 
the part of those whose behaviour itself gives them the lie. 

As for Verse 115, let us recall that the idolaters compelled the Holy 
Prophet ^ to migrate from Makkah to Madinah, and thus separated 
him from the Ka'bah (the incident is, of course, known as the Hijrah). 
For some sixteen or seventeen months after that, the Muslims had to, 
under the commandment of Allah, turn towards the Baytul-Maqdis (at 
Jerusalem) while offering Salah. But the Holy Prophet ^ felt a deep 
longing for turning towards the Ka'bah, and from time to time he 
would look upwards, waiting for the Archangel Jibra'il to come with a 
new commandment in this respect. Finally, such a commandment did 
come, and Allah changed the orientation (Qiblah). Speaking of this 
modification, the Holy Qur'an says: 

> *yi ^*j>/ ijtji ]£rtf fe r j>L -j^Iiijki 

We do see how you raise your face again and again towards 
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the sky. So, We are going to give you the orientation which 
you desire. Therefore, turn your face towards the Holy 
Mosque at Makkah, and all of you too, wheresoever you may 
be, turn towards it." (2:144) 

This new commandment naturally made the Muslims very happy, 
but the Jews, in their habitual malice, made it an occasion for 
taunting them and accusing them of going against the way of the 
earlier prophets. 

Thus, there are two facets to Verse 115. On the one hand, it is an 
answer to the objection raised by the Jews; on the other hand, it brings 
comfort to the Holy Prophet ^ and to the blessed Companions. The 
verse points out that had Allah been limited to any one direction, a 
fixed and permanent orientation would have been necessary for 
worshipping Him, but that, being infinite and beyond all possible 
limitations and qualifications, He is the Lord of the East and the West 
and of all conceivable directions — He is everywhere, and surrounds 
everything. Wheresoever a man turns, he shall find Allah "facing" him 
~ that is to say, ready to accept his prayers and to shower His bounties 
on him. Consequently, neither does the Baitul-Maqdis nor the Ka'bah 
enjoy an inherent or inalienable superiority; either of them can 
acquire a position of privilege only through divine ordination. All that 
matters is to obey the commandment of Allah, which alone can make 
one worthy of receiving His grace. In order to win His pleasure, one 
has to orient oneself according to what He Himself has determined. If, 
in spite of being infinite and free from all limitations, Allah has yet 
fixed a particular orientation, it is because He is Omniscient, and 
knows what is the best in a certain situation and for a certain people. 

Although it is not possible for man to comprehend fully the wisdom 
which is inherently present in each and every divine commandment, 
yet the fixing of a definite orientation for Salah has a very obvious 
raison d'etre. Whichever way one turns, one would, no doubt, find 
Allah "facing" him; but if one has to choose a direction every time one 
starts to pray, it would only mean a dispersion of one's attention. And 
when several men are offering their prayers jointly it would really be 
odd if each one of them adopts a different orientation. So, a fixed 
orientation for all helps the individual and the groups both in 



Surah Al-Baqarah 2 : 114 - 115 296 

acquiring the necessary concentration of mind and the sense of a joint 
purpose. 

This explanation satisfactorily dispels the objection often raised by 
certain antagonists who accuse the Muslims of being "the worshippers 
of the Ka'bah." If, by way of self-justification, they should still assert 
that they too keep the idols in front of them while meditating or 
worshipping for the same purpose of attaining a state of concentration, 
the claim does in no way reinforce their accusation against the 
Muslims. Moreover, an impartial investigation into the respective 
attitudes and frames of minds would easily show how genuine the 
Muslims are in their claim to be worshipping no one but Allah, and 
how dubious the position of the others is in this respect. Even if we 
accept the claim that idols or icons are no more than a means to an 
end, one would, in employing idols as a "support", still be required to 
produce a relevant injunction from a Shari'ah which has not been 
abrogated as yet. Today, the Muslims alone possess such a Shari'ah. 

Before we proceed, we must sound a note of caution. Verse 115 
says that whichever way one turns, one would find "the face of Allah", 
and that Allah being "All-Embracing" surrounds everything. Wisdom 
lies in not trying to investigate unnecessarily into the meanings of 
these or similar statements. For, just as it is not at all possible for a 
creature to comprehend fully the "Being" (Dhat) of Allah, it is equally 
impossible to comprehend the essential reality of the "Attributes" 
(Sifat). All that man is required to do is to have a general faith in the 
Realities of the Divine Order - there is no obligation for him to look 
into the particularities of this sphere which is totally beyond human 
reach. 

Injunctions and related considerations 

Verse 114 lays down, or helps us to infer, some very important 
injunctions:- 

(1) All the mosques in the world are equally worthy of respect. 
Just as it is a great sin to desecrate in any way the Baytul-Maqdis, or 
the mosque attached to the Ka'bah {Al-Masjid al-Haram) or the 
mosque of the Holy Prophet jfj^ , the same prohibition holds good with 
regard to all other mosques. These three mosques, no doubt, enjoy a 
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superior position, and special respect is to be paid to them. The reward 
for offering prayers once in Al-Masjid al-Haram is equal to that of 
praying a hundred thousand times elsewhere; the reward for praying 
in the mosque of the Holy Prophet ^ and in the Baytul-Maqdis 
equals that of praying fifty thousand times. To make a long journey 
for the purpose of praying in any one of these three mosques is a 
meritorious act which makes one worthy of receiving a special 
barakah. On the other hand, the Holy Prophet jgj; has forbidden it that 
one should make a long journey in order to offer one's prayers in a 
mosque other than these three, believing it to be a meritorious act. 

The sanctity of the Mosque 

(2) It is forbidden to prevent people, in any form or manner 
possible, from offering their prayers or "remembering" Allah in a 
mosque. An obvious form of such interference is not to allow someone 
to enter a mosque or to offer his prayers or to read the Holy Qur'an 
there. A less explicit form is to produce some kind of a noise in the 
mosque itself or play music nearby, and thus to disturb people in their 
prayers or in their "remembrance" (>i) of Allah. Similarly, if one 
starts reciting the Holy Qur'an or "remembering" Allah loudly so as to 
disturb the people who are offering supererogatory prayers (Nawafil) 
or themselves reading the Holy Qur'an or silently "remembering" 
Allah (Dhikr), one is being guilty of the same sin. Therefore, the 
Fuqaha' (masters of Islamic jurisprudence) have forbidden this 
practice. But, if people are not present in the mosque, one may recite 
the Holy Qur'an or make "dhikr" in a loud voice. On the basis of this 
principle we can also see that it is forbidden to beg or to collect 
donations even for a religious purpose while people are engaged in 
their prayers or in "dhikr." 

(3) Ali the possible forms of laying waste a mosque are forbidden. 
This includes not only demolishing and destroying a mosque, but also 
producing conditions which result in a mosque being laid waste or 
deserted. For, laying waste a mosque implies that few, or only a few 
people should come there for offering their prayers. A mosque can be 
said to be flourishing, not on the score of the beauty of its architecture 
or of its ornamentation, but only when it is full of men who come to 
pray and to "remember" Allah. Says the Holy Qur'an: 
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Only those do populate the mosques of Allah who believe in 
Allah and in the Day of Judgment, who are steadfast in Salah 
and pay the Zakati, and do not fear anyone but Allah" (9:18). 

So, the Holy Prophet ^ has foretold that when the Day of 
Judgment comes close, the mosques of the Muslims would be 
beautifully designed and decorated and be apparently full of people, 
but they would in reality be deserted, for a few people would go there 
for the purpose of offering their prayers. We are also reminded of 
what the fourth Khalifah and the blessed Companion 'Ali <uc -J) I ^j has 
said. There are, according to him, six deeds which behove a man — 
three of them pertain to the state when one is living at home, and the 
other three to the state when one is on a journey. The first three are - 
to read the Holy Qur'an, to populate the mosques, and to bring 
together a number of friends who wish to serve Allah and His faith. 
The other three are -- to spend out of what one has over one's needy 
companions of the way, to be polite to everyone, and to be cheerful 
with one's co-travellers so long as one does not go beyond the limits 
allowed by the Shari'ah. What he means by "populating" the mosques 
is that one should enter them in a spirit of humility and with the fear 
of Allah in one's heart, and then engage oneself in prayers or in 
reciting the Holy Qur'an or in making "dhikr." In opposition to this, 
the laying waste of mosques would mean that few, or only a few people 
should offer their prayers in them, or that a set of circumstances is 
allowed to develop which makes it difficult for those who are present 
to acquire the proper attitude of humility. 

If Verse 114 was revealed on the occasion of the Peace of 
Hudaybiyyah when the mushrikin (associators) of Makkah had 
prevented the Muslims from entering Al-Masjid al-Haram, then it is 
quite obvious that laying waste a mosque does not merely mean 
demolishing it, but also that it is not being allowed to be used for the 
purpose for which it was built -- that is, for Salah and for the Dhikr 
(remembrance) of Allah. 

As for Verse 115, we have already pointed out that Allah not being 
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limited to any particular direction or place, the Muslims do not, iri 
turning towards the Ka'bah, at all mean to worship it, but that this 
particular orientation has been fixed on account of certain other 
considerations. We have also noted that for sixteen or seventeen 
months after the Hijrah, the Holy Prophet ^ and the blessed 
Companions were made to turn towards the Baytul-Maqdis in their 
prayers under divine commandment. This was, so to say, a practical 
demonstration of the truth that one can find Allah in every direction, 
and that Allah's attention encompasses all possible directions and 
dimensions simultaneously. A further and permanent demonstration 
of the same truth is provided by the injunction with regard to 
supererogatory prayers (Nawafil). That is to say, if one wishes to offer 
such prayers while travelling on a horse or a camel etc, it is not 
necessary for him even to turn towards the Qiblah, for he is aliowed to 
keep his face towards the direction in which his horse is moving, and 
to offer his supererogatory prayers through the gestures of his head 
and arms. In fact, according to certain commentators, Verse 115 lays 
down just this rule with regard to supererogatory prayers. But one 
must bear in mind that this injunction applies only to that form of 
travel which involves animals like a horse or a camel that makes it 
difficult for one to turn towards the Qiblah. But in other forms of 
travel (e. g., in a train or a ship or an aeroplane) where it is not difficult 
to turn towards the Qiblah, one has to adopt the proper orientation 
even in offering supererogatory prayers. However, should the train or 
the aeroplane change its direction while one is still praying and there 
is no room for readjusting one's orientation accordingly, one can go on 
and finish the prayers in the same state. 

Similarly, if one does not know the direction of the Qiblah, nor can 
correctly determine it on account of the darkness of the night or for 
some other valid reason, nor can find someone to provide correct 
information, the same rule would apply in this case too. In such a 
situation, one is aliowed to follow one's conjecture, and to turn in the 
direction which seems to be the most likely. The direction one chooses 
would serve as the Qiblah. If, having finished one's prayers, one 
discovers that the choice of this particular direction was wrong, even 
then one's prayers would remain acceptable, and one would not have 
to repeat them. 
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Verses 116-117 
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And they say: "Allah has got a son." Pure is He. Instead, 
to Him belongs all that there is in the heavens and the 
earth. Ali stand obedient to Him. Originator of the 
heavens and the earth, when He decides a matter, to it 
He simply says: "Be", and it comes to be. (Verses 116 - 
117) 

As the Holy Qur'ah reports in some other verses, some of the Jews 
called the Prophet Uzayr (Ezra r "A-JI j-JU ) the son of God, as did the 
Christians in the case of Sayyidna 'Isa (Jesus ^kJ\ *-l* ) and most of 
them still do, while the mushrikin of Makkah considered the angels to 
be the daughters of God. These two verses show the absurdity of such 
assertions. For, even on rational grounds, it is totally impossible that 
God should have offspring. Were it at all possible, the situation would 
necessarily involve either of the two alternative characteristics — the 
offspring would belong either to the same genus as the father does, or 
to a different genus. If it belongs to a different genus, that obviously is 
a defect, while God should in order to be God, be free of all defects ~ as 
reason itself requires, and as Verse 116 affirms. If the offspring 
belongs to the same genus, that too is a contradiction in terms, for God 
has no equal and no existent can belong to the same genus as He does. 
Let us explain what we mean. God alone is the Necessary Being 
(Al-Dhat al-Wajib), and hence necessarily carries within Himself the 
Attributes of Perfection which are peculiar to Him alone and which 
cannot exist in any one other than God. Now, if we deny a necessary 
attribute to a certain being, we automatically deny the existence of 
that being. So, no one other than God can be a necessary being. 
Insofar as "necessity" is in itself the essence of the Ultimate Reality, or 
an inalienable quality of the Ultimate Reality, any one other than God 
cannot share the Reality with Him. Hence, it would be a plain and 
simple contradiction in terms of claim that any one other than God can 
belong to the same genus. 
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Having refuted the false claims of the Jews, the Christians and the 
mushrikin, the two verses proceed to demonstrate how and why the 
Attributes of Perfection are peculiar to Allah Himself and Him alone. 
Firstly, all that exists in heaven or earth belongs to Allah. Secondly, 
everything is also subservient to Him ~ in the sense that no one can 
interfere with His omnipotence (for example, with His power to create 
and to destroy), even if some men may be lax in obeying the 
injunctions of the Shari'ah. Thirdly, He is the Creator and the 
Inventor of the skies and of the earth. Fourthly, His power of creation 
is so mighty that when He wishes to do something (for example, 
wishes to create something), He does not need any instruments or 
helpers -- all that He does is to say, "Be", and the thing becomes what 
He wishes it to be. These four qualities are not to be found in anyone 
other than Allah. In fact, even those who attributed offspring to Him, 
believed in this truth. Thus, their claims to the contrary stand finally 
refuted. 

The two verses give rise to certain other important considerations. 

(1) If Allah has chosen to assign certain tasks to certain angels (for 
example, sending down rain or bringing to the creatures their 
nourishment), or has chosen to employ causes, materials or physical 
forces in order to produce certain effects, He has done so in His 
wisdom. So, it is neither permissible nor proper that men should look 
upon these angels or causes or physical forces as being effective agents 
in themselves, and turn to them for help in their need. 

(2) The commentator al-Baydawi has remarked that, Allah being 
the First Cause of the things, the earlier Shari'ahs had allowed the use 
of the title "Father" for Him, but that the ignorant misunderstood and 
distorted the sense of "Fatherhood" so badly that to entertain such a 
belief or to apply this title to Allah has now been declared to be an act 
of infidelity (Kufr). As this practice can lead to all kinds of doctrinal 
disorders, it is no longer permissible to employ this particular word or 
a similar expression with reference to Allah. 31 



31. As for creation taking place through the Divine Command, "Be", we 
would like to add a note, following the example of Maulana Ashraf 'Ali 
Thanavi in his "Bayan al-Qur'an", for the benefit of those who happen 
to be interested in Western philosophy, or in Christian theology, or, 
worst of all, in the writings of the Orientalists and their translations of 
Sufi texts. Let us begin by saying that it is a mystery - and we are 

Continued 
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Verse 118 
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And say those who do not know: "Why is it that Allah 
does not speak to us, nor does a sign come to us?" So 
spoke those before them as these men do. Their hearts 
resemble each other. We have indeed made the signs 
clear for people who have certitude. (Verse 118) 

The Jews, the Christians and the mushrikin used to deny the 
prophethood of Sayyidna Muhammad i|j; and some of them did so out 
of sheer malevolence. In order to feel triumphant in this obstinacy, 
they would make absurd and impossible demands, two of which have 
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using the word "mystery", not in the debased and the modern sense, but 
in the original meaning of the term which implies that certain realities 
are altogether beyond the reach of human understanding, and that 
certain other realities cannot and must not, even when partially or 
wholly understood, be given out to those who have no aptitude for 
receiving them, and that with regard to them it is advisable "to keep 
one's lips closed." In these matters, when and what one chooses to 
reveal is ultimately not the question of liberalism or democratism or 
egalitarianism, but that of "spiritual etiquette." Having repeated the 
warning given by Maulana Thanavi himself, we shall do no more than 
explaining what "Bayan al-Qur'an" says on the subject. 

Regarding this particular mystery, there is a difference of approach 
between the two groups of the Mutakallimin (the masters of al-'Ilm 
al-Kalam or dialectical theology). According to the Asha'ri group, "Be, 
and it comes to be"( 0jSL3y :Kun fa Yakun) is a metaphorical or 
allegorical expression. That is to say, the phrase does not signify that 
Allah actually addressed an existent and commanded it "to be", but it is 
an allegorical illustration of His omnipotence, suggesting that there is 
no interval between an act of will on His part and its realization. The 
commentator al-Baydawi has adopted this view. But, according to the 
Maturidi group, the phrase literally means what it says. This approach 
to the subject, however, produces a difficult problem. A command is 
given only to an existent. If a thing does not exist at all, how can Allah 
address it? On the other hand, if a thing does already exist, it is 
superfluous to command it "to be." The problem can easily be resolved if 
we keep two considerations in mind. Firstly, this command does not 

Continued 
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been mentioned here. To begin with, they insisted that Allah Himself 
should speak to them, either directly as He speaks to the angels, or 
through the angels as He speaks to the prophets, and that He should 
Himself proclaim his injunctions to them so as to make the 
intervention of a new prophet unnecessary, or should at least 
announce that He had sent Sayyidna Muhammad g asa prophet, 
thus making it easy for them to have faith in him and to follow his 
guidance. Should Allah choose not to accept this demand, they were 
ready with another - that is, Allah should send them a sign or proof in 
confirmation of his prophethood. 
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belong to the order of Tashri': (^u : legislation) which requires the 
addressee to exist in actual fact and to possess understanding; it 
belongs to the order of Takwin :{&j£s : creation) which is concerned with 
giving existence to non-existents. 

This explanation, in its turn, brings us into the thick of a controversy 
that has muddled a great deal of Western philosophy and theology. We 
refer to the question of "creation arising out of nothingness" (Ex Nihilo), 
and the second of our two considerations will clarify it. It is usual 
enough to place "existence" (>J>j : Wujud) in opposition to "nothingness or 
non-existence" ( f js. : 'Adam). But it has also been said that non-existence 
does not exist. For, Aliah is omniscient, and Divine Knowledge 
comprehends everything that has been, or is, or will be, so that what 
does not yet exist according to our reckoning, does already exist in 
Divine Knowledge. To use a different expression, everything past, 
present or future has its "pure" and "subtle" counterpart in Divine 
Knowledge. If Western terminology should be more easily 
comprehensible to some of our readers, we can call these Prototypes, 
Numbers, or Essences, or Ideas or Archetypes, but each time we will 
have to give a more refined and a higher signification to these terms 
than Pythagoras or Plato ever did. The Sufis, however, call them 
"Al-A'ydn al-Thabitah." With the help of this explanation we can see 
that when Allah wishes to create a thing, He commands its Essence, 
which already exists in His Knowledge, "to be", and it "comes to be" — 
that is to say, comes to be actualised in the world. Thus, "creation" does 
not arise out of "nothingness." Before a thing comes to exist as an 
"actuality" in the world, it already exists as a "potentiality" in Divine 
Knowledge. It is this "potentiality" to which the Divine Command "Be" 
is addressed. Hence, it is equally true to say that Essences do not exist, 
and to say that Essences do exist. The first statement pertains to the 
knowledge of the creatures, and the second to the Divine Knowledge. 

At the end, we shall again insist that no good can come out of 
unnecessarily meddling with such delicate questions, specially if the 
purpose is no more than to seek a new sensation. 



Surah Al-Baqarah 2:119 304 

In reply to them, Allah puts this demand down as being no more 
than a foolish custom which has all along been unthinkingly practised 
by ignorant people even in the earlier ages. Then, the verse traces the 
origin of this demand to a distortion of the heart, in respect of which 
all the ignorant people, past or present, are alike, hence the parrot-like 
repetition of the same demand throughout the ages. 

The first of these demands was, on the face of it, silly enough, for, 
with all the grossness of their minds and hearts, they had the audacity 
to place themselves on the level of angels and prophets. So, the Holy 
Qur'an dismisses it as being unworthy of a reply. But in answer to the 
other demand, Allah reminds them that He has sent, not one, but a 
number of clear signs and proofs to confirm and establish the 
prophethood of Sayyidna Muhammad ^ . But these signs and proofs 
can be of help only to those who sincerely wish to know the truth and 
to attain certitude. As for those who are not in search of the truth, but 
enjoy being stuck in their malice and obstinacy, there is no help for 
them. 

At this pomt, we had better say a word to resolve a difficulty that 
is likely to arise. The Jews and the Christians were "the People of the 
Book", and some of them were men of learning, and yet Allah calls 
them ignorant. Why? The reason is that although Allah had sent 
such a large number of clear signs and definite proofs to establish the 
prophethood of Sayyidna Muhammad ifj; , yet they persisted in their 
denial. This is the mentality and the conduct of the ignorant. 

Verse 119 

o 



Surely, We have sent you with the truth, a bearer of 
good tidings, and a warner, and you will not be asked 
about the people of Hell. (Verse 119) 

The implication of Verse 118 was that those who persisted in their 
denial of the Holy Prophet ^ did so out of sheer malice and ignorance, 
and could not be expected to reform themselves. Since he has been 
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sent as "the mercy for all the worlds", the thought of their being incor- 
rigible was likely to make him sad on their account. So, in this verse 
Allah offers him a consolation. He has been sent down to men, bearing 
the truth and the genuine faith. His function is twofold -- to give glad 
tidings to those who accept the truth, and warnings of dire punish- 
ment to those who deny. Allah assures him that he will not be beld re- 
sponsible or taken to account for those who willingly pursue the way to 
Hell. All that he is required to do is to keep performing his own func- 
tion, and not to worry as to who accepts the truth and who does not. 

Verse 120 

V- yfA , «r "• . > ?ti v- '■''''u a'' '. 't 7 \' 

J^ V/^% il fc dUtf JJl ^ &% 

'S ' 's' 

And the Jews will never be pleased with you, nor will 
the Christians, unless you follow their faith. Say: 
"Guidance of Allah is, indeed, the guidance." And were 
you to follow their desires after what has come to you 
of the knowledge, there shall be no friend for you 
against Allah, nor a helper. (Verse 120) 

Being anxious to save as many men as possible from misguidance 
and damnation, the Holy Prophet ^ took great pains to convince the 
deniers, and was specially lenient and gentle with the People of the 
Book. In this verse, Allah informs him that their denial is not due to 
lack of convincing arguments and proofs, but is motivated by pride and 
self-satisfaction, for each of the two groups -- namely, the Jews and the 
Christians -- believes its own religion to be the only genuine religion, 
and there is no likelihood of pleasing either of them until and unless 
the Holy Prophet jjgj, accepts their religion. The religions of the Jews 
and the Christians, no doubt, were once genuine and had been 
instituted by Allah. But each had since distorted its religion out of 
shape; moreover, in sending down Islam as the final Shari'ah, Allah 
had abrogated all the earlier ones, and hence Islam had by now 
become the only Shari'ah acceptable to Allah, and in this sense the 
only genuine and veritable "guidance" possible in this last of all the 
ages. 
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It is on account of the present distorted state of the earlier 
religions, and specially because of their having been abrogated by 
Divine Commandment that Verse 120 equates them with Ahwa (the 
plural of Hawa) — that is to say, personal desires, or individual 
opinions and baseless conjectures. Since the deniers are not willing to 
extricate themselves from their desires and fancies, it is not possible to 
please them without accepting their opinions ~ a thing which a 
Messenger of Allah can never do. Should they affect a more friendly 
stance towards the Holy Prophet ^ , Allah asks him to say to them in 
plain and simple words that the only guidance worth the name is that 
which comes from Allah ~ and He has already made it clear enough 
that Islam is now the only form of "guidance" acceptable to Him. 

Now, supposing just for the sake of supposing that he should 
accept their fancies in spite of having received the Truth from Allah 
through revelation, the verse informs him that in such a case he would 
find no helper to save him from divine wrath. Other verses of the Holy 
Qur'an, of course, definitely establish the fact that Allah is pleased 
and will always remain pleased with the Holy Prophet j§j , and thus he 
can never be the object of divine wrath. Since divine wrath necessarily 
follows upon the acceptance of baseless fancies, it is logically 
impossible for him to follow the opinions of the Jews and the 
Christians, as divine pleasure and divine wrath cannot be combined 
with each other. On the other hand, they can never be pleased with 
him unless he follows their wishes. Consequently, one cannot expect 
from them any change of heart. Hence, the purport of Verse 120 is to 
advise the Holy Prophet ^ not to worry too much about them. 32 

Verse 121 

>*^5> i *H ^j^j*^ J> '*!$& V^$^l p4~ J 1 CH^\ 



32. Let us add that the warning is apparently addressed to the Holy Prophet 
^ , but is really intended for deniers, the purpose being to make them 
realize the dire consequences of their vanity. In fact, divine wrath is 
already visible, for the warning has been administered to them, not 
directly but obliquely, which shows the contempt in which Allah holds 
them — Translator] 
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Those to whom We have given the Book and they recite 
it observing the rights of its recitation, it is they who 
believe in it. And those who disbelieve in it, they are 
the losers. (Verse 121) 

Verse 120 dealt with the hopeless condition of the opponents of 
Islam among the People of the Book. Now, the present verse turns, in 
the usual marmer of the Holy Qur'an, to the other aspect, and speaks 
of those Jews and Christians who were honest and just, and, having 
recognised the truth, affirmed the Holy Prophet ifj and accepted 
Islam. 

The verse tells us how it has been possible for these men to effect 
a radical change in themselves. Allah has given a Book to the 
Christians as well as to the Jews. But, unlike most of their 
co-religionists, these men have been reading the Book "observing the 
rights of its recitation." That is to say, they have distorted neither the 
words nor the meanings, nor have they tried to misinterpret or conceal 
the prophecies about the coming of the Holy Prophet ^ . In other 
words, they have used their intellect in trying to understand the 
meanings, and their will in accepting the truth and in following it. It 
is they who acknowledge the Holy Qur'an, and have faith in it. In 
doing so, they are actually affirming their own Books too and acting 
upon them insofar as their Books explicitly foretell the coming of the 
Last Prophet ^ and of the last Book of Allah. As for those who persist 
in their denial, they are bound to suffer the greatest loss, for they have 
refused to believe in the Last Revelation, and have, in fact, not shown 
much of a belief in their own Books, and not followed the guidance 
provided by them in this matter. 33 



33. The commentary we have here is based on a report from the blessed 
Companion Ibn Abbas, according to whom this verse was revealed on the 
occasion of the arrival of forty Christians from Abyssinia who had 
accepted Islam. But other commentators believe that "those to whom We 
have given the Book" are the blessed Companions, and "the Book" is the 
Holy Qur'an. As for reading the Book "observing the rights of its 
recitation", it means enunciating each word correctly and clearly, and 
keeping the fear and love of Allah present in one's heart while reading, 
and also the resolve to follow divine guid"nce and to obey divine 
commandments. The blessed second Khalifah 'Umar ^s. Jji ^j has said 
that reading the Holy Qur'an "observing the rights of its recitation" 
requires that when one comes to a description of Paradise, one should 
pray to Allah for granting one this abode, and when one finds a 
description of Hell, one should seek Allah's protection from it. (Ibn Abi 
Hatim) ] 
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Verses 122 - 123 

*jb 2j LcLLi 1 ^«iu Vj JJk_c I4I5, JJLL *ij UJli ^^jL» 
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O children of Isra'il, remember My blessing that I 
conferred upon you, and that I gave you excellence 
over the worlds. And guard yourselves against a day 
when no one shall stand for anyone for anything, nor 
shall ransom be accepted from one, nor shall 
intercession be of benefit to him, nor shall they be 
given support. (Verses 122 - 123) 

A large section of this Surah, ending with the previous verse, has 
been dealing with different aspects of the conduct of the Israelites 
(that is, the Jews) in the course of their history. This account had 
begun with the statement which has been repeated at the end in these 
two verses. The statement is of a general and principal kind, and the 
verses which come in between the beginning and the end are, so to 
say, a detailed demonstration of the statement. On the one hand, it 
encourages the Israelites to come back to the Straight Path by 
reminding them of the blessings which Allah has bestowed on them; 
on the other hand, it warns them of the consequences of their lapses 
by depicting the Day of Judgment. The purpose of repeating the 
statement at the end of the discussion is to make the two ideas sink 
deep into their minds. For, what is aimed at in a discussion is the 
affirmation of certain basic and general principles ~ being succinct, 
they are easily kept alive in the mind, and, being comprehensive and 
readily applicable to particular situations, they make it easy for one to 
remember the details too. In the art of writing and speaking, it is 
considered to be one of the most effective means of carrying conviction 
that, before starting on a long analytical discussion of a subject, one 
should define the basic ideas very briefly and clearly which are always 
helpful in comprehending the details and the particularities, and that, 
in concluding the argument, one should repeat these ideas by way of a 
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summary. The repetition of the introductory statement here is of this 
very nature. 

Verse 124 

And when his Lord put Ibrahim to a test with certain 
Words! And he fulfilled them. He said, "I am going to 
make you an Imam for the people." He said, "And from 
among my progeny?" He replied, "My promise does not 
extend to the unjust." (Verse 124) 34 

The great trials put to Ibrahim r ^Jl a-1c 

The section dealing with the story of Sayyidna Ibrahim ^^Ul jiJU 
begins with Verse 124. It recounts how he was tried by Allah in 
different ways, how he came out of these trials successfully, and how 
he was rewarded. It also tells us that when Allah promised to make 
him a great guide to men, and their chief, (by conferring prophethood 



34. So far a whole section of this Surah has been dealing directly with the 
conduct of the Jews in the course of their history, and their present 
hostility to Islam, delineating the inner motives and mainsprings of 
this rabid opposition. As we have seen, they were proud of being the 
children of Jacob and of Abraham (Sayyidna Ya'qub and Sayyidna 
Ibrahim r XJl | .< : lr), and believed that, being the chosen people of God, 
they had the exclusive privilege of being the leaders of humanity, and 
hence the station of prophethood could not be conferred on anyone who 
did not belong to their race. Now, the Holy Qur'an proceeds, in the 
present section of the Surah, to refute this line of thought in an indirect 
manner, by telling the story of Sayyidna Ibrahim f XJl -ul* and of his 
elder son Sayyidna Isma'il (Ishmael ^VUII *Jj). This section is going to 
suggest some essential considerations in answer to the denial of the 
Holy Prophet * on the part of the Jews:- (1) He alone can be a guide to 
humanity who is not unjust and not a transgressor, and has 
successfully gone through the trial imposed on him by Allah — and 
these qualifications the Jews do not fulfil. (2) The Ka'bah, towards 
which the Muslims turn in Salah and which is not acceptable to the 
Jews, had actually been built by Sayyidna Ibrahim f ">LJl *-U , and hence 

Continued 
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on him, or by giving him a huge number of followers), he prayed for 
this reward to be bestowed on some from among his progeny too. 
Allah granted this prayer, but on one condition, which is also to serve 
as a general principle in this matter ~ namely, that this dignity shall 
never be conferred on those who are disobedient and unjust, but on 
some of those from among his progeny who are obedient and just. 

Now, Verse 124 gives rise to a number of very fundamental 
questions:- The purpose of a trial is to test the aptitude and 
worthiness of a man for a certain function, but Allah is all-knowing 
and knows every existent inside out. Then, what was the purpose of 
this trial? (2) What were the different forms of this trial? (3) What 
kind of success did Sayyidna Ibrahim r "%J\ ±J* attain? (4) What is the 
nature of the reward he received? (5) What are the various aspects of 
the principle which defines the conditions necessary for receiving this 
reward ? 

As for the purpose of the trials which Sayyidna Ibrahim ^*>LJI *Jx 
was made to undergo, we shall point out that the Arabic word y; : 
Rabb (Lord) occurring in this verse provides the clue to the problem. In 
saying that it was Allah Himself who put him through the trials, the 
verse chooses to employ, out of all the Divine Names, the title Rabb 
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the orientation (Qiblah) of the Muslims is the same as was his. (3) The 
way of Islam is the Way of Ibrahim r 1JI *JU , and the Muslims alone are 
his real followers. (4) It was Sayyidna Ibrahim f%J\ t-k. himself who had 
prayed for the Last Prophet to be sent down to humanity, and hence 
one who at all wishes to follow his way cannot but affirm the Holy 
Prophet ^ and accept Islam. (5) It is wrong of the Jews to deny the 
Holy Prophet jg; merely on account of his not belonging to their race, for 
Sayyidna Ibrahim f ">LJl «ju had two sons, Sayyidna Isma'il and Sayyidna 
Ishaq (Ishmael and Isaac r y*j\ f +A*), and he had prayed for divine grace 
to descend on both of them (Genesis, eh. 17), so that the superiority 
enjoyed by the children of Isaac f%J\ aj* in their own time had now been 
transferred to the children of Isma'il f XJl .O* . What these indications 
aim at is to show the Jews that if they wish to have a share in the grace 
of Allah, they had better acknowledge the Holy Prophet ig; and accept 
Islam, the last and now the only valid form of the Abrahamic Way - 
Translator. 
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which indicates a specific Divine Attribute - namely, that of making a 
thing attain the state of its perfection gradually and stage by stage. In 
other words, the trial of Sayyidna Ibrahim r ^LJI-L_ic was not the 
punishment for a crime, nor was it intended to uncover a hidden 
aptitude, but was a manifestation of this particular Divine Action, and 
a necessary part of the process of "nurturing" the prophet and making 
him reveal his inherent qualities to the world, so that he may be led, 
stage by stage, to assume his final station, already chosen for him by 
his Lord. We may note, in passing, that the Arabic text of the Verse 
places the object {Ibrahim) before the subject (Rabb), thus indicating 
the glorious position of Sayyidna Ibrahim r U-Jl jJlc among the prophets. 
We may also add that although it is Divine Knowledge and Will that 
chooses a man for prophethood, yet he is not allowed to assume this 
station until his aptitude and worthiness has openly shown itself for 
all men and angels to witness. This is just what had happened, as we 
have already seen in this Surah, in the case of the trial of Sayyidna 
Adam ^^Ul *J* before the angels. 

As for the particular form in which Sayyidna Ibrahim r %JI *Jx was 
tried, the Holy Qur'an only refers to certain "things" (Kalimah — liter- 
ally, "word"). According to most of the commentators, the "things" or 
"words" mean certain divine injunctions. But there is some difference 
of views among the blessed Companions and their immediate succes- 
sors as to what these injunctions were, and how many. According to 
some, they were ten, and, according to others, thirty. But basically 
there is no opposition among these views, for all the injunctions which 
have been mentioned in this context were, in one way or another, 
meant to serve as trials and tests. This is what the great commenta- 
tors like Ibn Jarir and Ibn Kathir believe to be the truth of the matter. 
One thing is, however, quite clear. These trials were not like academic 
tests, nor were intended to gauge mental capacities or the grasp of 
mere theories; the purpose, on the other hand, was to test the readi- 
ness in obeying Allah and the steadfastness in submitting oneself to 
divine commandments. This helps us to see that what really has a 
value in the eyes of Allah is not theoretical hair-splitting, but actual 
deeds, within and without. 

Let us now relate the story of some of the more important trials. 
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Since Allah intended to raise Sayyidna Ibrahim ^^Ul *_U to a 
specially exalted station among the prophets, and to confer on him the 
title of Khalilullah (the Friend of Allah), he was made to go through 
very severe trials. Not only his people, but his own family also was 
sunk deep iri idol-worshipping; in opposition to their creed and 
customs, he was given "Al-Din al-Hanif, "the Pure Religion", and was 
asked to go out to his people, and to bring them back to the Straight 
Path. Unflinchingly he obeyed the divine command, and, with the 
courage and determination of the prophet that he was, he set out to 
wage a war against idol-worship and to call them to the unalloyed 
worship of the One God. This obviously drew upon him the ire of his 
people and of their king Namrud (Nimrod), who finally decided to 
burn him alive in a blazing fire. Seeking, as he did, nothing but the 
pleasure of his Lord, he gladly let himself be thrown onto the pyre. 
Since he had succeeded in this test, Allah commanded: Ij^^j^jU LT Cjj 
liy'l Jii liL;/: "O fire, be coolness and safety for Ibrahim" (21:69). As 
one can see, the command was given to fire as such, and not to any 
particular one. Consequently, all fire, wherever it was present in the 
world, grew cold, and the fire set ablaze by Namrud did so, too. Now, 
excessive cold is equally painful and killing - there is a region of 
extreme cold in Hell itself, called Zamharir. So, in commanding fire to 
grow cold, Allah in His grace added the v/ord Salama (be safe). 

The second trial was that Sayyidna Ibrahim ^LJ\ Ut was asked to 
leave his homeland, and to migrate to Syria along with his family. 
Then, he was commanded to leave even this country -- which he 
readily did, accompanied by his wife Hajirah (Hagar - 1^ -Jji ^j) and 
his infant son Sayyidna Isma'il (Ishmael ^^-Jl *.!&), and led by the 
archangel Jibra'il (Gabriel ^^Jl ^-U). Hbn KatMri Whenever they passed 
through a fertile land, Sayyidna Ibrahim r XJl *-S* would wish to be 
allowed to settle there, but the archangel would inform him that Allah 
did not want him to do so. Finally, when they reached the barren 
desert which was destined to be the site of Makkah and where the 
Ka'bah was to be built, he was commanded to stay there. But now 
began a new trial, much more difficult for man to bear. He was 
ordered to leave his wife and son in the desert, and to go back to Syria. 
"The Friend of Allah" had so annihilated his own will and desire, and 
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was so anxious to obey his Lord that he did not allow even a moment 
to lapse between the command and its execution, and started on his 
journey without informing his wife. When she noticed that he was 
going away, she called after him — but received no reply. Not even 
when she demanded why he was forsaking them in such a vast and 
lonely desert. But she was, after all, the wife of "the Friend of Allah", 
and could now see for herself how the matters stood. So, she asked if 
he had received a divine command. Only now Sayyidna Ibrahim *Jlc 
.%JI replied that it was so. Having understood the situation, she calmly 
remarked, "Alright, go. The Lord who has commanded you to part 
from us shall Himself look after us, and not let us be destroyed." 

And she sat back in the desert, full of trust and peace, with the 
infant on her lap. But as time passed, thirst, her own and specially 
that of her suckling son, compelled her to leave it behind and to go in 
search of water. She climbed up and down the hills of Safa and 
Marwah, but had, after seven attempts, to come back unsuccessfully. 
It is to commemorate this event that running seven times between the 
two hills has been made an obligatory part of the rites of the Hajj. As 
she returned to her son, the mercy of Allah descended in the form of 
the archangel Jibra'il r ^-JI *Js. who made a spring of fresh water spout 
forth from the parched ground - the same spring which is now called 
Zamzam. In a day or two, the water began to draw animals towards 
itself, and the sight of animals brought men to the place. By and by, 
the provisions necessary for human life became regularly available, 
and the future city of Makkah began to take shape. 

The infant ~ who was to become Sayyidna Isma'il, r "UI *Jlc -- began 
to grow up, and was soon able to take upon himself the usual functions 
of human life. Under divine permission, Sayyidna Ibrahim r ^_JI <lJu 
came now and then to see how his wife and son were doing. It is now 
that Allah chose to submit him to the greatest of all possible trials. 
The son had grown up in such unpromising circumstances, and been 
deprived of constant fatherly care and affection. Now, the father 
received the command to slaughter his son with his own hand. Says 
the Holy Qur'an: 

ilu >JLJ ji^sf 2jl f lili yi ^'Sj Cr*. ^ c^ 1 ^ K &* 
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When he had reached the age of being able to help his father 
in his work, the latter said, 'My son, I see in a dream that I 
am slaughtering you. Now, say, what do you think?' He re- 
plied, 'My father, do as you have been bidden; you shall find 
me, if Allah so wills, one of the patient'. (37: 102) 

Sayyidna Ibrahim ^LJ\ *JU took his son to the wilderness of Mina, 
and fulfilled, so far as he himself was concerned, the divine command- 
ment. But Allah did not really mean to have the son slaughtered, but 
only to test the father. If we consider the words of the Holy Qur'an 
just cited, we shall find that in his dream, he had not seen the accom- 
plishment of the slaughter, but only the act of slaughtering. And this 
much he did perform. In this respect, revelation came to him in the 
form of a dream, picturing the act, perhaps for this very reason - that 
is to say, Allah did not want to give him a verbal command to sacrifice 
his son. Hence, Allah commended him for having \fQ\cZU : "confirmed 
the dream" (37:105). In recompense for this total submission to divine 
will, Allah sent down a ram from heaven to be sacrificed in place of 
Sayyidna Isma'il r ^LJI *J* . Now, the annual sacrifice of sheep or goats 
etc. has been made a regular form of worship in commemoration of 
the way of Sayyidna Ibrahim pul Juic . 

In addition to those rigorous trials, a number of other restrictions 
were imposed on him in the shape of certain injunctions, which too, he 
fulfilled as devotionally. Ten of these commandments are known as 
the characteristics of the Fitrah and are concerned with the cleanliness 
and purification of the body. These ten have been made permanent 
injunctions for all the later Ummahs (or communities of believers) too, 
and the Last Prophet ;gj has insistently commanded his followers to 
fulfil them. 

Ibn Kathir has reported from the blessed Companion 'Abdullah ibn 
'Abbas that thirty elements make up the whole of Islam, ten of which 
have been mentioned in Surah, ("Al-Bara'ah, or "Al-Tawbah"), the oth- 
er ten in Surah 33 ("Al-Ahzab"), and the last ten in Surah 23 ("Al- 
Mu'minun"). These two had formed a part of the trials of Sayyidna Ib- 
rahim |.}UIa-1c, and he fulfilled these conditions with equal faithful- 
ness. 
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Surah 9 lays down these ten qualities as being characteristic of 
true believers: 

v_5j_yiHj OJj* '' jjJ-»'--Jl bj*~.j\ jj5vj.LUl jj-Lfcil jj-UjJI jJ*jUE]| 

"Those who repent, those who worship (Allah), those who 
praise (Allah), those who keep a fast, those who bow down and 
prostrate themselves (before Allah), those who invite others to 
good deeds and forbid evil deeds, those who keep within the 
bounds fixed by Allah. And give good tidings to the true be- 
lievers." (9:112) 

And the ten qualities mentioned in Surah 23 are: 

\ o <$$ fetfi £p_ Jj 6j&)J$i f* ssii; o 5j^~ 

"Those true believers shall certainly prosper who show 
humility in their Salah, and turn away from idle activities, 
and are keen to purify themselves, and guard their private 
parts except from their wives and what their right hands own 
(bondswomen) - which is not blameworthy, but whoever seeks 
after more than that is a transgressor - and those who 
preserve what has been entrusted to them and also their 
covenant, and who are regular in performing their Salah. 
Those are the inheritors who shall inherit Paradise, and they 
shall live there forever." (23:1-11). 

And the ten qualities mentioned in Surah 33 are as follows: 

\ I P l P o* p 7 "^ 7 -- 

j f » t C/rt I j C . * .t, 'l -\j &' » i j 'i -) J'o J- ; -.Si l lj frj j^J la} I j'cJsJ-iaJlj 

"Men and women who perform what Islam enjoins upon them, 
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men and women who are true believers, obedient men and 
obedient women, truthful men and truthful women, men and 
women who are patient, men and women who possess humili- 
ty, men and women who give in charity, men who fast and 
women who fast, men and women who guard their private 
parts, men and women who remember Allah abundantly - for 
them Allah has prepared forgiveness and a great reward." 
(33:35) 

A third question with regard to Verse 124 still remains to be 
answered - what degree of success did Sayyidna Ibrahim p^LJI *Jlc attain 
in these trials? The Holy Qur'an defines his accomplishment in these 
words: Ji/JjJl^lfcJ^Jj : "And Ibrahim who paid his debt in full." (53:37) 

As for the reward he received, Verse 124 itself has announced it:0u 
Ulij.j-UJdUcli^ - "He (Allah) said - "I am going to make you an Imam 
for the people." The Arabic word Imam, which we have not translated 
here, lexically signifies "leader or chief or guide." Since the present 
verse is related to Sayyidna Ibrahim /UI *JU , the word 'Imam in this 
context means, above all, "a prophet", though it includes the general 
sense of "leadership", too, as also of the title "Patriarch" which the 
Jews and Christians have given to him. Prophethood, let us repeat, 
cannot be won through personal effort; all the same, a prophet has to 
display his perfection in the thirty qualities we have just referred to, 
and even people of a lower scale must, in order to be worthy of 
leadership in a general sense, possess these qualities in their own 
degree. The Holy Qur'an makes it quite plain in another place: 

U jj^3_jj uZ-ty \jj\Sj \jjdLa U uj-oy jjJ^ *-»jI ,i j' " LLu>>j' 

"And from among them We appointed some as leaders to 
guide men by Our command, when they were patient (in re- 
straining themselves from disobedience), and had a sure faith 
in Our commandments." (32:24). 

This verse gives a resume of the thirty qualities in the two words, 
Sabr (patience) and Yaqin (sure faith, or certitude) - the second refers 
to the perfection of knowledge, and the first to the perfection of actual 
practice. 

The last question pertains to the law which lays down that the 
station of a guide and leader would not be granted to the unjust and 
the disobedient. To hold this station is, in a way, to be a viceregent of 
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Allah, and hence this rank cannot be given to a rebel. It follows from 
this that Muslims, insofar as they have a choice in the matter, should 
not appoint as their ruler or representative a man who is a rebel 
against Allah or disobedient to Him. 

The word zalim ("unjust") also shows us - and very explicitly, too - 
that each and every prophet is totally sinless before becoming a 
prophet as much as after becoming a prophet. Certain words in the 
Holy Qur'an, which seem to suggest the contrary, have been employed, 
not in a literal or technical sense, but only metaphorically - for 
example, in the case of Sayyidna Adam £LJ\ iAc . To interpret such 
expressions in the sense of technical "sin" constitutes a very grave 
doctrinal error, and an insistence on such an interpretation opens the 
way to further errors. 35 



35. We may add a few words for the benefit of those who are anxious to 
adopt unquestioningly the literary and philosophical mores of the West. 
Since the Second World War, the writings of the Danish mau of letters 
and thinker, Kierkegaard (who was a dilettante in theology too), have 
been casting a sort of paralysing fascination over the men of sensibility 
in the West. Particularly his book "Fear and Trembling", which deals 
with the trial of Sayyidna Ibrahim ."A-Jl *J^ avowedly in the manner of a 
psychological novel, is supposed to have triggered into action a number 
of Existentialist philosophies, and even to have furnished the point of 
departure for all modernistic Christian theology, specially of the 
Protestant persuasion. 

Now, Sayyidna Ibrahim .XJI lAc- was, even according to the admission 
of Jews and Christians, a prophet, and not "l'homme moyen sensuel" 
which is the subject matter of the novel, of psychology, and, not the 
least, of the theology of the Dane. 

Secondly, he did not merely have to go through emotional stress and 
strain, or through a problem of the conscience, or through a "crisis of 
identity" - the fear and the trembling, as the philosopher maintains -, 
but was equally tried in the matter of faithfully observing divine 
injunctions. 

Thirdly, when he knew that Allah had chosen him to be a prophet, he 
did not grow silent and secretive and ldnely - as the fancy of our literary 
artist would have us believe -, but proclaimed the fact to others. Without 
such a proclamation, he would not at all have been able to perform the 
function of a prophet. In fact, it has been said that "the Friend of Allah" 
would not take his daily meals until he had found a guest to share it 
with him. In short, all we wish to point out is that the nature of 
prophethood is a degree of reality which we can understand only 
partially, and that too only with the help of Divine Books, and hence it 
is not a sphere in which human fantasy may be allowed to roam at its 
sweet will. 
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Verse 125 

r \JJ &, i;JL^i>&i/^iIjJ z\li cjJ\ Gk* \ij 

And when We made the House a (sacred) resort for 
men, and a place of peace! And make from the station 
of Ibrahim a place of prayer. And We gave direction to 
Ibrahim and Isma'il: "Purify My House for those who 
are to circumambulate (make Tawaf) or stay in 
seclusion (do I'tikdf) or bow and prostrate (in prayer)." 
(Verse 125) 

The History of Ka'bah 

In the course of the story of Sayyidna Ibrahim r 1JI aJ* , we now 
come to the building of the "House of Allah" - the Ka'bah. An answer 
is thus being given to the Jews who used to deny the Holy Prophet j^ 
on the ground of their assumption that prophethood could not be given 
to anyone outside their own clan, and who used to scoff at the 
Muslims for turning towards the Ka'bah in their prayers, and to 
believe that the Hajj was no more than a custom of the ignorant 
Arabs. The earlier verse had made it clear that prophethood could not 
be given to the unjust and the disobedient, even if they belonged to the 
progeny of Sayyidna Ibrahim r ">UI *J* - a rule which destroys the very 
basis of the presumptuousness and vanity of the Jews. The present 
verse reminds them that the Ka'bah was built under divine 
commandment by Sayyidna Ibrahim .^JI*Jic himself with the help of 
his son Sayyidna Isma'il ^LJ\ a_JU. , and thus suggests that the 
performance of the Hajj and the orientation towards the Ka'bah have 
both been instituted by divine decree, and that the Holy Prophet ^ is 
a direct descendant of Sayyidna Ibrahim and Sayyidna Isma'il r ^LJI *JU 
, and is reviving the Abrahamic Way, which the Jews too must follow. 

Verse 125 briefly outlines the history of the re-construttion of the 
Ka'bah, the characteristic qualities of the "House of Allah" and the city 
of Makkah, and the injunctions with regard to the respect which has 
to be paid to this sacred place. The Holy Qur'an returns to the subject 
again and again in different chapters, providing more details. We shall 
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cite Verses 26 and 27 from the Surah "Al-Hajj" which deals particular- 
ly with the annual pilgrimage: 




o j-** pj j^ c?* &i>Si j*y* 

yy tT " -y 

"And when We appointed for Ibrahim the place of the House: 
"You shall not associate anything with Me. And keep My 
House clean for those who circumambulate it, who stand there 
for the prayers, and who bow and prostrate themselves. And 
proclaim the pilgrimage among men, and they shall come to 
you on foot and on every lean camel too, coming from every 
deepravine.." (22:26-27) 

Ibrahim r XJI «lJlc migrated to Makkah 

Ibn Kathir reports from Mujahid etc. that Sayyidna Ibrahim *JU 
•}UI was living in Syria when he received the revelation that Allah was 
going to indicate to him the site of the Ka'bah, which he was required 
to build and keep clean for those who should assemble there for 
performing the Hajj and off ering the Salah. In connection with the 
earlier verse, wehave already told the story how he was led by the 
archangel Jibra'il ^LJ\ *_J* to the desert where the city of Makkah is 
now situated and where the remains of the earlier structure of the 
Ka'bah stood only in the shape of a mound, and how he was 
commanded by Allah to leave his wife and infant son behind and to 
return to Syria. He immediately started on the journey, but was 
naturally anxious about his wife and child. So, when he was out of 
ear-shot, he prayed to Allah for them, as has been reported in the 
Surah "Ibrahim": 

"My Lord, make this city a place of peace, and keep me and 
my sons away from worshipping idols." (14:35) 

And he prayed further: 

L' &y i s j> . , y. 7/'? ?< s • p ' \' ? «»' > ^'['''i'^'i r*' 

. \A\\ ' >» *'->?<' * At ? 'r \^\\y •»t'«*f 'i- si'< 'l "ti i p,->\ 
k-jj-iill {y* *4JjjIj *&i\ [$_& ^Ul -fA_ s-UsI Ji>Li t>jiJaJ\ l j .« 4 a- J , 

' o-* y «f y 

jjj^Lij j^uJ 
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"Our Lord, I have made some of my offspring dwell in a 
valley which is incultivable, close to Your Holy House that 
they may, Our Lord, be steadfast in the prayers. So, make the 
hearts of men tender towards them, and provide them with 
fruits, so that they may be thankful." (14:37) 

In the earlier commandment which had brought him to his place, 
Allah had asked him to keep His House clean. He knew that Allah 
intended the House to be kept clean not only from external dirt but 
also from internal filth - namely, association (Shirk) and infidelity 
(Kufr). So, while departing from this barren desert where he was 
leaving his family but where a town was to grow, he prayed to Allah, 
firstly, to make it a place of safety and peace, and, secondly, to protect 
him and his children from idol-worship and association. "The Friend 
of Allah" had attained that degree of knowledge where one sees oneself 
as a mere nothing, and one makes no movement without a full 
realization of the truth that nothing happens independently of Divine 
Will, and that all one's actions and even inclinations rest in the hand 
of Allah. So, he turned to Allah Himself for help in being able to carry 
out the command to keep the House of Allah clean from association 
and infidelity. There is another subtle suggestion in this prayer. Allah 
had commanded that due respect should be paid to His "House." Now, 
there was a likelihood that some people might begin, out of sheer 
ignorance, to worship the Ka'bah itself. That is why Sayyidna Ibrahim 
f^LJI <lJU specially prayed for him and his children to be protected from 
association (shirk). Then, out of his love for his wife and son, he 
prayed to Allah to provide them, in His grace, with fruits in this 
barren and uncultivable land where he was leaving them under divine 
command. 

A hadith in Al-Bukhari's collection of the Traditions {Ahadith) tells 
us in detail how the archangel Jibra'il appeared and made the spring 
of Zamzam flow in the desert, how some people from the tribe of Ju- 
rhum came and settled there, and how Sayyidna Isma'il r }LJI.uu was 
married to a lady of this tribe. We also learn from different Traditions 
{Ahadith) of the Holy Prophet ^jj- that the command to settle near the 
Ka'bah and to keep it clean (mentioned in Verse 26-27 of the Surah 
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"Al-Hajj") was at that time addressed only to Sayyidna Ibrahim *J^ 
.%J) , for his son was yet an infant. And in those circumstances the in- 
tention of the command was not to start the reconstruction of the 
Ka'bah but only to place the wife and the son of Sayyidna Ibrahim u* 
j%J\ in this locality so that a human settlement should begin to take 
shape. On the other hand, the verse we are dealing with (2:125) re- 
peats the same command to keep the House clean, but is addressed as 
much to Sayyidna Isma'il r ^LJl U* as to his father, for the son had now 
grown into a young and married man, and could be included in the 
command to rebuild the Ka'bah. 

A hadith reported by Al-Bukhari says that, on one of his periodic 
visits to his wife and son at Makkah, Sayyidna Ibrahim r XJI *Js. found 
his son sitting under a tree, making arrows. He informed the son that 
Allah had entrusted him with a special task, and asked him if he 
would help his father. The son was, of course, as ready to obey and to 
serve as ever. Allah had already indicated the spot and also the area 
where the Ka'bah was to be rebuilt. When they started digging the 
ground, the earlier foundations became visible, and it was on them 
that they began to raise the walls. The next verse speaks of this event 
- JI« Ifj/clJI o*^S^ 1 r-»^ 1 pjt i 'j '■ "When Ibrahim was raising up the 
foundations of the House, and Isma'il (too)." The order of the names 
indicates that the builder ofthe_ Ka'bah is Sayyidna Ibrahim r t>LJI <Ju , 
while the role of Sayyidna Isma'il r %J\ *Jt is that of a helper. 

Ali the verses of the Holy Qur'an on the subject of the Ka'bah 
either say that the location had been indicated by Allah Himself, or 
report the divine command to keep the House clean, but never suggest 
that a new House was to be built in a new place. This in itself shows 
that the Ka'bah already existed in some-form. Indeed, the Hadith, and 
history too, confirms this fact, and from these sources we learn that 
the earlier structure of the Ka'bah had either been destroyed at the 
time of the Deluge of Sayyidna Nuh (Noah f *>LJI *4e) or raised into the 
heavens, leaving the foundations buried in the ground. Hence, 
Sayyidna Ibrahim and Sayyidna Isma'il f%J\ *Jlc were not the original 
founders of the Ka'bah, but had raised a new building on the earlier 
foundations. 
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As to who founded the Ka'bah for the first time and when, there is 
no fully authenticated Hadith which could clarify this point. Certain 
narrations coming from the people of the Book, however, tell us that it 
was founded by the angels even before Sayyidna Adam r tUl *Jc came 
down to the earth. He built the Ka'bah a second time, or renovated it. 
This structure remained intact upto the time of the Deluge, which 
destroyed it, and left it a mere mound - the shape in which Sayyidna 
Ibrahim and Sayyidna Isma'il r XJI *-U found it. And they constructed a 
new building on the site. Since then, the Ka'bah has undergone 
certain alterations, but has never been demolished completely. Before 
the Holy Prophet jigj assumed the prophetic functions, the Quraysh of 
Makkah built the Ka'bah afresh, and he himself took part in this 
renovation. 

Some injunctions related to the Haram 

(1) The word Mathabah, used in this verse, comes from the root 
Thaba (signifying "to come back"), and thus denotes a place to which 
one returns again and again. This shows that Allah has given a 
position of privilege to the Ka'bah - it shall always remain a place 
where people will assemble from the four corners of the world, and 
would long to return to it again and again. Al-Qurtubi reports the 
great commentator Mujahid to have said that one never has enough of 
visiting the Ka'bah, but comes back every time with a greater longing 
to return, and to see it again. Certain scholars have remarked that 
one of the signs of one's Hajj having been accepted by Allah is that, on 
one's return, one should find in one's heart a greater desire to present 
oneself in the House of Allah again. This is borne out by the 
experience of those who have had the good fortune to be there - each 
visit, instead of slaking the thirst, rather increases it. Considering 
that Makkah has nothing to offer by way of a beautiful landscape or 
easy access or mundane comforts, yet, its power to draw millions of 
people to itself every year is nothing short of miracle. 

(2) This verse says that Allah has made "the House" a place of 
peace. "The House" refers not only to the Ka'bah itself, but also to the 
whole area of the Mosque which surrounds it, and is called the Haram. 
There are other instances in the Holy Qur'an where the word "Ka'bah" 
or the expression Baytullah ("House of Allah") connotes the whole 
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area of the Haram. For example, the phrase: i^SLil ^l'lli : "an offering to 
reach the Ka'bah" (5:95) refers to the Haram, for the verse deals with 
the subject of animal sacrifice, while it is not legitimate to offer such a 
sacrifice inside the Ka'bah. So, Verse 125 means that the whole of the 
Haram has been made a place of peace - that is to say, people have 
been forbidden from shedding blood or taking revenge within these 
precincts (ibn al-'Arabi). In fact, this commandment was one of the 
residues of the Way of Ibrahim r "^JI ^ which were still alive in the 
Age of Ignorance (Al-Jahiliyyah), and all kinds of bloodshed or battle, 
individual or collective, were held to be forbidden inside this 
sanctuary, so much so that a man would never let himself take his 
revenge, even if he came upon the murderer of his brother or father in 
the Haram. The Islamic Shari'ah has preserved this injunction. The 
ban was lifted only for the sake of the Holy Prophet js^ on the day of 
the conquest of Makkah, and that too only for a few hours, and was 
reimposed for ever immediately after - the Holy Prophet ^ himself 
announced it in his address on the occasion. (Al-Bukhar!) 

Now, as for the man who commits, within these precincts, a crime 
for which the Shari'ah has laid down a specific physical punishment 
(Hadd) or allowed the victim to be revenged (Qisas), the Haram will 
not provide sanctuary to him - the consensus holds that such a 
criminal will be duly punished. (Ai-Jassas and Ai-Qurtubi) For, the Holy 
Qur'an itself says: p»^2iU p'Jl/u j\l : "If they fight you [inside the Haram], 
you may kill them." (2:191) There is, however, a difference of views 
among the masters ofFiqh (Islamic jurisprudence) on one point. What 
is to be done with the man who commits a crime outside, and then 
seeks a sanctuary in the Haram? Even in this case, some masters 
would have the criminal punished in the manner prescribed by the 
Shari'ah. On the other hand, Imam Abu Hanifah, believes that if such 
men are allowed to save themselves from punishment in this manner, 
the Haram would become an easy refuge for all kinds of criminals and 
disorder would prevail, but in view of the sanctity of the place, the 
criminal would not be punished inside the Haram, but forced to come 
out, and then the punishment prescribed by the Shari'ah would be 
duly given to him. 

(3) The present verse mentions "the Station of Ibrahim." It is a 
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stone on which Sayyidna Ibrahim ig; had stood while building the 
Ka'bah, and which miraculously acquired the print of his foot. 
(Ai-Bukhar!) The blessed Companions Anas says that he has himself seen 
the mark on the stone. On the other hand, it has been reported from 
the blessed Companion 'Abdullah ibn 'Abbas that the Haram as a 
whole is the "Station of Ibrahim." Probably he meant that the two 
rak'ahs of the Salah which this verse enjoins upon us to offer near the 
"Station of Ibrahim" after completing tawaf (circumambulation) of the 
Ka'bah, may be offered anywhere within the precincts of the Haram, 
and that the prayers thus offered would be quite valid. Most of the 
Fuqaha' accept this view. 

The Maqam of Ibrahim 

(4) As to the commandment for making "the Station of Ibrahim" a 
place of offering one's prayers, the Holy Prophet j^ himself has 
explained it through his own words and actions on the occasion of his 
last Hajj. After completing the tawaf, when he reached "the Station of 
Ibrahim," placed some yards away from the Ka'bah, he recited this 
very verse, and then offered two rak'ats on the other side of this stone, 
with his face turned towards the Ka'bah (Muslim). The Fuqaha' have 
inferred from this the rule that if one does not get the room to stand 
close to "the Station of Ibrahim," one may, while offering prayers, 
validly stand at any distance from it that one can, so long as the 
Ka'bah, as well as "the Station of Ibrahim," is in front of him. 

(5) This verse shows that it is necessary (Wajib) to offer two 
rak'ahs after the tawaf of the Ka'bah. (Ai-Jassas and Mulia A.H ai-QarT) But 
offering these prayers specifically behind the "Station of Ibrahim" is a 
Sunnah (the Way of the Holy Prophet ^ ). There is, however, no bar 
on offering these prayers at any other spot within the Haram, for the 
Holy Prophet ^ himself has been reported to have offered them near 
the gate of the "House of Allah", as did the blessed Companion 
Abdullah ibn Abbas, too (ai-Jassas). In his "Ai-Manasik" , Mulia Ali 
al-Qari says that if one is not, for some reason, able to offer these 
necessary (Wajib) prayers behind "the Station of Ibrahim," as required 
by the Sunnah, he may validly offer them anywhere he possibly can 
within the Haram, or even outside. In fact, this is exactly what 
happened to Sayyidah Umm Salmah Ifj. JJI ^j , one of the wives of the 
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Holy Prophet i|j . On the occasion of her Last Hajj, she could not find 
the opportunity to offer these Wajib prayers inside the Haram, and 
was able to do so when she was outside the city of Makkah itself. Most 
of the Fuqaha' , except Imam Malik, hold the view that if 
circumstances compel one to offer these prayers outside the Haram, 
one is not required to make an animal sacrifice by way of 
compensation. 

(6) The divine command to J&fy> '■ "Keep My House clean" 
includes purifying it from physical and external dirt as much as from 
internal filth like infidelity (Kufr) and association (Shirk), and from 
impurities like greed, lust, envy, pride, vanity, hypocrisy, etc. Then, 
the use of the expression "My House" indicates that the commandment 
applies to mosques in general, for all the mosques are "the Houses of 
Allah", as the Holy Qur'an itself has said jj^olftll o'il o^^i. : "In houses 
which Allah has commanded to be raised up" (24:36). Al-Qurtubi 
reports that the Second Khalifah 'Umar <^. Ai\ ^j once heard a man 
shout in the mosque, and rebuked him for having forgotten where he 
was. That is to say, one should pay due respect to a mosque, and 
refrain from speaking loudly, and, above all, from saying something 
which the Shari'ah has forbidden. In short, just as the Haram must be 
kept clean from all kinds of dirt and filth, external and internal, so 
must every mosque. Those who enter a mosque must keep their 
bodies and their clothes free from dirt, filth and even from bad smells, 
and also keep their hearts free from Shirk, hypocrisy, pride, malice 
and greed etc. The Holy Prophet j^ has asked the people not to enter a 
mosque, if they have just eaten raw onion or garlic, and has also 
forbidden very small children and mad men to enter a mosque for fear 
of their polluting it. 

(7) The verse shows that "the House of Allah" is meant for people 
to make tawaf of the Ka'bah, to do I'tikaf(to seek a retreat for worship 
and meditation), and to offer their prayers. In the case of those who 
come from outside to perform the Hajj, the tawaf carries greater merit 
than offering prayers. Lastly, the verse makes it clear that it is 
absolutely permissible to offer one's prayers inside the "House of 
Allah", whether the prayers are fard (obligatory) or nafi 
(supererogatory) (Jassas). 
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Verses 126 - 128 
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And when Ibrahim said, "My Lord, make this a city of 
peace, and provide its people with fruits - those of them 
who believe in Allah and the Last Day." He said, "And the 
one who disbelieves I shall make him enjoy a little, then 
I shall drag him to the punishment of the Fire. And an 
evil end it is! And when Ibrahim was raising up the 
foundations of the House, along with Isma'il: "Our Lord 
accept from us! Indeed, You - and You alone - are the All- 
Hearing, the All-Knowing! And, our Lord, make us both 
submissive to You, and of our progeny a people submis- 
sive to You. And show us our ways of Pilgrimage and ac- 
cept our repentance. Indeed, You - and You alone - are 
the Most-Relenting, the Very-Merciful." (Verses 126 - 128) 

The prayers of Ibrahim f%J\ *Jlp 

Sayyidna Ibrahim f }UI *J* always carried out the commandments 
of Allah without losing a moment, and was ready to make all kinds of 
sacrifices in His way, whether they involved worldly goods, or wife and 
children, or his own likes and dislikes. Ali the same, having affection 
and love for one's family is not only a natural urge in man, but also a 
divine commandment. This is what manifests itself in the present 
verses, where we find him praying for the well-being of his family in 
this world as much as in the other. 

The prayer begins with the word Rabb, which lexically signifies 
"One who gives nurture." Thus, it teaches us the proper mode of 
praying to Allah, for this form of address in itself draws the mercy and 
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grace of Allah on the man who is praying. The first thing Sayyidna 
Ibrahim ^.^LJI *JU prayed for was that Allah may turn the barren desert 
where he had left his family under divine commandment, into a city, 
so that his wife and son should not feel lonely, and that their daily 
needs should be easily satisfied. The same prayer occurs in Surah 
"Ibrahim" (14:35), but employs the construction Al-balad ("the city"), 
while the present verse employs Baladan ("a city"). The difference 
probably arises from the fact that the prayer reported here was made 
when the place was still a desert and Sayyidna Ibrahim r XJI jJLc wished 
"a city" to grow in this barren land, while the prayer reported in Surah 
"Ibrahim" was made when "the city" had already risen and was quite 
well-known, for near the end of the same Surah we find him saying 
jJill/jLilil j£JI Jlc ^.ii/^jJI *&Sj.l : "Praise be to Allah who has given me, 
in my old age, Isma'il and Ishaq" (14:39), which suggests that the 
second prayer was made after the birth of Sayyidna Ishaq (Isaac *JU 
f ">u0, an event that occurred thirteen years after the birth of Sayyidna 
Isma'il (Ishmael r !UI <ju.). (ibn KathTr) 

Coming back to the verse under discussion, we see that Sayyidna 
Ibrahim ^^Jl aAc also prayed for this city to be made "a place of peace" 
- that is to say, safe from slaughter and plunder as from calamities, 
and secure against the domination of the infidels. The prayer was 
granted. Makkah became a thriving city, which is now a place of 
pilgrimage for Muslims who come to it in millions every year. It also 
became safe and secure, for no infidel has ever been able to conquer it 
or dominate over it. The Holy Qur'an itself narrates the story of 
"Ashab al-Fil" ("the People of the Elephant") who were destroyed for 
having ventured to invade Makkah. The city has also been safe from 
slaughter and plunder. Even before the advent of Islam, the Arabs in 
the Age of Ignorance, for all their deviation into infidelity and 
association, deeply respected the Ka'bah and its environs as a matter 
of their creed - in spite of being vengeful, they would never take their 
revenge so long as the enemy remained within the precincts of the 
Haram. In fact, the inhabitants of Makkah themselves were respected 
throughout Arabia, and the trading caravans passing to and fro 
between Makkah and Syria or Yemen were never interrupted. Allah 
has given security even to birds and animals inside the Haram, and 
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forbidden all kinds of hunting within this area. So, even birds and 
animals distinctly show a feeling of security inside the Haram, and are 
not scared of men. The sanctity of the place was emphasised and 
enforced by Islam even further. As for the slaughter which took place 
in the Haram at the hands of Hajjaj ibn Yusuf or the Qaramitah, it 
was the work of those who called themselves Muslims, and not an 
invasion by infidels. If a nian chooses to set fire to his own house, it 
does not falsify the general rule of the security provided to it against 
outsiders. Moreover, incidents like these have been very rare since 
the days of Sayyidna Ibrahim f XJI *Jlc , and, then, we also know the 
dreadful fate of those who had dared to pollute "the House of Allah." 
In short, Allah has, in answer to his prayer, made the city so secure 
that even the Dajjal (Anti-Christ) shall not have tbe power to enter it. 

Sayyidna Ibrahim r ^_JliL-U had also prayed for the people of 
Makkah to be provided with fruits. The surrounding land was 
uncultivable, but, in answer to the prayer, Allah made the 
neighbouring city of Taif very fertile and productive in fruits, which 
started coming to Makkah. According to certain traditions of the 
Israelites, Taif was originally situated in Syria, but was transferred to 
the present locality by the Archangel Jibra'il r ">LJI ^Ac under divine 
command. 

The Ibrahimic wisdom 

One may also notice that Sayyidna Ibrahim r XJI *At did not pray for 
the land of Makkah to be made fertile, but suggested in his prayer 
that the fruits might come to Makkah from somewhere else as an 
import. He probably intended that his descendants should not get 
unduly absorbed in agriculture, for his purpose in founding the 
settlement was that his people SjlIJI Ijliu : "should be steadfast in the 
prayers." In other words, he wanted the essential function of his 
descendants to protect "the House of Allah" and to engage themselves 
in acts of worship. Otherwise, he could have prayed for Makkah itself 
to be made fertile, and Allah would have granted the prayer as easily. 

The point becomes all the more clear if we consider the word 
Thamarat (plural of Thamarah - "fruit"). This word appears in the 
same context again in another verse^i \]S cj\j^ Z^\ jJl : "the fruits of all 
kinds of things are drawn towards it (the city)" (28:57). If it is the 
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fruits of trees that are intended here, the word "Yujba ("drawn") is a 
sufficient indication that in granting the prayer Allah had not 
promised to produce them in Makkah itself, but to send them to the 
city from other places. On the other hand, the verse does not speak of 
"the fruits of all kinds of trees", but of "the fruits of all kinds of things." 
Obviously, the intention is to generalize the sense of "fruits" - a word 
which in common idiom implies the product obtained from a thing or 
an activity. The word should, then, cover not only the fruits of trees, 
but also the products of all kinds of crafts and Industries in fact, all 
that is needed to sustain human life. Now, everyone can see for 
himself that Makkah possesses neither agriculture nor industry, and 
yet enjoys the benefits of these as much as ahy prosperous city in the 
world. 

Verse 126 also provides an example of the rectitude of Sayyidna 
Ibrahim r }UI -uic . The first phrase of his prayer for the well-being and 
prosperity of the people of Makkah seems to suggest that he wished to 
include the infidels as much as the faithful. But earlier when he had 
prayed for all his descendants without making any distinction between 
the faithful and the infidels (as reported in Verse 124), Allah had 
answered that the prayer would be granted in the case of the faithful, 
but not in the case of the unjust - that is, mushrikin (associators). On 
that occasion, he had prayed for the position of Imamah (leadership). 
But the fear of Allah and the solicitude for being totally obedient to 
Him was so deeply ingrained in the heart of "the Friend of Allah" that 
even in praying for the prosperity of his people the earlier proviso 
carae to his mind, and he at once added a rejoinder to the effect that he 
was praying only for the faithful. Allah was pleased with his 
rectitude, and told him that the worldly prosperity would be given to 
the disbelievers too, but that in the other world the faithful would be 
the only ones to prosper, while the disbelievers would receive nothing 
more than the punishment due to them. 

Verse 127 shows another essential quality of this great prophet. In 
obedience to Allah, he had left the fertile land of Syria and made his 
wife and child to settle in the barren desert, and now he was taking up 
the labour of building "the House of Allah." This was a moment when 
a man who had been bearing such hardships in the way of Allah could 
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normally be expected to feel satisfied with himself and relax in a mood 
of self-congratulation. But "the Friend of Allah" recognized the 
Majesty of Allah, and knew that no creature can possibly worship or 
obey his Creator as is His due, but within his own limited powers. 
Consequently, he also knew that in performing the hardest or the 
greatest tasks one should not be proud of one's attainment, but should, 
in all humility, pray to Allah to accept the little effort one has been 
capable of making - and that, too, with the grace of Allah Himself. 
That is exactly what Sayyidna Ibrahim ^tUl *JU did when he started, 
along with his young son, to build the Ka'bah. That is to say, he 
prayed to Allah to accept this deed, for Allah hears all prayers, and 
knows the intentions of His creature s. 

Verse 128 reports that he further prayed to Allah "to make" him 
and his son obedient to His commandments and to His Will. This 
prayer too proceeds from the same sense of fear and awe, and from the 
same knowledge. He has, all his life, been performing exemplary 
deeds of obedience, and yet he prays to "be made" obedient. It is so, 
because the more one grows in one's knowledge of Divine Majesty, the 
more one comes to realize that one is not being faithful and obedient 
as is due. 

It is significant that Sayyidna Ibrahim ^^LJI ■> ,u. included his 
descendants too in his prayer. This shows that the "men of Allah" who 
never hesitate in sacrificing themselves and their children in the way 
of Allah, yet love them deeply. All the same, they know what the 
proper requirements of parental love are, and how they should be 
fulfilled. This is something beyond the reach of average men, who 
suppose the well-being of their children to reside in physical health 
and comfort alone, and spend all their love and care on providing just 
this to their family. But those who have received the favour of Allah 
show a much greater solicitude for the spiritual well-being of their 
children than for the physical, being more anxious as to what happens 
to them in the other world than in this. So, the great prophet prayed 
to Allah to make a group from among his descendants fully obedient to 
Him. This prayer aims at another advantage as well. Experience tells 
us that if those who enjoy a respectable position in their community, 
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and their descendants keep to the right path, they are naturally held 
in esteem, and their conduct inspires others to reform themselves. 
(Ai-Bahr ai-Muhlt) Allah heard this prayer too, and among the descendants 
of Sayyidna Ibrahim ^^Ul *J* there has always been a group of people 
obedient to Allah and firm in the Straight Path. Even in the Age of 
Ignorance (Jahiliyyah) when the whole world, and Arabia in 
particular, was lost in the darkness of idol-worship and Shirk, there 
still remained some men from among his descendants who had faith in 
the One God, who believed in the other world, and were obedient to 
Allah - for example, Zayd ibn Amr bin Nufayl, and Quss ibn Sa'idah. 
It has also been reported that 'Abd al-Muttalib ibn Hashim, the 
grand-father of the Holy Prophet ^ , shunned idol-worship and Shirk. 

(Al-Bahr al-Muhit) 

We might add an explanatory note about the word Manasik (the 
plural of Mansik) which occurs in Verse 128. This word signifies the 
different actions involved in the performance of the Hajj, and also the 
different places where the rites are performed - like 'Arafah, 
Muzdalifah or Mina. Both the meanings of the word are intended here, 
and the substance of the last part of the prayer is that Sayyidna 
Ibrahim wanted the rites of the Hajj to be explained and their 
locations to be indicated. The verb which has been employed in this 
connection is Arina - "show us." Now, seeing is done through the eyes, 
and also through the heart. So, the different locations of the rites 
were shown to him through the Archangel Jibra'il r XJI *-±t , and the 
injunctions regarding the Hajj were explained in detail. 

Verse 129 

And, our Lord, raise in their midst a Messenger from 
among them, who should recite to them Your verses, 
and teach them the Book and the wisdom, and make 
them pure. Indeed You, and You alone, are the 
All-Mighty, the All-Wise. (Verse 129) 



Surah Al-Baqarah 2 : 129 332 

The prayer of Ibrahim r "UI u* for the Holy Prophet ^ 

Let us start by commenting on certain words which occur in this 
verse. The Arabic word Yatlu (translated in English as "recite", or 
"read out") comes from the word Tilawah, ( iyjo ) which lexically signi- 
fies "to follow, to obey", but in the terminology of the Qur'an and the 
Hadith denotes the recitation or reading of the Holy Qur'an or of a Di- 
vine Book, for one who reads a Divine Book is also required to obey it 
fully. The word also suggests that it is obligatory to read the Holy 
Qur'an exactly as it has been revealed by Allah, and not to add or sub- 
tract a word on one's own part, not even to change the pronounciation 
of a word which often may, in the Arabic language, change the very 
meaning of the word concerned. In his "Mufradat al-Qur'an" , Imam al- 
Raghib al-Isfahani says that the word Tilawah cannot, in current idi- 
om, be applied to the reading of any book other than the Word of Al- 
lah. 

The word Kitab (Book) in this verse, of course, refers to the Holy 
Qur'an itself. As to the word Hikmah (usually translated in Engiish as 
"wisdom"), it carries various meanings in Arabic - for example, 
arriving at the truth, justice, exact knowledge, etc. (ai-Qamus). According 
to al-Raghib al-Isfahani, when the word is used in speaking of Allah, it 
connotes the total and perfect knowledge of all existents, and flawless 
creation; but when applied to someone other than Allah, it connotes a 
proper knowledge of the existents, and good deeds. In connection with 
the present verse, Maulana Mahmud al-Hasan has interpreted the 
word as "profound truths, or subtle realities", while Maulana Ashraf 
'Ali Thanavi has taken it to mean "the art of understanding properly". 
The commentators from among the blessed Companions and their 
immediate successors, whose interpretations come directly from the 
teachings of the Holy Prophet j^ himself, have advanced different 
connotations of the word Hikmah - some say that it refers to the 
commentary and exegesis of the Holy Qur'an, others believe that it 
means the proper understanding of the religion (Din), or the 
injunctions of the Shari'ah, or such commandments of Allah which 
have been received through the word of the Holy Prophet ^ . But the 
truth of the matter is that in spite of the apparent variety of 
expressions used, the substance of all these statements is the same - 
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namely, the Way (Sunnah) of the Holy Prophet ^ and the Hadith. 
This is the interpretation reported from Qatadah by Ibn Kathir and 
Ibn Jarir. 

Commentary 

Now, to proceed with the commentary, let us consider why 
Sayyidna Ibrahim ( .">LJl *-Ss. , in praying for the well-being of his 
descendants in this world and in the other, requested Allah to send a 
prophet from among them. The reason is twofold. Firstly, the 
appearance of a prophet from among them would in itself be an honour 
and a blessing. Secondly, the prophet being a member of their own 
group, they would be thoroughly familiar with his past and present 
and with his ways, and thus find it easy to have trust in him, and to 
profit from his guidance. According to a hadith, in accepting this 
prayer Allah promised that this prophet would be sent in the last of all 

ages. (Ibn Jarlr and Ibn Kathir) 

According to a hadith reported by Imam Ahmad in his "Musnad", 
the Holy Prophet ^ has said that Allah had chosen him as the Last 
Prophet at a time when Sayyidna Adam {%J\ *Ju. was not yet born and 
only his clay was being prepared, and that he was the manifestation of 
the prayer of his father, Sayyidna Ibrahim f$~J\ aJs. , of the good tidings 
brought by Sayyidna 'Isa ( Jesus Christ r 1JI *Jlc), and of the dream seen 
by his mother. The good-tidings refer to the announcement made by 
Sayyidna 'Isa r iUI *J* , as reported in the Holy Qur'an: 

"I have brought the good-tidings of a prophet who is to come 
after me, and his name is Ahmad." (61:6) 

And the mother of the Holy Prophet j|* had, during her pregnancy, 
seen in a dream that a light went out of her which illumined the places 
in far-off Syria. Then, the words of the present prayer of Sayyidna 
Ibrahim ^%J\ *_Lc have been repeated in two different places in the Holy 
Qur'an - once in Surah '"AFImran" (Ch.3) and then in Surah 
"Al-Jumu'ah" (Ch. 62). Both the passages where these words have 
been repeated speak of the prophethood of Sayyidna Muhammad ^ , 
and thus show that he is the prophet whom Sayyidna Ibrahim r ">LJI -lJlc 
had prayed for. 
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Ali these verses - namely, the present verse from Surah 
"Al-Baqarah", and the other two from Surah "Al-Tmran" and Surah 
"Al-Jumu'ah" respectively - say the same thing about the Holy Prophet 
^ in the same words. That is to say, they define the purpose of his 
being sent to the world as the Messenger of Allah and his functions as 
a prophet. These functions are threefold. Firstly, to recite the verses; 
secondly, to teach the Book and also to teach "wisdom"; and thirdly, "to 
purify" the people. Now, let us examine the three in detail. 

(1) The verse speaks separately of "reciting" the Holy Qur'an and of 
"teaching" it. Since "reciting" pertains to the words, and "teaching" to 
their meanings, the explicit distinction between the two shows that 
the words of the Holy Qur'an are no less important in themselves and 
for themselves than their meanings, and that the recitation and 
preservation of the words is obligatory, and constitutes an act of 
worship. In order to understand this aspect of the question we have 
only to recall that the first and immediate listeners and disciples of 
the Holy Prophet ^ not only knew Arabic very well but were 
themselves very eloquent speakers of the language, some of them 
being even poets. For an audience like this it should have apparently 
been enough to recite the Holy Qur'an, without any explanation or 
commentary, for them to be taught - in their case, the "reciting" and 
the "teaching" should have, for all practical purpose, become one and 
the same thing. Why has the Holy Qur'an, then, mentioned them 
separately as two distinct prophetic functions? 

If one considers the question seriously, one can easily draw two 
important conclusions. To begin with, one would come to see that the 
Holy Qur'an is not like other books where meanings are the ultimate 
object, while words have only a secondary place as being no more than 
a vehicle for the ideas, and can hence tolerate minor changes and 
modifications so long as the meaning does not suffer. In the case of 
man-made books, it would thus be totally frivolous to go on reading 
the words without paying any attention to the meanings. On the 
contrary, in the case of the Holy Qur'an the words are in themselves as 
necessary and inalienable a part of the intention as the meanings, and 
the Shari'ah has laid down particular injunctions with regard to the 
words of the Holy Qur'an. That is why in the Science of the Principles 
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of Islamic Jurisprudence {Usul al-Fiqh) the Holy Qur'an has been 
defined as comprehending words and meaning both. In other words, if 
the meanings of the Holy Qur'an are expressed in a different 
language, or even if certain other Arabic words are substituted for the 
revealed ones, such a version shall not be entitled to the name 
"Qur'an", in spite of the meanings being intact. Consequently, if one 
were to recite this modified version in Salah, one's prayers shall not be 
valid. Similarly, a reading of this version shall not bring one the 
reward promised in the Hadith for the recitation of the Holy Qur'an, 
nor shall any of the injunctions related to the Holy Qur'an apply to it. 
Hence the Fuqaha have forbidden the printing and publication of a 
translation of the Holy Qur'an without the Arabic text. It is quite 
wrong to speak of an "Urdu Qur'an" or "English Qur'an", simply be- 
cause a translation of the original into any language whatsoever can- 
not properly be called "the Qur'an". 

In short, the word Yatlu in the present verse leaves no doubt as to 
the fact that the "recitation of the verses" is an end in itself, for one 
does not "recite" meanings, but words. Of course, it goes without 
saying that Allah has sent the Holy Qur'an for us to understand it and 
to follow its guidance. To be content with memorizing the words alone 
and being indifferent to the meanings would merely show one's 
ignorance of the nature of the Book of Allah, and one's ungratefulness. 
But there are so many people these days who suppose that the Holy 
Qur'an is like other books, and believe that it is a waste of time to read 
or memorize its words without knowing what they mean. In view of 
this wide-spread error, we cannot insist too much on the truth that the 
recitation of the words of the Holy Qur'an is in itself a regular act of 
worship and brings a great reward. 

This is borne out by the practice of the Holy Prophet j§> and his 
blessed Companions. They knew the meanings of the Holy Qur'an as 
no one else can, and yet they never thought that once they had 
understood it and acted upon it, nothing more was required of them. 
On the contrary, they kept reciting the Holy Qur'an again and again 
as long as they lived. Some of the Companions used to recite the 
whole Book of Allah in a single day, some in two days, and some in 
three. Reciting the Holy Qur'an in one week has always been quite a 
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usual practice among the Muslims, which is indicated by the division 
of the Holy Qur'an into seven stages (Manazil). In fact, by instituting 
the recitation of the Holy Qur'an as an act of worship, carrying a 
reward of its own, and by giving it a separate and regular position 
among the prophetic functions, Allah has been very merciful to those 
Muslims who are not for some reason yet able to understand the 
meanings, and has saved them from the misfortune of being 
indifferent to the words and thus being totally deprived of the 
blessings which flow from His Book. Even such Muslims should, no 
doubt, keep trying to understand the meanings too so that they may 
receive the blessings in full, and the ultimate purpose of the 
Revelation may be realized. 

(2) According to the present verses, "teaching the Book" is a 
prophetic function distinct from "reciting the Verses". We can easily 
infer from it the principle that in order to understand the Holy Qur'an 
it is not sufficient merely to know the Arabic language, but that it also 
requires the "teaching" of the Holy Prophet j|j . As every one knows, 
in order to learn a science or art - be it medicine or engineering, or 
something as ordinary as cookery - it is not enough to read a book or to 
be proficient in a language. Had it been the only qualification 
required, one could have easily mastered all the sciences and the arts 
on which one could find books written in the language one knew. To 
learn the meanest craft, then, one needs the regular and constant 
guidance of a teacher. This being so, how can one hope to understand, 
unaided, the Holy Qur'an which has something to say on the most 
difficult subjects possible, ranging from theology to philosophy and 
physics? Had a competence in the Arabic language been sufficient for 
this task, scores of Jewish and Christian scholars and men of letters in 
the Arabic countries today would have been counted among the 
greatest commentators as would have been Abu Jahl and Abu Lahab 
in the days of the Holy Prophet ig, . By distinguishing "the teaching of 
the Book" from "the reciting of the verses" as a distinct prophetic 
function, the Holy Qur'an has underlined the fact that in order to 
understand the Book of Allah properly it is not enough, even for those 
who know Arabic very well, merely to listen to a recitation of the 
verses, but that such an understanding can be acquired only through 
the teaching of the Holy Prophet j^ , and that to separate the one from 



Surah Al-Baqarah 2 : 129 337 

the other, and to make an attempt at interpretation on one's own is no 
more than a self-delusion. Had it not really been necessary to explain 
and teach the meanings of the Holy Qur'an, why should have Allah 
sent us a Messenger? There were many other ways of conveying His 
Book to men. But Allah knows everything, and is All-Wise. He knows 
that an understanding of His Book depends on the guidance of a 
teacher much more than that of human sciences and arts does - in fact, 
on the guidance, not of an ordinary teacher, but of one who in his turn 
receives guidance from Allah Himself directly through Revelation 
(Wahy), and who is designated in Islamic terminology as a Nabiyy 
(Prophet) and a Rasul (Messenger of Allah). According to the Holy 
Qur'an itself, Allah has sent the Holy Prophet ^ to men for the 
express purpose of explaining to them in detail the injunctions and the 
meanings of the Divine Book - i^l)! J^lT^LU;^ : "So that you should 
explain to men what We have revealed for them". (16:44) 

According to the present verse, the prophetic function of "teaching 
the Book" also includes the "teaching of Hikmah" . As we have shown 
above, although this word carries various meanings in the Arabic 
language, yet, with reference to this verse and similar ones, the 
blessed Companions and their immediate successors have interpreied 
Hikmah as "the Sunnah" or the Way of the Holy Prophet if; . It means 
that along with "teaching the Book" the prophetic functions include 
the teaching of the principles and modes of spiritual discipline. The 
Holy Prophet jgj has himself said, \ZsSclZ. UI :"I have been sent only as 
a teacher." From this, it necessarily follows that his followers are 
required to be disciples, and that every Muslim, man or woman, 
should as a Muslim be a life-long student, keen to learn what the Holy 
Prophet Hj, has taught. If one cannot for some reason master the 
different sciences connected with the Holy Qur'an and the Sunnah, one 
must try to acquire at least a satisfactory knowledge and 
understanding of the basic doctrines of Islam and of the fundamental 
injunctions of the Shari'ah which are absolutely indispensable for 
every Muslim. 

(3) "Purifying the people" is also an essential prophetic function. 
The Arabic word Tazkiyah denotes purifying a thing or person from all 
kinds of filth, internal as well as external. One can see for oneself 
what the different kinds of external filth are - the Shari'ah has clearly 
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defined them. The internal varieties include, on the one hand, false 
beliefs like infidelity (Kufr), association (Shirk), or total reliance on 
some one other than Allah, and, on the other hand, pride, vanity 
malice, jealousy, love of worldfy things, etc. Although the evil nature 
of such beliefs and tendencies has been fully explained in the Holy 
Qur'an and the Sunnah, yet in making "the purification of the people" 
a distinct and separate prophetic function the present verse indicates 
that just as a mere knowledge of words and technical terms does not 
make one the master of a science or art, in the same way a knowledge, 
or even a proper understanding of its principles does not by itself 
make one perfect in the science or art concerned. To attain any degree 
of perfection one must also learn to put the principles into practice, 
and "realize" them in oneself and for oneself, which again requires the 
supervision of an authentic teacher and guide. In the Way of Sufis 
(Tariqah) the function of the spiritual guide (Shaykh) is to help the 
disciple in obeying the injunctions of the Holy Qur'an and the Sunnah 
so thoroughly that it becomes a matter, not of effort, but of habit - so to 
say, his very "nature". 36 



36. At this point, we must sound a note of warning. It has grown, in our 
day, almost habitual to speak of Islam as "the religion of action" - if not 
of "activism". In such phrases, the implication is never absent that 
"action" is tc be considered as an anti-thesis of "thought", and "practice" 
as that of "theory" - as if there is a dichotomy, and the two activities 
can hardly be reconciled with each other. And there is always the 
insinuation that in order to be worthy of any respect one must make an 
either/or kind of choice in favour of "action" and "practice" as against 
"thought" and "theory". 

Such formulations are no older than four centuries, and are the 
necessary products of certain dilemmas which historically arose in the 
society of the Christian West. They do not and cannot, as such, belong 
to a religious or metaphysical approach to things. In so far as an 
activity can be described as specifically "human", it cannot be purely 
automatic, but is preceded by thought. In other words, all "practice" is 
governed by a "theory", and all "action" guided by "thought" or some 
principle, good or bad. The rule is so general that it applies even to the 
action of those who have been promoting the dichotomy. As far as the 
Islamic way of looking at things is concerned, it goes without saying 
that no action or practice, however good, can have the slightest merit or 

Continued 
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Now that we are on the subject of purification (tazkiyah), we might 
add another important consideration. From the days of the First 
Prophet to the days of the Last r *UI r <,U , it has been the Way of Allah 
that in order to guide men and to show them the Straight Path, He 
has been sending them not only His Books but His prophets also. This 
indicates the general principle that for their guidance men need, on 
the one hand, a Divine Teaching revealed in the form of a Book, and, 
on the other, a human teacher in the form of a prophet who should 
train and discipline them into absorbing the divine guidance fully. 
Men need not merely one of these, but both. For, a man alone can be 
the teacher of another man, and not a book - which serves only as an 
aid. That is why Islam began with a Book and a Prophet, and the two, 
working together, produced a society of men who are unparalleled in 
history for their rectitude. For the coming generations too, the two ba- 
sic principles of guidance have continued to function in the form of the 
Shari'ah and "the Men of Allah". The Holy Qur'an has emphasised the 
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spiritual efficacy until and unless it carries a divine sanction. It 
logically follows that the foremost duty of a Muslim is to acquaint 
himself with divine commandments, and then to obey them. One can, 
if one likes, give to the first the name of "theory", and the second the 
name of "praetice". But there is no dichotomy involved, nor any choice 
called for. No "praetice" can be valid without being informed by 
"theory", and no "theory" can be of much avail without being put into 
"praetice". It is "theory" which makes "praetice" meaningful, and it is 
through "praetice" alone that one acquires a true knowledge of "theory". 
They are not two entities, but only two ways of considering the same 
reality. What finally matters is "realization" - or making the essential 
truths "real" to oneself. 

In the West itself, and as late as the end of the Middle Ages, there 
were people who knew that theoria and praris went together in the 
terminology of spiritual disciplines. In faet, the Greek word does, in its 
original meaning, say all that we have been trying to explain here. For, 
even if "theory" in modern European languages has come to mean just 
a 'speculation', or a 'supposition', even a 'faney', the Greek verb theoreo 
signified "to see", and the noun theoros denoted the "man who sees". 
Thus, theoria was not merely a faney, but a truth which could be "seen", 
or actively realized. 
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point again and again. Let us quote a few instances: ijjtl ££l£i)l l^c 
■flijJlH p \}j£j'&\ : "O believers, fear Allah, and be with the truth- 
ful"(9:119). In summing up the qualities of "the truthful" (Al-Sadiqun), 
another verse ends with the words: ^^11.^» jiiljl j \jiLz && iuijl : "It is they 
who are truthful, and it is they who are the God-fearing". (2:177) As 
we have explained in our commentary on the first chapter, the Surah 
"Al-Fatihah" is the quintessence of the Holy Qur'an, and the 
essence of this Surah is the guidance towards the Straight Path 
(Al-Sirat al-Mustaqim). Now, in order to indicate the Straight Path 
the Holy Qur'an has, instead of calling it the Path of the Qur'an 
or the Path of the Prophet or the Path of the Sunnah, spoken of the 
Men of Allah who can show the Straight Path to the seeker. Says the 
Holy Qur'an: '£l2A\% > f^^ , J£\^^&3L2\g$\i\^ : "... the path of 
those on whom You have bestowed Your grace, not of those who have 
incurred Your wrath, norof those who are misguided". (1:7) An- 
other verse provides greater specification - jl^l <^f^^DI 2ol ^Jjji « liiiji/ 
jJwLSJl/.lifillj &£x&\j: "Those on whom Allah has bestowed His grace - 
the prophets, the truthful, the martyrs and the righteous." (4:69) 
Similarly, the Holy Prophet ^ has, for the benefit of all the later gen- 
erations of Muslims, explicitly named certain personalities who 
should be followed in religious matters: jj'-u-^lil Jl tfp&lkpgj.^Ui L£JC 
IjZ! jil ^j^ii/JJ! £>\l£ \JLxf : " I am leaving behind me two things; if you 
stand firm by them you will never fail into misguidance - firstly, the 
Book of Allah, and, secondly, my descendants and the members of my 
family." (Tirmidhi) A hadith reported by Al-Bukhari says: J» ^jJL IjIlIi 
j-^jM^ Jj-*T "After me, follow Abu Bakr and 'Umar." And a third 
hadith says: &j-~Q\ « llLll jli/Jitl. ^&£c "You must adopt my way (the 
Sunnah) and the way of Al-Khulafa' al-Rashidin" - that is, the first 
four rightly-guided Caliphs. 

In short, whether it be religion or the different sciences and arts, 
the acquisition of knowledge in the proper sense of the term depends 
on profiting from authentic books and authentic teachers. In the case 
of religion, however, people are, while turning to these two modes, 
liable to fail into the error of putting exclusive or excessive emphasis 
on one of them alone, which brings them more harm than good. Thus, 
there are, on the one hand, people who neglect the Book of Allah, and 
begin to adore their scholars and spiritual masters, without taking the 
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trouble of finding out whether they are obedient to the Shari'ah or not. 
In fact, this has been the characteristic malady of the Jews and the 
Christians. Speaking of them, the Holy Qur'an says: ' p ^jL>j , j^Lii \'/£3\ 
jjj! jji ^ CC^l : "They have taken their rabbis and their monks as their 
lords apart from Allah." (9:31) Obviously, this is the royal road to 
Shirk (association) and Kufr (infidelity), on which millions have 
perished, and go on perishing. On the other hand, there are people 
who claim that the Book of Allah is by itself sufficient for them, and 
that in order to understand it they do not need the guidance of a 
teacher or a scholar or a spiritual master. This too is a form of 
misguidance, for an attempt to interpret the Book of Allah on one's 
own, without the aid of reliable specialists, inevitably draws one into 
all sorts of errors, makes one a slave of one's own desires and 
inclinations, and may, in some cases at least, lead one straight outside 
the pale of Islam. So, what one is required to do is to put each of these 
two means of knowledge in its proper place, and to profit from both. 
One should be quite clear about the basic principle in this respect - to 
Allah alone belongs the authority to lay down a commandment, and it 
is Allah alone we have been called upon to obey, while the Holy 
Prophet ^ is a means of helping us to know how Allah is to be obeyed, 
and one obeys Him on the ground that to obey the Holy Prophet jjgj, is 
to obey Allah Himself. Besides that, one should, when faced with 
difficulties in understanding the Holy Qur'an and the Hadith or in 
acting upon them, turn for help, willingly and respectfully, to the 
words and deeds of the masters in these subjects, and consider it to be 
the key to the door of salvation. 

There is a second conclusion to be drawn from the fact that the 
present verse includes the teaching of the Book among the prophetic 
functions. As we know, Allah has promised to safeguard the Holy 
Qur'an Himself: 5Jki_lIiJ UI j^Ll Up^iTuj : "It is We who have revealed 
the Guidance, and it is We who watch over it." (15:9) Consequently, 
every single word, every consonant and every vowel of the Holy Qur'an 
has remained intact upto this day, and shall remain intact as long the 
world lasts. Now, according to the present verse, the teaching of the 
Holy Prophet jg; is absolutely indispensable for a proper 
understanding of the Holy Qur'an, and without this guidance it is not 
possible to act upon the Holy Qur'an in a real sense. It logically 
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follows from it that the teachings of the Holy Prophet ||j, should also 
receive divine protection in their own degree, and remain intact as a 
whole till the end of the worid; otherwise, the preservation of the 
words of the Holy Qur'an would not, by itself, fully serve the purpose 
for which Allah has revealed it. It goes without saying that the 
teachings of the Holy Prophet j^ are identical with what is called the 
Sunnah or the Hadith. Although Allah has not promised the same 
degree of protection to the Hadith as to the Holy Qur'an, and the 
words of the Sunnah have not been preserved exactly in the same 
manner as the words of the Holy Qur'an, yet the prophetic 
interpretations too must, according to the present verse, remain 
intact, and it has, taken as a whole, remained intact upto this day. 
Whenever an attempt has been made to distort a Hadith or to invent 
spurious ones, the specialists in the science have always exposed the 
fraud. 

Thus, in accordance with the prediction implicit in the present 
verse, Allah has preserved the teachings of the Holy Prophet j|j from 
the days of the blessed Companions to our own day through fully 
authentic collections of the Ahadith and through the masters of this 
subject. And this divine protection shall continue to the last day of the 
world. For, the Holy Prophet g; himself has assured us that in his 
Ummah there shall always remain till the end of the world a group of 
authentic scholars who shall jealously and watchfully guard the Holy 
Qur'an and the Hadith against all attempts at distortion or 
misrepresentation. This hadith by itself gives the lie to some 
contemporary writers who have, for the ulterior motive of discrediting 
the injunctions of the Islamic Shari'ah, been trying to propagate the 
notion that the whole body of the Ahadith we possess is inauthentic 
and hence unreliable. But anyone who has eyes to see can easily 
understand the stratagem - if one cannot trust the Hadith, one can no 
longer trust the text of the Holy Qur'an. And this is exactly what the 
Westerners and their local allies want to accomplish - that is, to make 
the Muslims turn away from the Holy Qur'an. 

In the end, let us note that the three prophetic functions which 
Sayyidna Ibrahim r ^-JI *-At referred to in his prayer, and which the 
Holy Prophet ^ was sent to perform, were fulfilled in his own 
life-time. In order to have an idea of the great transformation which 
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the recitation of the Holy Qur'an, the teaching of the Holy Prophet ^ 
and his purifying influence brought about in men, it is enough to see 
what the Holy Qur'an says in praise of his Companions ( 1> ^ J ^.i r ^Jji tr i J ): 

"Those who are with him are hard against the disbelievers, 
merciful to one another; you see them bowing and prostrating 
themselves (in prayers), seeking the bounty of Allah and His 
pleasure". (48:29). 

Verses 130 - 132 

j—su j-* <* i.th...a t a «_-m ^-° a^j^jbjjl AJU j^jc y^j-i o^J 

It o selili $4)y** s j&J»\£%\ j%r*b*~\ 

Jj . a. L > wft *JO ljj a J, ,3-L^oj *ita 

And who turns away from the faith of Ibrahim except 
the one who has debased himself in folly. And indeed 
We have chosen him in this world, and in the other 
world he is certainly among the righteous. When his 
Lord said to him, "Submit!" He said, 'l submit myself to 
the Lord of the worlds." And Ibrahim exhorted the 
same to his sons, and so did Ya'qub: "My sons, Allah 
has certainly chosen for you the Faith. So, let not 
death overtake you but as Muslims." (Verses 130 - 132) 

The earlier verses have defined the basic principles of the religion 
of Sayyidna Ibrahim f ^LJI aJu. , called upon men to follow it, and warned 
them against the dangers involved in turning away from it. They have 
also refuted the claims of the Jews and the Christians to be the 
followers of this religion, while indicating Islam as the only religion 
which is now faithful to the Abrahamic Tradition, and which has, in 
its essentials, been the religion common to all the prophets. The 
present verses show the solicitude of the prophets fi~J\ f+A* in giving 
religious and spiritual instruction and guidance to their descendants. 
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The Ibrahimic Way 

Verse 130 speaks of the superiority of the religion of Sayyidna 
Ibrahim ^iUl *JU , from which arises his own spiritual station and glory 
in this world and in the other. This being so, anyone who turns away 
from this religion only displays his own stupidity. 37 Anyhow, the point 
is that only he can turn away from this religion who does not possess 
any understanding, or has totally lost it, for this alone is the religion of 
"Nature", and no one can deny it so long as his "nature", in the 
essential and integral sense of the word, remains intact. The 
superiority of this religion is shown by the simple fact that Allah 
conferred a special honour on Sayyidna Ibrahim r t>LJI *JU in this world 
and in the next on account of this very religion. As for the honour and 
greatness he received in this world, everyone knows how Namrud 
(Nimrod) with all his might failed to impress him, how he accepted 
gladly to be thrown into the fire rather than give up the worship of the 
One God, and how the Lord of the worlds changed the fire into a 
garden for him, so that believers and non-believers alike finally came 
to recognize his uprightness and his unalloyed faith. The associators of 
Arabia were, after all, his progeny, and had, in spite of their 
idol-worship, always continued to hold him in great esteem, and even 
claimed to be his followers. Certain remnants of his religion were still 
present among them, though somewhat distorted by their ignorance - 
for example, the Hajj, the annual sacrifice of animals, hospitality etc. 
These are the manifestations of the special divine grace which had 
designated "the Friend of Allah" (Khalilullah) as the 'Imam of people. 
(2:124) So much for his greatness in this world. As to the next, Verse 
130 has announced the exalted station Allah has granted him in the 
Hereafter. 

Verse 131 defines the basic principle of the religion of Sayyidna 
Ibrahim fk2\ -lJU . Allah asked him to submit himself, and he willingly 
and gladly agreed to submit himself to "the Lord of the worlds." Let us 
add that the word of command employed in this verse is Aslim, which 



37. Let us note that the relevant phrase in the Arabic text of this verse can 
be translated into English in three ways: (a) Such a man is stupid in 
himself (b) he has besotted himself, and allowed himself to become 
stupid (c) he is ignorant of his own self. 
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comes from the same root as the word Islam. It is difficult to find an 
exact English equivalent, for the word signifies "to obey, to submit 
oneself, to surrender one's will." Anyhow, we should notice that in 
reply to the divine command, he did not say, as one would have 
expected, &) cZAZ\ : "I submit myself to you," but, more elaborately: c- ^fA 
<£jX)\ £/)/. "I submit myself to the Lord of the worlds." This particular 
form of reply expresses the attitude of respect and awe proper to the 
occasion, and includes the praise of Allah which the moment of 
receiving the honour of divine address demanded. It also carries a 
recognition of the fact that in submitting himself to the Lord of the 
worlds he was only performing the essential duty of a servant towards 
the Master of Ali, and doing it for his own benefit. The reply makes it 
clear that the basic principle of the religion of Sayyidna Ibrahim *Ac. 
^LJ\ , and its very essence is contained in one word, Islam, which 
signifies total obedience and willing submission of oneself to Allah. It 
was to show to the world his perfect adherence to this principle that he 
was made to pass through all the trials before attaining his exalted 
station. Islam, or submission to Allah, is what the world has been 
created for; it is the end all the prophets and all the divine books have 
been sent to serve. 

We also learn from this verse that the religion common to all the 
prophets r ^~JI ^As. and the point on which all of them come together is 
Islam. Beginning with Sayyidna Adam upto the Last Prophet ^ , 
every messenger of Allah and every prophet has called men to Islam 
alone, and enjoined upon his followers to keep to this Straight Path. 
The Holy Qur'an is quite explicit on this subject: r "£l^l JJll£c 'g&\\\\ 
"Certainly, in the eyes of Allah the only religion is Islam" (3:19) and ;>T/ 
9 *L , JiiT^lTl2i .StlVI Jli iSl": "Whoso desires a religion other than Islam, it 
shall not be accepted of him." (3:85) In order to put the question in the 
proper perspective as also to avoid the risk of misunderstanding let us 
add a few remarks. All the religions which different prophets brought 
to the world had a divine sanction behind them, were essentially 
instituted by Allah Himself, and each of them was, in its own time, 
"accepted" in the sight of Allah. Consequently, each of these religions - 
whether one calls it Judaism or Christianity or something else - must 
in its essence be Islam, in the general sense of the word - namely, total 
submission to Allah. 
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But the religion of Sayyidna Ibrahim * f 5LJI *JU is distinguished from 
others by a peculiar characteristic - that is, he gave to his religion the 
name of Islam, and to his followers the name of Muslims. We have al- 
ready seen in Verse 128 how he prayed for himself, his son and his 
progeny: eU HlzS £l L^Ji ^ JJ ^\2Z U»!/ (Lj : "And, our Lord, keep us both 
obedient (Muslimayn) to you, and make of our progeny a people 
(Ummah) obedient (Muslimah) to you." And now in Verse 132 we 
find him advising his descendants not to die without being sure that 
they have been Muslims. After him this distinction of being specifi- 
cally called Muslims and "the Islamic Ummah" passed on, according to 
his own instruction, to the Ummah of the Holy Prophet ^. Addressing 
the Muslims, the Holy Qur'an says: U» ^ ^S ^> ^&U J p^^ f±Qp£j "iU : 
"Be steadfast in the religion of your father, Ibrahim. He named you 
Muslims before this as well as in this (the Holy Qur'an)." (22:78) When 
the Holy Qur'an was revealed, the Jews and the Christians, and even 
the idol-worshippers of Arabia used to make the claim, each group on 
its own part, that they were the followers of the Abrahamic religion, 
but the Holy Qur'an and its followers have made it quite evident that 
in this last phase of human history the religion of the Holy Prophet i|- 
, and this alone, is the religion of Sayyidna Ibrahim r ^i — II U* - the relig- 
ion of quintessential "Nature" (Al-fitrah). 

In short, the essence of all the divine books, all the Shari'ahs and 
the teachings of all the prophets is Islam - that is, turning away from 
one's desires in order to obey divine commandments, and giving up 
individual opinion in order to submit oneself to divine guidance. But 
we are grieved to see that there are thousands of Muslims today, who 
have forgotten this basic truth, and wish to pursue their own desires 
in the name of Islam. What appeals to them is that kind of 
interpretation (rather, misinterpretation) of the Holy Qur'an and the 
Hadith which should flatter their desires. In fact, what they strive to 
do is to distort the Shari'ah to suit their fancies, and to do it so cleverly 
that the idols they really worship should appear in the garb of religion. 
Such men are, indeed, trying to be clever with Allah Himself who 
knows every particle of the universe and who can look into the deepest 
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recesses of the human heart - the Almighty before whom nothing 
avails but complete surrender and total submission. 

What Islam requires of man is that he should set aside all his 
desires and inclinations, and seek, in everything he does, the pleasure 
of his Lord. And he can find this pleasure only when he knows the 
commandments of his Lord, and also performs these tasks exactly in 
the manner He has prescribed. This is what 'Ibadah or worship is, in 
the real sense of the word. It is the perfection of this total obedience 
and submission and love which constitutes the final stage of man's 
spiritual development. which is known as the Station (Maqam) of 
Abdiyyah ( ~£xs. : Servanthood). This is the station where Sayyidna 
Ibrahim .U-JI *JU received from Allah the title of Khalilullah (the Friend 
of Allah), and the Last of All the Prophets the title of iLle :Abduna 
(Our Servant). On the subsidiary levels of the Station of Servanthood 
stand the Abdal, the Agtal, the Awliya, the men of Allah - the 'saints' of 
the Islamic Ummah, each in his own degree. This is the essence of 
Tawhid (the realization of unicity), on attaining which all one's fears 
and hopes become bound with Allah, and with no one else. 

Thus, Islam signifies total obedience to Allah, and this obedience is 
possible only when one follows the Sunnah, the Way of the Holy 
Prophet j^ . The Holy Qur'an has laid down the principle in very 
explicit words: 

-i. i,-" <7 ^??y?^ - - 'T i " y ■ y \ *?'{■■> w ^ ■:?> \> v a*'-"\\ ''• 

Ingini" Ij a i iii^j CZ._.'n% \£\>^ A % n.1,' 1 

"By your Lord, they will never be true Muslims till they make 
you the judge regarding the disagreements between them, and 
find in themselves no resistance against your verdict, and sur- 
render themselves in full submission." (4:65). 

In the end let us clarify an important point. As reported in Verse 
132, Sayyidna Ibrahim f XJl^i* made his descendants promise that 
before they died they should make sure that they had been Muslims. 
It means that one should steadfastly follow the teachings of Islam 
throughout one's life, so that one receives the grace of Allah and 
remains a Muslim upto the last breath. A number of ahddith too say 
that one would die in the state which one has maintained in one's life, 
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and one would, on the Day of Resurrection, rise from the grave in the 
same state. This is the usual way of Allah with men - if His servant 
makes up his mind to do good deeds and also strives in this direction 
as best as he can, Allah helps him and makes the task easy for him. 
This principle does not in any way stand in opposition to what has 
been said in another hadith to this effect:- 

A man keeps doing the kind of good deeds for which Paradise 
has been promised and it seems that there is only an arms's 
length between him and Paradise, and then all of a sudden 
his destiny overcomes him, and he starts doing what would 
lead him to Hell, and finally he reaches Hell; on the other 
hand, a man keeps doing what would lead him to Hell, and it 
seems that there is only an arm's length between him and 
Hell, and then his destiny overcomes him, and he starts doing 
what would make him worthy of Paradise, and finally he 
enters Paradise. 

We have said that there is no contradiction involved, for some texts 
of this hadith mention a proviso too - "as it appeared to people." That 
is to say, the first of these two men appeared in the eyes of the 
onlookers to be performing good deeds, while in fact he was doing just 
the opposite; similarly, the second man had from the outset been doing 
what would make him worthy of Paradise, though people thought him 
to be a sinner. (ibn KathTr) We conclude this discussion with the remark 
that the man who has been steadfast in doing good deeds, should trust 
the divine promise, rely on the usual way of Allah with His creatures, 
and hope that through the grace of Allah he would depart from this 
world in this blessed state. 

Verses 133-134 

Or were you present when death approached Yaqub, 
when he said to his sons: 'What will you worship after 
me"? They said, "We will worship your God and the God of 
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your fathers, Ibrahim, Isma'il and Ishaq, the one God, and 
to Him we submit ourselves." Those are a people who have 
passed away. For them what they earned, and for you 
what you earned. And you shall not be questioned as to 
what they have been doing. (Verses 133-134) 

The previous verses have defined the religion of Sayyidna Ibrahim 
%j\ t_Xs. and the essence of Islam. Now, these two verses bring before 
us another aspect of the question. Call it the religion of Sayyidna 
Ibrahim r *UI ^ or Islam, it is in any case meant for the whole world. 
Then why have the descendants of Sayyidna Ibrahim and 
Sayyidna Ya'qub r ^LJI | ^_i£ been specifically mentioned here, and why 
should have these two great prophets been so particular in giving this 
counsel to their sons? We shall say that these specifications show that 
love for one's progeny and solicitude for their well-being is in no way 
incompatible with the station of prophethood or even with that of "the 
Friend of Allah." For, Sayyidna Ibrahim ^tUl-L-k , who was, on one 
occasion, not only willing but happy to be sacrificing his son in 
obedience to the commandment of Allah, did on a different occasion 
pray for the well-being of his progeny in this world and the other, and 
wished, while departing from this world, to offer them what was the 
greatest blessing in his eyes - namely, Islam. Verses 132 and 133 
suggest this very principle. So, even prophets love their children, the 
only difference being that while ordinary men consider the good 
things of this world alone to be worthwhile and wish to leave to their 
children as much of these as they can, in the eyes of the prophets and 
their genuine followers the only thing that counts is Iman (faith) and 
good deeds - in one word, Islam - and it is this eternal wealth which 
they wish and strive to transmit wholly to their descendants. 

This practice of the prophets provides a special guidance to 
parents: just as they are keen to secure the worldly comfort and 
happiness of their children, they should pay equal, if not greater, 
attention to the discipline of their external and internal behaviour 
according to the requirements of the Shari'ah. Is it at all reasonable 
that one should strain every nerve to protect one's children from the 
heat of the sun, but leave them exposed to the fire of Hell? 

From this example of the prophets we also learn that it is the duty 
of the parents and the right of the children that one should first of all 
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take care of the spiritual health of one's own children, and worry about 
others only afterwards. This principle rests on three considerations. 
Firstly, one's children are, on account of the special relationship with 
the parents, likely to accept the counsel more easily and thoroughly 
than others, and may later on be of great help in the efforts which one 
makes in the service of Islam. 

Secondly, the easiest and the most effective way of transmitting 
the Truth to a whole people is that the head of each family shouid take 
upon himself the responsibility of teaching and training the members 
of his family. Employing a current and popular term, we may say that 
this localized and decentralized method distributes the responsibility 
over a large number of individuals, and teaching the families separate- 
ly amounts finally to teaching the society as a whole. The^Holy Qur'an 
itself has laid down the principle: \}S^f\f^^'\ \jf lj£l £iil l^TuT : "O be- 
lievers, guard yourselves and your families against a Fire." (66:6) In 
fact, the Holy Prophet ^ himself who is the Messenger of Allah for the 
whole of humanity and whose guidance shall remain valid upto the 
last day of the world, was commanded to convey the Truth first of all 
to the members of his family. Thus, the Holy Qur^an says: iiijlii 5ii/ 
oLjhll : "And warn your clan, your nearest kin." (26:214) and £u*l jifj 
<+is. j.UfMSjjLaiL :"And bid your family to offer Salah, and be regular in 
them yourself." (20:132) And the Holy Prophet j|j, always fulfilled 
these commandments. 

Thirdly, one can observe for oneself that if the close relations or the 
members of his family do not support a man in what he wishes to 
teach, or do not seem to be acting upon it, his teachings do not succeed 
so well with others. When the Holy Prophet jg, took upon himself the 
prophetic function, the usual reply of his listeners was that he 
shouid first convince his own clan, the Quraysh, before turning to 
others. But when his own clan accepted Islam and the process had 
been completed at the time of the conquest of Makkah, the world saw, 
as the Holy Qur'an reports ^ijilail^^i^Si': "People entering Allah's 
religion in throngs." (110:2) 

The main reason for the ignorance and the indifference towards 
Islam which is wide-spread among the Muslims today, is that even 
when the parents themselves are good Muslims in every way, they 
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leave their children to themselves and let the social environment 
mould them in its own fashion. Their only worry is to see their 
children doing well in this world, and they never think of what will 
happen to them in the next. Let us pray that Allah, in His mercy, 
grant all of us the solicitude for the other world, and help us to make a 
genuine effort for acquiring the only wealth that can ever be: faith 
and rectitude! 

Injunctions and related considerations 

Verse 133 reports that the sons of Sayyidria Ya'qub ( Jacob) r ">LJl -U* 
promised to worship $LL\ j ji*-ilJ j £Sj\&C\ DI :"The God of your father, 
Ibrahim and Isma'il and Ishaq." This phrase indicates that the term 
"father" includes the grand-father as well. The blessed Companion 
'Abdullah ibn 'Abbas <l^ J)l ^j has deduced from this verse the rule 
that in matters of inheritance the grandfather shall be treated like the 
father. 

Verse 134 tells us that the good deeds of one's forefathers shall not 
suffice one, if one has not been performing good deeds oneself, and 
that, similarly, one shall not have to suffer for the misdeeds of one's 
forefathers, if one's own account is clean. It follows upon this principle 
that children of mushrikin (associators) and Kafirin (infidels), if they 
die before having come of age, shall not be punished in the other world 
on account of the disbelief of their parents. The verse also refutes the 
claim of the Jews that irrespective of what they had been doing they 
would go to Paradise on account of the good deeds of their forefathers. 

Let this be a warning to those Muslims who, being the descendants 
of the Holy Prophet ^ or of a saint, delude themselves with the hope 
that their sins would go unpunished in consideration of this privileged 
position. In fact, the Holy Qur'an is very explicit and very insistent on 
this point. For example: 

"Each man shall reap the fruits of his own deeds, and no one 
shall bear the burden of another" (6:164). 

Addressing his own clan, the Holy Prophet Jj- said: 

"Beware, O Banu Hashim, let it not be that on the Day of 
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Judgment while others bring their good deeds with them, you 
on your part, having neglected good deeds, bring with you 
only the trust in being my relations, and so I have to tell you 
that on that day, I cannot save you from the wrath of Allah." 

Another hadith says: *-_j -u ^- |J *U* .uUjj ^ :"He who has been pulled 
back by his deeds cannot be pushed forward by his ancestry." 

Verses 135 - 136 
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And they said, "Become Jews or Christians, and you 
will find the right path." Say: "Instead, (we shall re- 
main) the followers of Ibrahim, the upright, - and he 
was not one of the associators." Say (O, Muslims): "We 
believe in Allah, and in what has been revealed to us, 
and in what has been revealed to Ibrahim, Isma'il, 
Ishaq, Ya'qub and his children, and in what has been 
given to Musa and 'Isa (Jesus) and what has been given 
to the prophets from their Lord: We make no difference 
between any of them. And to Him we submit ourselves." 
(Verses 135 - 136) 

The earlier verses have defined the religion (Millat) of Sayyidna 
Ibrahim f ^LJl ^JU. and established that its present form is Islam. Now, 
the Jews and the Christians, in spite of their pretension to be his 
followers, did not in actual fact follow his religion. Each of these two 
groups, instead of accepting Islam, used to ask the Muslims to accept 
its own religion in order to find true guidance. No doubt, each of these 
two religions was, in its own time and for its own time, a genuine 
religion, but in its present form each had become distorted, and had 
also been abrogated by Allah. So, in answer to them, Allah asks the 
Holy Prophet ^ to declare on his own behalf and on that of his 
followers that they are and shall remain steadfast in the religion of 
Sayyidna Ibrahim r y_Jl*_ic who shunned all kinds of association 
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(Shirk), who adored nothing but the One God and obeyed no one but 
Him, and whose religion, therefore, did not have even a trace of 
distortion. Then, in the second of these verses Allah asks the Muslims 
to declare the basic tenets of this religion too, which are as follows:- (1) 
Muslims believe in Allah and in the guidance which He has sent them 
through the Holy Prophet ^ . (2) They also believe in all the prophets 
Allah has sent from time to time - some of whom have been mentioned 
in this verse. (3) Some of the prophets may in some ways be superior 
to others, but it is essential for a Muslim to believe in all the prophets 
without making any distinction. (4) Muslims believe that the 
Shari'ahs of all the prophets mentioned here were instituted by Allah 
Himself, but they have now been abrogated. So, Muslims follow the 
Shari'ah of the Holy Prophet j^ , for this alone is now valid. (5) 
Muslims ultimately obey Allah alone, and submit themselves totally to 
Him. 

In the second of these verses the progeny of Sayyidna Ya'qub 
(Jacob r tUI aJLc) has been described as 'Asbat or "tribes." The reason is 
that he had twelve sons, and the offspring of each son came to form a 
tribe. Allah so blessed his seed that in Egypt, Sayyidna Yusuf ( Joseph 
r ">LJi ±Ac) and his brothers made up a group of twelve men, but their 
lineage flourished, and when the Israelites left Egypt along with 
Sayyidna Musa (Moses), their number ran into thousands. Another 
form of this blessing was that the progeny of Sayyidna Ya'qub ^LJ\ -ul* 
included a large number of prophets. 

Verses 137 - 138 

A '■>' i <f /?<i-f , Mi' ^/>f ? ^z-Tti 

So, if they believe in the like of what you believe in, 
they have certainly found the right path. And if they 
turn away, they are nothing but in antagonism. Then 
Allah will suffice you against them, and He is the 
All-Hearing, the All-Knowing. The colouring of Allah! 
And who is better in colouring than Allah? And we are 
to worship none but Him. (Verses 137 - 138) 
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The definition of 'Iman 

From the beginning of the Surah Ai-Baqarah upto this place, 
different verses have been explaining the nature and essence 'Iman 
(faith), sometimes succinctly and sometimes in detail. Verse 137 
defines 'Iman in a simple and short phrase which is at the same time 
so comprehensive that all possible details and explanations are 
inherent in it. The earlier verses having established that the only 
religion which is valid at present is Islam, this verse assures the 
Muslims that the Jews and the Christians can find the guidance only 
"if they believe just as you believe", or, in other words, "if they believe 
in what you believe in." The immediate addressees of the phrase "you 
believe" are the Holy Prophet j|* and his blessed Companions. Thus, 
in doctrinal matters above all, their 'Iman has been placed before us as 
a model, and the verse is essentially a divine commandment, laying 
down the fundamental principle that the only 'Iman acceptable to 
Allah is the one which was adopted by the Holy Prophet ^ and his 
blessed Companions, and that any doctrines or beliefs that deviate 
from it in the least are neither valid nor acceptable to Allah. That is 
to say, one should believe in Allah and His attributes, in the angels, in 
the Books of Allah, in the messengers and prophets of Allah and in 
their teachings exactly in the same manner as the Holy Prophet jg> 
and the blessed Companions did, without adding or substracting 
anything on one's own part and without advancing one's own 
interpretations or distorting the authentic meanings of the doctrines. 
Nor is one allowed to assign to the angels or the prophets a station 
higher or lower than the one assigned to them by the word or deed of 
the Holy Prophet ^ . Moreover, one is also required to be sincere and 
pure in one's faith, for the contrary would amount to hypocrisy (Nifaq). 

This explanation helps us to see in its true proportions the situa- 
tion of the heterodox sects among the Muslims - of those who make tali 
claims as to the genuineness of their 'Iman, but do not possess 'Iman in 
the full sense of the term. As for that, even the idolators of Arabia 
used to proclaim the authenticity of their 'Iman as do the Jews and the 
Christians even today, and as do even the heretics in every age, but 
since their faith in Allah, in the prophets and the angels, and in the 
Day of Judgment etc. did not conform to the Iman of the Holy Prophet 
j|j. , it was not acceptable to Allah and was summarily rejected. 
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To give a few examples, some of the associators of Arabia used to 
deny the very existence of angels, while others considered them to be 
the daughters of God. Some groups among the Jews refused to obey 
the prophets and were so hostile to them that they came to assassinate 
a number of them, while other groups among the Jews and the 
Christians began to revere the prophets so extravagantly as to identify 
them with God Himself, or to place them on the level of God or to 
consider them the sons of God. These two attitudes are the two 
extremes of deviation, and are clearly seen, in the light of this verse, to 
be only two forms of misguidance. 

According to the Shari'ah, it is, of course, obligatory for every 
Muslim to respect and love the Holy Prophet ^ , and if one lacks in 
this respect and love, one cannot be said to possess 'Iman in the true 
sense of the term; all the same, let it be clearly understood that it is 
misguidance and association (Shirk) to make him the equal of Allah 
with respect to an attribute like knowledge or power. For, according to 
the Holy Qur'an, the essence of Shirk lies in making someone other 
than Allah the equal of Allah with respect to a divine attribute, as is 
indicated by this verse: </! j.«ll Z(/£zj£\\ : "And when we used to make 
you equal of the Lord of the worlds." (26:98) There are some Muslims 
who consider the Holy Prophet j|j, to be omniscient and omnipresent 
like Allah Himself, and, in doing so, congratulate themselves upon 
showing the respect and love which is required of a Muslim, while they 
are only disobeying the Holy Prophet jgp and going against his 
teachings. They should learn from this verse that the respect and love 
for the Holy Prophet .g* which Allah demands from a Muslim is only 
that kind of respect and love which his blessed Companions had for 
him - neither more nor less than this, for either would be a deviation 
and a sin. 

The terms Zilli and Buruzi are not valid 

On the other hand, there are people [like the group called the Qadianis or 
the Ahmadls of Lahore] who have been deying the unambiguous and clear 
declaration of the Holy Qur'an that Sayyidna Muhammad i§j, is the 
last of all the prophets, and trying to make room for a new prophet. In 
order to serve this evil purpose, they have out of their own fantasy 
manufactured exotic forms of prophethood, and given to them equally 
fanciful names like Buru-z (-incarnation) or Zill (manifestation). The 
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present verse exposes this fraud as well, for the 'Iman of the Holy 
Prophet j<$£ and of his blessed Companions does not show any trace of a 
belief in prophets of this genre, and anyone who pretends to such a 
belief is an avowed heretic. 

Similarly, there are people whose minds and hearts are so 
befogged in modern materialism and the so-called "rationalism" that 
they find it difficult to accept the idea of the other world and the 
things that pertain to it, and then try to subject them to crooked 
interpretations, which they suppose to be an effort to make Islam more 
acceptable to the modern mind, and hence a great service to Islam. 
But, insofar as these interpretations transgress the commandment 
indicated in this verse - that is to say, they do not conform to the 'Iman 
of the Holy Prophet igj, and of his Companions o--*"** 1 ^ *JJI ^j - they are 
totally false, and must be rejected. It is obligatory for a Muslim to 
believe without demur in what the Holy Qur'an and the Hadith tell us 
with regard to the other world and all that pertains to it. For example, 
it is quite inadmissible to maintain that on the Day of Judgment men 
will be resurrected only "spiritually" and not bodily, or that the reward 
and the punishment in the other world will be "spiritual" and not 
physical, or that the "weighing of the deeds" is only a metaphorical 
expression. Let us insist once again that all such interpretations are 
doctrinally false and unacceptable to Allah - as the present verse has 
established. 

Having defined the 'Iman which is acceptable to Allah, Verse 137 
also points out that the enemies of Islam may yet remain unconvinced 
out of sheer obstinacy and malice. Allah asks the Holy Prophet j^ not 
to worry about them, for Allah will deal with them Himself, and pro- 
tect His prophet. This promise has been made more explicitly in an- 
other verse: ^IJI J* iulJL' *% : "And Allah will protect you against these 
people." (5:67) Subsequent events showed the fulfilment of this prom- 
ise. 

The Colour of Allah 

Verse 138 delineates Islam as the "colouring of Allah", and 
explains this "colouring" as the unalloyed worship of Allah and total 
submission to Him. Verse 135 has identified Islam with "the religion 
of Ibrahim." If we put Verse 135 and 138 together, it becomes clear 
that essentially Islam - or any authentic religion, for that matter - is 
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the religion of Allah, and that the association of a religion with the 
name of a prophet can only be symbolised. 

Verse 138 presents religion as "colouring" (Sibghah). The 
expression carries within itself several levels of meaning. But the 
immediate allusion is to a certain ceremony of the Christians. On the 
seventh day of its birth, they used to bathe an infant in coloured 
(probably yellow) water, which was supposed to be a substitute for 
circumcision, and a sufficient guarantee for the external and internal 
purification of the infant - the fast and indelible "colouring" of 
Christian faith, so to say. The verse suggests that this colour is wasted 
away with the water, without leaving a trace outside or inside, nor 
does this kind of baptism serve the purpose of circumcision and 
cleanse a man of physical impurity. And the verse declares that the 
only colouring worth the name is the colouring of a genuine and 
unabrogated religion - that is, Islam - the only colouring which can 
guarantee physical and spiritual purification, and the only one which 
shall remain. Then, the word Sibghah or "colouring" has a deeper 
meaning too. Just as a certain colour is openly and clearly visible to 
the beholder, the signs of genuine and pure 'Iman should shine 
through the face, the movements, the habits and the behaviour of a 
Muslim. In this sense, the verse is a commandment, asking Muslims 
"to dye" themselves in the "colouring of Allah", outwardly and 
inwardly by offering unalloyed worship to Him alone, by submitting 
themselves totally to His commandments, and by gladly accepting His 
will. 

Verse 139 - 141 
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Say: "Would you argue with us about Allah, when He is 
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our Lord as well as your Lord? For us our deeds, and 
for you your deeds! And to Him we are faithful. Or, 
would you say that Ibrahim Isma'il, Ishaq, Ya'qub and 
their children were Jews or Christians?" Say: "Do you 
know better or does Allah?" And who can be more 
unjust than the one who conceals the testimony he has 
from Allah? And Allah is not unaware of what you do. 
Those are a people who have passed away. For them 
what they earned, and for you what you earned. And 
you shall not be questioned as to what they have been 
doing. (Verses 139 - 141) 

These three verses bring to an end the section of the Surah in 
which certain claims of the Jews and the Christians have been refuted 
— for example, their assertion that Sayyidna Ibrahim (Abraham), 
Sayyidna Isma'il (Ishmael), Sayyidna Ishaq (Isaac), Sayyidna Ya'qub 
(Jacob) and the prophets in his lineage ~ ^IJI ^Sc. — were either Jews 
or Christians, and the claim that they were the chosen people and 
would have the exclusive privilege of being sent straight to Paradise 
which would be denied to Muslims. The earlier verses have established 
that the religion of all these prophets was Islam, in the general sense 
of the term, but that the earlier Shari'ahs have now been abrogated, 
and the title of "Islam" been specially given to the religion of Sayyidna 
Muhammad *• . Should the Jews and the Christians still continue, in 
their stubbornness, to deny, Allah asks the Holy Prophet j|- and the 
Muslims to declare in plain and simple words that Allah, being the 
Lord of Ali, cannot show any special favour to any particular group of 
His creatures, and that on the Day of Judgment He will assess the 
Jews and the Christians as well as the Muslims according to what 
each has believed in and how each has been behaving - a principle 
which was accepted by the People of the Book too. The Muslims have 
also been asked to announce that they on their part recognize no other 
god but Allah, and have purified their religion of all traces of 
association (Shirk) - as against the Jews and the Christians who 
consider Sayyidna 'Uzayr (Ezra ^^Ull *JL0 and Sayyidna 'Isa (Jesus iJU- 
f 1Jl) respectively to be "the Son of God", and whose religions have, 
moreover, been abrogated. In this respect at least, Muslims have a 
superiority over them. If the People of the Book should, on account of 
their affiliation with the earlier prophets, still keep insisting on their 
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own rectitude, the Muslims may ask them a basic question - who 
knows the truth better, Allah or the People of the Book? Allah has 
definitely and finally announced the truth in the Last Revelation, and 
the People of the Book themselves know that the religion of the earlier 
prophets was Islam. Yet they are trying to conceal the truth, and 
being unjust, in the gravest sense of the term. Allah knows what they 
have been doing, and will judge them according to their own deeds, 
and not according to the deeds of their ancestors. Thus, at the end of 
this section, Verse 141, which is a repetition of Verse 134, warns them 
against the consequences of their vanity and pretentiousness, and 
advises them to take care of themselves rather than relying on 
ancestral glory. 

Verse 139 brings out the essential and peculiar characteristic of 
the Islamic Ummah - it has purified itself of all possible admixture of 
Shirk (association), and devoted itself, externally and internally, to 
Allah. The Arabic word in the text is Mukhlisun, the plural of Mukhlis 
which signifies "one who has purified himself ', and which is allied to 
the word Ikhlas, "the act of purifying oneself." According to Sa'id ibn 
Jubayr, Ikhlas consists in worshipping no one but Allah, associating no 
one with Allah, and doing good deeds only for the sake of obeying 
Allah, and not for the purpose of winning the admiration of the people. 
Certain spiritual masters have said that Ikhlas is a deed which can be 
identified neither by men, nor by angels nor by Satan, and that it is a 
"secret" between Allah and His servant. 38 



38. The word Ikhlas is usually rendered into English as "sincerity" and 
Mukhlis as "sincere." It is to be doubted whether the word "sincerity" did, 
at any time and in any Western language, carry the full gamut of the 
meanings of the Arabic word Ikhlas. Anyhow, the sense of the word 
"sincerity" has, in current usage, become not only perverted but some- 
times actually inverted. The word used to imply a harmony between ex- 
ternal action and inner inclination, along with the tacit assumption that 
the external action concerned was, if nothing else, at least socially accept- 
able to some degree. But "sincerity", as employed in our days, suggests a 
compliance with one's emotions or even with one's instincts. As such, the 
concept of "sincerity" is being used to justify and authorize fornication, or 
even murder. It is easy to see that such an idea of "sincerity" is the exact 
anti-thesis of Ikhlas. For, one cannot attain even the lowest degree of 

Continued 
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Verse 142 

'i-"'' 

The foolish among the people will say: "What has 
turned them away from their Qiblah which they used 
to observe?" Say: "To Allah belong the East and the 
West. He guides whom He wills to a straight path." 
(Verse 142) 39 



Continued 

Ikhlas without forming a clear intention to obev the injunctions of the 
Shari'ah as against letting oneself be guided by one's instinctual urges or 
emotiona! inclinations while the concept of "sincevity" in vogue requires 
one to ignore the Shari'ah or even mundane considerations and to do the 
bidding of one's impulse of the moment, thus reducing man to an automa- 
ton at the mercy of his reflexes. Nor should we forget another serious as- 
pect of the problem. There is another allied notion of "sincerity" which 
has been disturbing the peace of many pious people even in the past, but 
which has acnuired a devastating intensity in our own days. This notion 
of "sincerity" demands one to seek fhrity and unrelieved continuity in an 
emotional state, which is, of course, not possible for man as he is consti- 
tuted. It so happens with some pious people that once they start seeking 
this kind of "sincerity" in offering their enjoined prayers, they find that 
they cannot keep up an unbroken concentration of mind, and are so 
frightened by this lapse that they sometimes give up offering their 
prayers, believing such worship to be "insincere" and hence invalid. Let 
us make it clear once for all that the only thing the Shari'ah requires 
from us is to have the correct intention and attitude when we begin our 
prayers or perform any other good deed. This alone is the pre-requisite 
for attaining Ikhlas, which, anyhow, is not a matter of emotions and af- 
fective states. In short, Islam requires us to perfect the quality of Ikhlas 
as defined by the Shari'ah, and not to seek "sincerity" in the Western 
sense of the term, ancient or modern. For an elaborate treatment of the 
subject, see Tarbiyyah al-Salik by Maulana Ashraf 'Ali Thanavi . 

39. Some of the considerations arising from this verse have already been dealt 
with under Verses 114 and 115. As one can see, the present verse deals 
with taunts of the enemies of Islam - Jews, Christians and the mushrikin 
(associators) - with regard to the change of the Qiblah (orientation) for 
Salah . 
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The orientation of Qiblah 

"Qiblah" signifies the direction to which one turns one's face. It 
goes without saying that a true Muslim turns in every form of worship 
towards Allah alone, and Allah is not limited to any particular direc- 
tion but transcends all dimensions. The logic of this fact requires that 
in worshipping Him everyone should be free to choose any orientation 
that he likes, and that he should have the allowance to keep changing 
his orientation as it suits him. But Divine Wisdom found it more in 
the fitness of things that all the worshippers should turn to the same 
direction, and have a fixed orientation. For, worship has several 
forms, some of which pertain to a single individual, while others have 
a collective aspect too. Among the first are included fasting, remem- 
brance of Allah (dhikr) etc. which can be performed in privacy, while 
the Salah and the Hajj are performed openly and in a congregation. 
The latter, beside being forms of worship, have a secondary function as 
well - that of providing a social and collective discipline to the Mus- 
lims. O v viously, the basic principle of social organization is the unity 
and integration of the individuals, on the firmness and solidity of 
which depends the strength of the social organization, whereas an im- 
proper emphasis on individuality encougages a disintegrating and fis- 
siparous tendency. 

As to what the principle of unity and integrity should be, different 
people have chosen different ways at different times. For example, 
some have adopted race or colour as the integrating principle, others 
have opted for the homeland or the geographical region, still others for 
language. But all these considerations are purely arbitrary and acci- 
dental; instead of bringing men together, they divide them, and pro- 
duce, (as the newspapers show us every day) world-wide concussions. 
So, the revealed religions and the Shari'ahs of the prophets ^">LJI p+J* - 
the collective name for which is "Islam" - have not shown unnecessary 
regard to such arbitrary and accidental factors, but have, in determin- 
ing the principle of integration and unity among men, established 
themselves on the only basis which can possibly be valid - that is, the 
unity of mind arising out of doctrinal unity. 

In other words, Islam has called upon men not to become divided 
in the worship of a thousand false gods, but to join together in the 
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worship of the True God, the One, the Tncomoarable - the only worship 
which can draw men from the four corners of the worid, men of the 
past, of the present and of the future, all into a single body of the 
Faithful. Then, in order to give this inner unity a visible form and also 
to reinforce it, certain external expressions of unity have also been 
prescribed. But in both the cases the basic principle has been that the 
unity in view should not be imposed by circumstances, but arise from 
an act of will and choice, and produce a spiritual brotherhood. 

As to the accidental factors like race or colour or birth-place, Islam 
has given them their proper place in the social life of man, but has not 
allowed any of them to usurp the central position. It is only in the 
field where human will can exercise its power to choose that Islam has 
sought to establish unity among men, internal as well as external. 
Moreover, the consideration inherent in the relevant injunctions and 
regulations has been that the things which are to serve as the point of 
unity should be of such a nature that every human being - man or 
woman, literate or illiterate, townsman or rustic - can choose and 
adopt them with equal ease. 

It is hence that the Islamic Shari'ah has not imposed a single and 
rigid mode of dress or food or housing on all the peoples of the world, 
for, the climatic conditions and the needs and even the preferences of 
people living in different regions being different, such a uniformity 
would have made life difficult for them. Supposing that in making a 
certain form of dress obligatory, a certain minimum had been pre- 
scribed, such a regulation would, beside being inconvenient for some, 
have gone against the principle of moderation, and amounted to a re- 
jection of Allah' s bounties; on the other hand, if a more elaborate dress 
had been made compulsory, it would have been impossible for the poor 
to fulfii the conditions. So, instead of prescribing a uniform for all the 
Muslims, the Shari'ah has permitted the different modes of dressing 
current among different peoples or regions, and has only laid down 
certain necessary restrictions - for example, the dress should cover a 
certain area of the body, specified separately for men and women; in 
choosing a particular form of dress one should avoid being prodigal or 
vain, nor should a dress be chosen for the sake of imitating non- 
Muslims. 
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In short, Islam has established as points of unity for the Muslims 
only such things as can be the objects of a free choice, are easy to adopt 
and do not entail undue hardship or expense - for example, keeping 
the ranks straight in congregational prayers; following the movements 
of the 'Imam in such prayers strictly; adopting a single form of dress 
while performing the Hajj, etc. 

Among these, one of the most important is the Qiblah or the 
orientation for the Salah. As we have said, Allah Himself is free of all 
dimensions whatsoever, but the establishment of a single and definite 
Qiblah provides an easy and concrete unifying principle for men. Now, 
had the matter of choosing a Qiblah been left to men to decide for 
themselves, it would in itself have become a cause of dissension and a 
confliet among them. So, it was necessary that a thing of such import 
be determined by Allah Himself. In fact, the angels had already laid 
the foundation of the Ka'bah, the House of Allah, even before Sayyidna 
Adam ^XJI *Jlc was sent down to the earth. This was the first Qiblah of 
mankind. 

"Certainly, the first House which was built for men is the 
one at Makkah - blessed, and a guidance for the worlds" (3:96). 

As we have pointed out above in our commentary on Verse 125, 
this continued to be the Qiblah upto the time of Sayyidna Nuh (Noah 
r XJI*-it ), when the Ka'bah was destroyed by the Deluge. It was 
rebuilt, under divine command, by Sayyidna Ibrahim and Sayyidna 
Isma'il (Abraham and Ishmael f ^LJI f+As), and became their Qiblah. 
After that, the Baytul-Maqdis at Jerusalem was established as the 
Qiblah for the Hebrew prophets and their people. Even so, these 
prophets, according to Abu al-'Aliyah, used to offer their prayers in the 
Baytul-Maqdis in such a way that they should be facing not only the 
Rock (Sakhrah) but the Ka'bah also. (Qurtubf) 

When Salah was made obligatory for the Holy Prophet ^ , the 
Qiblah appointed for him was, according to some scholars, the Ka'bah 
which had already served as the Qiblah for his ancestor, Sayyidna 
Ibrahim r XJI *-JU . Some time after the Hijrah (his migration from 
Makkah to Madinah), or, as some scholars maintain, a little before 
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that event, he received a divine commandment to turn towards the 
Baytul-Maqdis . (This particular commandment has not been reported 
in the Holy Qur'an - a fact which shows the hollowness of the claim 
that the Holy Qur'an can be fully understood without the help of the 
Hadith.) According to a hadith reported by Al-Bukhari, he offered his 
prayers with the Baytul-Maqdis as his Qiblah for sixteen or seventeen 
months. The spot where he offered his prayers in this manner is still 
marked off in the mosque at Madinah. (QurtubT) 

The Holy Prophet Hj was, of course, obedience personified, and he 
continued to offer his prayers with the Baytul-Maqdis as his Qiblah 
according to the divine commandment, but at the same time he longed 
that the Ka'bah, which had been the Qiblah of Sayyidna Adam and 
Sayyidna Ibrahim r U-JI (+±t may be established as his also. The Way of 
Allah being that He, in His grace, often fulfils the wishes of those of 
His oervants who have found His favour, the Holy Prophet j^ hoped 
that Allah would grant this wish. The Holy Qur'an describes the 
situation thus: 

"We have been seeing you turn your face to heaven. So, We 
will certainly assign to you a Qiblah that you would like. 
Now, turn your face in the direction of the Sacred Mosque (Al- 
Masjid al-Haram) (2:144). 

One should notice that the verse we have just cited does not 
employ the terms, "Ka'bah" or Baytullah, but the expression Al-Masjid 
al-Haram (the Sacred Mosque). It indicates that for those who live far 
away from Makkah it is not necessary, while offering Salah, to have 
the Ka'bah itself exactly in front of them, but turning one's face in the 
direction of the "House of Allah" is quite sufficient. On the other hand, 
for those who are present in the Sacred Mosque or can see the Ka'bah 
from a distance, it is necessary to have the Ka'bah or some part of it 
exactly in front of them, failing which the prayers will not be valid. 

Now, when the Ka'bah was finally established as the Qiblah 
sixteen or seventeen months after the Hijrah, some Jews, associators 
and hypocrites began to scoff at the Holy Prophet j^ and his 
Companions o-.-»— ?l ^c J)l ^j for being so capricious in the matter of 
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their Qiblah. The Holy Qur'an reports this objection, adding that such 
an objection can come only from stupid people - just as earlier in this 
Surah those who turn away from the religion of Sayyidna Ibrahim *JU 
.%Jl have been described as people who have besotted themselves. In 
replying to this objection, the second part of the verse shows that their 
stupidity lies in not realizing that the East and the West both belong 
to Allah Himself, and that He guides whomsoever He likes on the 
straight path. The verse, thus, explains the meaning of adopting an 
orientation - that is to say, neither does the Ka'bah nor the 
Baytul-Maqdis by itself possess any exclusive merit in this regard, and 
it is the divine commandmf nt alone which gives to it the distinction of 
being the Qiblah - it could have as easily chosen some other place to 
serve the purpose. Moreover, the only merit in adopting a particular 
Qiblah lies in one's obedience to the divine commandment and in one's 
total submission to the will of Allah, which is the basic principle of the 
religion of the founder of the Ka'bah, Sayyidna Ibrahim r ">UI ±Js. . In 
fact, the Holy Qur'an itself explains this truth in clear terms: 

"Righteousness is not that you turn your faces to the East or 
the West; but righteousness is that one believes in Allah..." 

(2:177). 

' 9 

Or in an earlier Verse: JJI<4j^lj IJJyUll : "So whichever way you 
turn, there is the Face of Allah." (2:115) These verses clearly define 
the meaning and significance of adopting an orientation - that is, the 
place which has been chosen to serve as the Qiblah does not possess 
any merit in its own right, but the special merit arises from its having 
been chosen by Allah, and similarly turning towards it constitutes a 
meritorious act only insofar as it shows a readiness to obey divine 
commandment. The raison d'etre of changing the Qiblah for the Holy 
Prophet jgj; might well be to show to the people in a visible form that a 
Qiblah is not an idol to be worshipped but only a concrete expression of 
divine commandment, and may hence be changed as and when Allah 
wills. In fact, the very next verse (2:143) explicitly says that when the 
Baytul-Maqdis was earlier appointed as the Qiblah, it was intended to 
show who was willing to obey the Holy Prophet j^ and who was not. 

Verse 142, thus, fully refutes the antagonists of Islam, and points 
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out that Allah guides whosoever He wills on the Straight Path - the 
Straight Path, of course, being the readiness to obey divine 
commandment without demur. And this Straight Path was granted to 
the Muslims by the grace of Allah. There is also the suggestion that in 
the matter of the injunctions of the Shari'ah rectitude lies in obeying 
each and every divine commandment unquestioningly without being 
too curious about the raison d'etre of such a commandment. For, those 
who seek a raison d'etre usually do so because they wish to deny or 
denigrate or disobey the Shari'ah. 

According to a hadith reported from Sayyidah A'isha l+Lt JJI ^j in 
the "Musnad" of Imam Ahmad, the People of the Book are specially 
jealous of the Muslims for three things - (1) in answer to the divine 
commandment to every Ummah (or religious community) to set aside a 
day in the week for worship, the Jews chose Saturday and the Chris- 
tians, Sunday, while the Muslims opted for Friday which happened to 
be the favourite of Allah; (2) the Ka'bah was appointed as the Qiblah 
for the Muslims, and not for others; (3) the Muslims were given the 
privilege of saying Amin while offering Salah behind an Imam. 



Verse 143 .. . 

.'-•s.-fc*-.7.£-«iifj£&-". 



. . . U.T 0<?i aS^Jlc JjMiji) {jjS^iJ 

And in the same way We madc you a moderate Ummah 
(community), so that you should be witnesses over the 
people, and the Messenger a witness to you. (Verse 
143) 40 

The verse qualifies the Islamic nation (Ummah) with the objective 
Wasat which signifies "moderate, middle or central", and is usually 
applied to a thing considered to be the best of its kind. According to a 



40. The earlier verse has dealt with the subject of the Qiblah or the 
orientation for Salah and has indicated that the "Straight Path" is 
identical with a willing acceptance of the divinely ordained 
injunctions of the Shari'ah. Since the Islamic Ummah has accepted 
these injunctions without the least hesitation, the present verse 
says, by way of parenthesis, a few words of praise for it, bringing out 
the superiority of the Islamic Ummah over other Traditional 
communities. (Bayan al-Qur'an) 
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hadith reported by al-Tirmidhi from the blessed Companion Abu Sa'id 
al-Khudri, the word Wasat is to be interpreted as "just" - in the sense 
of being "the best" (QurtubT). The verse points out that just as Allah has 
granted to the Muslims a Qiblah which is superior to all other 
orientations, in the sarae way He has bestowed upon the Islamic 
Ummah the unparalleled distinction of being moderate, balanced and 
just - in short, the honour of occupying the central position among all 
the Ummahs or Traditional communities. This distinction will 
manifest itself in its full resplendence on the Day of Judgment. Those 
among the earlier Ummahs who had been denying their prophets 
would, on that day, pretend that they had never received a book from 
Allah nor had any prophet given them any kind of guidance. The 
Islamic Ummah would, then, be called upon to bear witness, and it 
would, testify that prophets had been coming from Allah in every age, 
and providing guidance to each and every people. The earlier Ummahs 
would raise the objection that since the Islamic Ummah did not exist 
at that time and could not possibly know what had been happening 
before it came into being, its testimony against the earlier peoples 
could not be valid. In reply to this, the Islamic Ummah would 
maintain that even ifit was not an eyewitness to the events of the 
past, yet it had received an authentic report from the most reliable 
source of information that can possibly be - that is, from the Last 
Prophet ^ and from the Last Book of Allah. The Holy Prophet ^ 
himself would be called in as a witness, and he would confirm the 

testimony of his Ummah . (For details, see the various Ahadith reported in the 
collections of al-Bukhari, al-Tirmidhi, al-Nasa'i and Imam Ahmad). 

The most moderate of all people 

According to the present verse, the characteristic quality which 
confers a superiority on the Islamic Ummah over others is its being 
Wasat - (a word which has been variously translated into English as 
"midmost, moderate, just, intermediary, middle, central or justly 
balanced.") In order to explain the implications of the word Wasat, 
commentators have usually made use of another Arabic adjective 
Mu'tadil (signifying "moderate or temperate") and the noun Vtidal 
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\vhich means "being equal"; both the words come from the root 'Adi 
which signifies "to be equal, or to make equal." 41 

I n this regard one would like to know why the superiority of a 
human group or individual should be made to depend on the quality of 
iT'oderation. Let us begin this discussion with a quifce tangible fact. Ali 
the niedieal systems, old or new, are unanimous in accepting the 
principle that the health of the human body depends on the 
temperateness of the different elements of which it is composed, and 
that illness or disease comes from a disturbance of this equilibrium. 
According to the ancient Greek medicine, which was further developed 
by the Muslims, these elements or "humours" are four in number - 
blood, phlegm, yellow bile and black bile -, and the humours produce 
four physical states in the body - heat, cold, wetness and dryness. As 
long as the four states are properly balanced against one another, the 
human body enjoys good health; but as soon as there is an immoderate 
increase or decrease in any one of them, the body becomes diseased, 
and if the balance is not properly restored in time, it may succumb to 
the forces of death. Similarly, in the ethical and spiritual sphere too 
health depends on temperateness and inner equilibrium, and illness 
arises out of intemperance and disequilibrium, which, if allowed to 
grow, results in spiritual death. At the same time, anyone who has 
eyes to see would readily discover for himself that the essence of 
manhood which places man at the head of all created beings, does not 
lie in the physical states of his body - that he, in fact, shares with all 
the animals - but in something higher and subtler: namely, spiritual 
perfection. As the great Sufi poet Rumi has said: "Manhood does not 
reside in the flesh, or in the fat or in the skin; manhood is nothing else 
than seeking to please the Friend." As to those who ignore this 
essential attribute of man and allow it to be destroyed in themselves, 
Rumi says: "These people you see all around are non-human; they are 
not men, but only wear the masks of man." 

The Universal Man 

This being so, we are naturally led to the conclusion that he alone 



41. So, for the purpose of the present discussion we shall choose the English 
word "moderation" in order to explain certain essential features of the 
Islamic Ummah. 
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can deserve the title of Al-Insan al-Kdmil ("the Universal Mari") who 
has attained ethical and spiritual equilibrium along with physical 
equilibrium. This quality has specially been grantcd to all the 
prophets r 1-JI p^JLc , and, in its most perfect form, to the Holy Prophet 
jgj; who is thus "the Universal Man" par excellence. A« for humanity in 
general, Allah has, on the other liand, created a stable and complex 
system of medicines, instruments ard physicians for the physical 
well-being of man; similarly, He has, on the other hand, sent His 
prophets who bring divine guidance for man, and who are provided 
with a certain amount of requisite physical force too, so that they may 
promuigate this law of equilibrium and moderation in the world. The 
Holy Qur"an defines the purpose of sending prophets and messengers 
of Allah to raen, and of giving them Divine Books: 

, -v LJJ s_8 uLo ; Jw Jui , ^ b Ju»J Ju JL*» ! UJ 'J I a' JaJLftJ u 

"Indeed, We have sent Our messengers w ,; h tbe cY^r ?igns. 
and We have sent down with them the Uoe 1 ;: -d the B.ikinee, 
so that men might uphold justice. And We have seni down 
iron in which there is great might, and many uses for men." 
(57:25) 

Let us add by way of explanation that "the Book" is meant for 
producing inner equilibrium and temperateness in men, and "the 
Balance" for producing equilibrium in their social conduet and 
economic transaetions - the "Balance" may also stand for the Shari'ah 
of every prophet which helps us to define what "equilibrium" really is 
in its various applications in the different spheres of human life, and 
which serves to establish justice in the world. 

Now, let us recall that the verse under diseussion charaeterizes the 
Islamic Ummah with the word Wasat ("moderate, middle, central"). 
Our diseussion must have made it elear that this simple word 
comphrehends all the qualities which it is possible for an individual or 
a community of men to possess in this world. Through such a 
charaeterization of the Islamic Ummah, the Holy Qur'an has thus 
indicated that this Ummah possesses the essential quality of manhood 
to a degree of perfeetion that no other Ummah does, and that it is 
superior to all others in serving the purpose for which the whole 
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cosmic order has been created, and for which all the prophets and 
divine books have been sent. 

The Universal Community 

Certain other verses of the Holy Qur'an define this essential 
quality of the Islamic Ummah in more specific terms. For example: ^tj 
yj^_ ^%i-{j/^jj^il\ (lili : "Among those We have created there is an 
Ummah which guides by the truth, and by it dispenses justice." (7:181) 
That is to say, the Islamic Ummah displays its spiritual equilibrium in 
giving up the pursuit of individual desires and interests in order to 
follow divine guidance and try to make others too do the same, and in 
settling all kinds of disputes in the light of divine law without being 
influenced by the vested interests of a person or a group. Another 
verse is still more specific: 

JL)L 

"You are the best Ummah that has been brought forth for 
men, bidding to good deeds and forbidding evil deeds and be- 
lieving in Allah." (3:110) 

It is the best Ummah, for it has been granted a unique Prophet j§^ 
who taught us to respect all other prophets, and a Book which is the 
most comprehensive and the most perfect of all the Divine Books, and 
has in itself been endowed with the quality of temperateness, 
moderation and equilibrium to a degree as no other Ummah does 
enjoy; it has been destined to be the recipient of the most subtle modes 
of knowledge, to outshine others in all the forms of faith and practice, 
and, above all, in the fear of Allah - its field of action not limited to any 
one country or race but extending all over the world, and infusing all 
the spheres of human existence. The phrase jiLUc^il : "raised for 
mankind." (3:110) indicates that the very purpose for which it has 
been brought into being is to work for the good of men, and to help 
them find the way to salvation and to Paradise, its function and, so to 
say, its very insignia as an Ummah being to guide people towards good 
deeds and to dissuade them from evil deeds. This role of the Islamic 
Ummah has been formulated very succinctly in a hadith: 2JLlJh\jj£\ : 
"Religion consifts in having the good of others at heart" - particularly 
of other Muslims. Let us add that the good deeds towards which this 
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Ummah is meant to guide others are those which have been defined as 
such by the Shari'ah, while the evil deeds from which it is to dissuade 
them include infidelity (Kufr), association (Shirk), innovations in 
religion (Bid'ah), sins of different kinds, illegitimate customs, 
transgression of divine commandments, immoral or indecent actions, 
etc. As to dissuading people from evil deeds, this too may take various 
forms - it may require the use sometimes of the tongue, sometimes of 
the hand, sometimes of the pen and sometimes of the sword - in fact, it 
would include all the forms of Jihad. As far as the extensive and 
intensive display of this particular quality is concerned, no other 
Ummah can compare with the Islamic Ummah. 

Moderateness: A Comparative View 

Let us now consider how far the temperateness or the moderation 
of this Ummah is borne out by actual facts. Since it is not possible 
here to make a detailed comparative study of the respective beliefs 
and practices of all the Ummahs, we shall give only a few examples 
which would, we hope, satisfactorily establish the superiori ty of this 
Ummah over others. 

First of all, let us take up the doctrinal aspect. In the case of the 
earlier Ummahs one would observe that on the one hand they took 
their prophets to be the sons of Allah and started worshipping them - 
JJI £l £lll JjJ£}\ cltij iJJI 'Jyjjl i&fl ciii : "The Jews said, 'Ezra is the son of 
Allah', and the Christians said, 'Christ is the son of Allah'." (9:30) -, 
and that on the other hand some people from among them, in spite of 
having recogmzed and acknowledged their prophet on the basis of his 
oft-repeated miracles, refused to obey him when he asked them to take 
part in a holy war, and bluntly said: o'-^h &t* U^iIilCjj ciidijl, : "Go 
forth, you and your Lord, and fight; we will be sitting here." (5:24) We 
sometimes see even the spectacle of prophets being tortured by their 
own followers. On the contrary, we have the Islamic Ummah which 
has such a deep love for the Holy Prophet ^ that Muslims have, in 
every period of their history, taken it to be the greatest blessing to be 
able to sacrifice their own lives and even the lives of their wives and 
children at his call, and yet it has never exceeded the limit, and has 
placed the Holy Prophet i*; only in the station of a prophet and not in 
the station of Allah. In spite of knowing him to be the most perfect of 
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all the prophets, it has been calling him 4Jj_jj.dJI.ue : "the servant of 
Allah, and His messenger." The doctrinal position with regard to him, 
as defined in the famous Arabic poem "Qasidah al-Burdah" , is that, 
short of attributing "the sonhood of Allah" to him (which the 
Christians do in the case of Christ, and which constitutes an act of 
infidelity), anything that one says in his praise would be correct; or, in 
the words of a Persian poet, addressing the Holy Prophet igj : 

"In short, after God, you are the greatest." 

When we turn from the doctrinal aspect to a consideration of the 
actual attitudes and practices in the matter of worship and rites, we 
again find similar excesses and aberrations on the part of earlier Um- 
mahs. On the one hand, we see their religious scholars misinterpreting 
or changing the injunctions of their Shari'ah and even distorting the 
Sacred Books for a few pieces of silver, and inventing all kinds of ruses 
to get rid of divinely ordained rites; on the other hand, we find people 
giving up the world altogether, imprisoning themselves in monastic 
cells, refusing to accept their share in the blessings of the physical 
world which Allah has not only granted to man but the enjoyment of 
which also He has permitted, and, in short, believing that imposing 
hardships on oneself carries the highest merit and is in itself an act of 
worship par excellence. The history of Islamic Ummah, on the 
contrary, presents a totally different picture. On the one hand, it has 
never adopted monasticism as the supreme form of religious life - in 
fact, Islam forbids such an attitude. On the other hand, through its 
readiness to sacrifice property and life, even children and all for the 
sake of the commandments of Allah and His Prophet ^ , the Ummah 
established its sway even politically over a corisiderable area of the 
world. It has demonstrated in its practice as no other Ummah has that 
religion is meant to be put into action in the market-places and the 
halls of power as much as in the mosques and the contemplative 
retreats. It is the Islamic Ummah which has shown the world how the 
poor in spirit can move about in the robes of kings, and the kings in 
spirit conceal themselves in the garb of beggars - all because the king 
as well as the beggar knows that the greatest dignity lies in being the 
servant of Allah. 



Surah Al-Baqarah 2 : 143 373 

In the sphere of human and social relations too, the earlier 
Ummahs have in their behaviour been guilty of excess in one way or 
another. On the one hand, we see an indifference to human rights and 
particularly an utter disregard of the rights of women, and, in general, 
a pursuit of individual interests and desires irrespective of the 
question of right and wrong. On the other hand, we have the display of 
an exaggerated sentimentality which forbids the eating of animal flesh. 
in spite of Allah having made it lawful, and which frowns upon the 
killing of an insect even accidentally. It was the Islamic Ummah and 
its Shari'ah which established an equilibrium and a just order in the 
field of human relations. On the other hand, it set down a clear code of 
human rights, extended them to women as well, and prescribed that 
not only in times of peace but on the battle-field itself the enemies too 
must enjoy certain inalienable rights. On the other hand, it clearly 
demarcated every right and every duty, and put down every act of 
falling back from the prescribed mark or exceeding it as a crime. The 
Islamic Shari'ah also taught that one should try to fulfil all of one's 
obligations towards others, but if one saw one's own rights suffer, one 
should exercise patience and forgiveness. 

In the economic sphere too, the other Ummahs have been a prey to 
excesses of different kinds. For example, in our own age we have, on 
the one hand, the Capitalist system which pays no heed to the 
distinction between the lawful and the unlawful, and is totally blind to 
the welfare of the people, but exalts the amassing of wealth as the 
highest virtue; on the other hand are certain economic systems which 
have no respect for personal property. In actual fact, the essence of 
these two hostile systems is the same - the pursuit of worldly things as 
the be-all and the end-all of human life. Contrary to this, the Islamic 
Shari'ah brings the conflicting elements into an equilibrium, giving to 
each its proper place. On the one hand, it does not allow the amassing 
of wealth to be made the ultimate end of man's effort, nor does it make 
human dignity depend on the considerations of money or rank or 
office. On the other hand, it promulgates certain principles for the 
distribution of wealth in a balanced manner so that no member of a 
society should be deprived of the basic necessities of life, nor should an 
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individual or a group appropriate all the available wealth. The things 
which can be shared in common by all the members of a society have 
been entrusted to public or joint control, while in certain specific 
things the right to private property has been fully respected. It made 
a clear-cut distinction between lawful {Halal) possessions and 
unlawful {Haram) possessions, insisting on the spiritual merit of 
lawful possessions and laying down the rules for making use of them. 

Injunctions and related considerations 

(1) According to the present verse, Allah has made the Islamic 
Ummah an equitable and just, and hence a trustworthy community, 
"so that" it may be qualified to bear witness. From this we infer the 
legal principle that one who is not 'Adil (trustworthy - as defined by 
the Shari'ah) cannot be acceptable as a witness in a court of law. 

(2) According to al-Qurtubi, this verse establishes Ijma': {{£*)), or 
the consensus of the Islamic Ummah, as one of the four deciding 
agencies in the matter of legislation. For, the very fact that Allah 
Himself has accepted this Ummah as a trustworthy witness as against 
the other traditional communities, shows that the consensus of this 
Ummah is a deciding factor in legislative matten, and that it is 
necessary {Wajib) to act upon it. Thus, the consensus of the blessed 
Companions has to be accepted by their successors, and that of the 
latter by the next generation. 

According to Al-Tafsir al-Mazhari, this verse establishes the 
principle that the deeds and actions of this Ummah which have been 
approved by a consensus are all of them commendable, for, if one were 
to admit the possibility of a consensus on an error, the Ummah cannot 
be characterized as being moderate and just. 

Imam al-Jassas adds that the dependability of the consensus is not 
particular to the time of the Holy Prophet .gj, or of the blessed 
Companions, but that the consensus of the Muslims in any age 
whatsoever is equally trustworthy, for this verse is addressed to the 
whole Ummah which includes not only the contemporaries of the Holy 
Prophet * but also the succeeding generations of Muslims upto the 
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Day of Judgment. Thus, the Muslims living in any age whatsoever 
qualify as the witnesses of Allah whose agreement on a certain point 
becomes a deciding factor in matters of legislation, and who cannot 
arrive at a consensus on anything which should constitute an error or 
a deviation. 42 

. . . Verse 143 

And We did not appoint the Qiblah which you used to 
observe except to know him who follows the Messenger 
as distinct from him who turns on his heels. And, it was 
burdensome indeed, but not on those whom Allah 
guided. And Allah is not to let your faith go waste. 
Certainly Allah is very kind, very merciful to the 
people. (Verse 143) 

The History of the Qiblah 

There is some difference of opinion among the blessed Companions 
and their Successors as to whether it was the Baytullah at Makkah or 
the "Baytul-Maqdis" at Jerusalem which was appointed as the Qiblah, 
when the five daily prayers were made obligatory in Makkah 
al-Mukarramah before the Hijrah (the migration of the Holy Prophet 
j|j, from Makkah to Madinah). According to the blessed Companion 
'Abdullah ibn 'Abbas, the first Qiblah was the Baytul-Maqdis , and 
continued to be so even after the Hijrah for some sixteen or seventeen 



42. Let us not, however, forget that consensus or Ijma in this context does 
not at all imply a sort of referendum on the basis of adult franchise, but 
means the agreement of a majority of such scholars as fulfil the 
necessary conditions for pronouncing a judgment in the matters of the 
Shari'ah - that is to say, those who possess the authority to exercise 
Ijtihad. It goes without saying that once a consensus of this kind has 
been arrived at in any matter, the majority of the Ummah accepts it, 
and holds by it. 
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months, and it was only then that Allah commanded that the 
Baytullah be taken as the Qiblah. However, the practice of the Holy 
Prophet i|j at Makkah was that he used to offer his prayers between 
al-Hajar al-Aswad ("the Black Stone") and al-Rukn al-Yamaniyy ("the 
corner facing Yemen") so that his face should be turned towards the 
Baytullah and the Baytul-Maqdis both at the same time. But this was 
no longer possible when he migrated to Madinah, and hence his keen 
desire that the Baytullah be appointed as the new Qiblah. (ibn KathTr) 
But other Companions _-j<-_>I ^u- JJI ,_-*, are of the view that when the 
five daily prayers were made obligatory at Makkah, it was the 
Baytullah which served as the Qiblah for the Muslims as it had for 
Sayyidna Ibrahim and Sayyidna Isma'il £LJ\ ,►«-_. . As long as the Holy 
Prophet ^ stayed at Makkah, he continued to observe this Qiblah. 
But after the Hijrah, Allah ordained a change in the orientation, and 
the Baytul-Maqdis was appointed as the Qiblah, which it continued to 
be for sixteen or seventeen months. Then came a new commandment, 
and the Baytullah was restored as the Qiblah. Al-Qurtubi, relying on 
the authority of Abu 'Amr, prefers the second view to the first. The 
raison d'etre of these changes of orientation has been explained like 
this. When the Holy Prophet j|j, came to Madinah, he had to deal with 
the Jews, and in order to familiarize them with Islam he adopted their 
Qiblah under divine commendment. But, by and by it became evident 
that a stubborn peo'ple like the Jews would not easily give up their 
hostility to Islam. So, Allah allowed him to go back to the original 
Qiblah, which, being the Qiblah of his forefathers, Sayyidna Ibrahim 
and Sayyidna Isma'il f 1Jl ^At , was naturally dearer to him. In fact, 
the mosque of Sayyidna Salih p^-JI ._Jx was oriented towards the 
Baytullah, as is shown by an incident reported by al-Qurtubi from Abu 
al-'Aliyah al-Riyahi. The latter once had a debate with a Jew 
concerning the orientation adopted by Sayyidna Musa (Moses r !UI ^-lc). 
The Jew insisted that the great prophet turned in his prayers towards 
the Sakhrah, The Dome of the Rock in the Sacred Mosque at 
Jerusalem, while Abu al-'Aliyah maintained that he stood near the 
Sakhrah, but his face was turned towards the Baytullah. Finally, the 
latter suggested that the dispute could be decided by having a look at 
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the mosque of Sayyidna Salih r ">L_JI *Jie situated on a hill below the 
Baytul-Maqdis . And, on visiting the mosque, they found that it was 
oriented towards the Baytullah. 

Now, according to those who prefer the first of the two views, the 
raison d'etre was that it was necessary at Makkah to differentiate the 
Muslims from the idol-worshippers and to emphasize the distinction 
between the two, and hence the Baytul-Maqdis was appointed as the 
Qiblah of the Muslims instead of the Baytullah which was at that 
time the Qiblah of the mushrikin. Then, after the Hijrah, there arose a 
new need at Madinah - that of highlighting the distinction between the 
Muslims and the Jews. So, the Qiblah of the Jews was given up, and 
the Baytullah was adopted as the Qiblah of the Muslims. 

On account of the difference between these two views, the phrase 
"the Qiblah which you used to observe" has also been interpreted in 
two ways. On the basis of the first view, "the Qiblah" referred to in 
the present verse can only be the Baytul-Maqdis which was the first 
and earlier Qiblah; on the basis of the second, it can also be the Ka'bah 
which was the earliest and the first Qiblah. Anyhow, the real import of 
the verse remains the same in either case - the commandment with 
regard to the change in orientation is a test of the faith of those who 
claim to be the followers of the Holy Prophet Jj , which would openly 
demonstrate the distinction between those who are genuinely obedient 
to Allah and His Messenger ^ , and those who follow their individual 
opinion. History records that after this verse had been revealed, those 
who were weak in their faith, or were just hypocrites, forsook Islam, 
and even accused the Holy Prophet j|j, of having gone back to the ways 
of his own people - that is, of the mushrikin. 

Injunctions and related considerations 

(1) The present verse shows that sometimes an injunction based on 
the Sunnah, or the Tradition of the Holy Prophet j^ is abrogated by 
the Holy Qur'an. As Imam al-Jassas points out in his "Ahkam 
al-Qur'an", the Noble Qur'an does not specify that the Holy Prophet ^ 
was ever commanded, before the Hijrah or after, to turn in his prayers 
towards the Baytul-Magdis: we find the relevant evidence only in the 
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Hadith and the Sunnah. It comes to mean that a practice which had 
been established by the Sunnah was abrogated by this verse of the 
Holy Qur'an, appointing the Baytullah as the Qiblah. 

(2) This verse also goes to show that the Hadith of the Messenger 
of Allah too, in a certain respect, cannot be delinked from the Holy 
Qur'an, and that the Holy Qur'an recognizes the legitimacy of those 
injunctions which find no mention in the Holy Qur'an but have been 
instituted by the Hadith alone. For, the present verse clearly states at 
the end that prayers which had been offered, taking the 
Baytul-Maqdis as the Qiblah, as commanded by the Holy Prophet igj; , 
are altogether valid and acceptable to Allah. 

(3) This verse helps us to resolve a delicate problem in Islamic 
jurisprudence pertaining to the "Khabar al-Wahid" (which is a Hadith 
reported by one or two persons only). The question which arises in this 
respect is whether an injunction laid down in the Holy Qur'an, or 
definitely authenticated otherwise, can be abrogated by such a hadith. 
The Hanafi school of jurisprudence holds that it cannot, while the 
reports concerning this verse suggest that it can do so, if strong 
indications are present to establish the authenticity of such a hadith. 
For, al-Bukhari, Muslim and nearly all the authentic collections of the 
Ahadith report the following circumstances from several Companions 
a***» I pji* jJJI ^j . When the divine commandment changing the Qiblah 
came down, the Holy Prophet ^ offered his prayers at the time of l Asr 
(or, according to other reports cited by Ibn Kathir, at the time of zuhr) 
facing the Baytullah. Some Companions, departing from the mosque, 
happened to pass by the mosque of the Bani Salamah tribe, and found 
these people offering their prayers in the direction of the 
Baytul-Maqdis. So, they called out to inform them that the Qiblah had 
now been changed, and that they had just offered their prayers along 
with the Holy Prophet jg; in the direction of the Baytullah. On 
hearing this, those people at once changed their orientation to 
Baytullah even in the course of the prayers. Nuwaylah Bint Muslim 
relates that women who were in the back row came forward, so that 
when the orientation had been changed, men were again in the front 
row and women in the back row. (ibn Kathir) Thus the Banu Salmah 
tribe adopted the new Qiblah the very same day. But the news 
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reacbed Quba the next day in the course of the Fajr prayers - as 
reported Dy Al-Bukhari and Muslim from the blessed Companion Ibn 
'Umar -, and the people of Quba too turned towards the Baytullah in 

the COUrse Of the prayers. (Ibn Kathir and Jassas) 

After citing these reports, Imam al-Jassas concludes. 

"Although this hadith is essentially a solitary report, (that is, 
Al-Khabar al-Wahid), yet, having been generally accepted and also 
being supported by strong indication with regard to its authenticity, it 
has acquired the status of a hadith that has been related by a number 
of trustworthy reporters in an uninterrupted succession ~ a fact which 
always leads to certitude." 

The Hanafi jurists agree with this conclusion. They must, however, 
face another question. This hadith acquired general acceptance only 
much later, while the news of the change in the orientation must have 
been conveyed to the Banu Salamah tribe and this hadith immediately 
without its being widely known? Al-Jassas replies that not only these 
people but all the Companions already knew that the Holy Prophet ^ 
wished the Baytullah to be appointed as the Qiblah and had even been 
praying for it, and had begun to consider it quite probable that the 
injunction to retain Baytul-Magdis as the Qiblah may not remain 
operative in the future. In other words, the probability of a change 
had made the continuation of the Baytul-Maqdis as the Qiblah a bit 
uncertain, and not definite. In view of this element of uncertainty, the 
Khabar al-Wahid was considered to be quite sufficient for abrogating 
the earlier commandment. Otherwise, a Khabar al-Wahid cannot 
justifiably abrogate a definite and final injunction laid down by the 
Holy Qur'an. 

(4) The present verse helps to resolve an important problem which 
has been the subject of a controversy: if the 'Imam uses a microphone 
in leading Salah, would it be legitimate for the congregation to obey 
his call in their movements? If they can hear no more than the sound 
coming out of the loud-speaker, would it not invalidate their prayers? 

As we have already noted, Al-Bukhari reports a hadith from the 
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blessed Companion 'Abdullah ibn 'Umar, relating how the people of 
Quba turned towards the Baytullah even in the course of their prayers 
as soon as they heard the commandment about the change in orienta- 
tion. Commenting on this incident, the great Hanafi scholar al-Ayni 
says: U*_j > ^ j^JuaJl ^ ,_^J ^ ^i*j j\y. j_j :"This hadith establishes the rule 
that a man who is not offering his prayers may teach or instruct the 
man who is engaged in his prayers." In another place, al-'Ayni also 
adds that from this hadith, al-Tahtawi has derived the rule that if a 
man engaged in his prayers hears the words spoken by one who is not 
so engaged, it does not invalidate his prayers ('Umdah al-QarI). 

Of course, the Hanafi jurists in general hold that if a man engaged 
in his prayers- obeys the call of another man who is not participating in 
these prayers, it invalidates his prayers. What they, however, mean is 
that obeying someone other than Allah in the course of Salah 
invalidates it, but if one is actually obeying a divine commandment 
and the other man is acting only as a means of communicating this 
injunction to him, it does not invalidate the prayers at all. An 
example would make the point clear. If a man, joining the 
congregational prayers, finds that there is no room left in the first row, 
and that he would be the only one to stand in the second, he should, 
according to the jurists, puli someone back from the first row and 
make him join the second row along with himself. Now, on the face of 
it, the man who allows himself to be pulled back is obeying someone 
other than Allah in the course of the prayers, and this should 
invalidate his prayers. But, in fact, it is not so. The most authoritative 
book of Hanafi jurisprudence, "Al-Durr al-Mukhtar", lays down the 
rule that the prayers of this man are perfectly valid. As to why his 
prayers would not be invalidated, Al-Tahtawi explains that this man 
has not actually been obeying the new-comer, but following a divine 
commandment conveyed to him by the Holy Prophet ^ . Let us add 
that there are two different ways in which a man engaged in his 
prayers may obey the call of another man who is not participating 
with him in these prayers. (a) He may wish to please this man and to 
obey him. In such a case, the prayers would become invalid, (b) He 
obeys a commandment of the Shari'ah, conveyed to him by the other 
man. In this case, he is essentially obeying a divine commandment, 
and hence his prayers would not become invalid. (Tahtlwl) 



Surah Al-Baqarah 2 . 143 381 

This discussion should make it easy to resolve the problem about 
the use of a microphone by an 'Imam in leading the congregational 
prayers. Technical experts hold that the sound coming out of a 
loudspeaker is exactly the sound produced by the 'Imam. If it is so, 
there is no question of the prayers being invalid. But if we suppose 
that the sound transmitted by a microphone is not exactly the sound 
produced by the 'Imam, but only an imitation of the sound, or a report 
of what he has been saying, even then it would be improper to suspect 
that the people offering their prayers have been obeying the command 
of the microphone, For, it is obvious enough that they have been 
obeying the commandment of the Holy Prophet j^ to follow the 
movements of the 'Imam - the microphone does no more than inform 
them that the 'Imam has, for example, bowed himself down or 
prostrated himself, and in accepting this information and following his 
movements, they obey the 'Imam and not the instrument. And it is, of 
course, a divine commandment which requires us to obey the 'Imam in 
the congregational prayers. 

(5) There is a phrase in the present verse which requires some 
explanation: "And Allah is not to let your faith go waste." If we take 
'Imam (faith) in its usual sense, the phrase would be interpreted like 
this. When the Qiblah was changed, some stupid people thought that 
the Muslims had forsaken Islam, and that their 'Ini ain had now 
become null and void. The verse assures the Muslims that Allah 
would not allow their 'Imam to go waste, and asks them not to fail prey 
to such senseless conjectures. 

On the other, on the basis of certain Ahadith, some early 
commentators have interpreted the word 'Imam in the verse to mean 
the Salah. According to this interpretation, Allah assures the Muslims 
that the commandment changing the Qiblah would in no way affect 
the validity of the prayers they have been offering so far in the 
direction of the Baytul-Maqdis - Allah would not allow these prayers to 
go waste, for they are valid, and have already been accepted. 

AI-Bukhari has reported from the Companion al-Bara' 'Ibn Azib, 
and al-Tirmidhi from the Companion Ibn Abbas <^. -J) I Lr ^ J that when 
the Baytullah was appointed as the Qiblah, people became worried 
about the fate of those Muslims who had been praying in the direction 



Surah Al-Baqarah 2 : 144 382 

of the Baytul-Maqdis, but had died before having the opportunity to 
pray iri the direction of the Baytullah. 

Verse 144 

We have been seeing you turn your face to heaven. So, 
We will certainly assign to you a Qiblah that you would 
like. Now, turn your face in the direction of the Sacred 
Mosque (Al-Masjid al-Haram). And, wherever you be, 
turn your faces in its direction. Even those who have 
been given the Book know well that here is the truth 
from their Lord. And Allah is not unaware of what 
they do. (Verse 144) 

The orientation to Qiblah 

This verse begins by speaking of how deeply the Holy Prophet .g* 
wished that the Ka'bah be appointed as the Qiblah of the Muslims. 
This inclination has been explained in different ways, but there is no 
real contradiction involved in these different views. For example, it 
has been said that before prophethood was conferred on him, he used 
to follow, out of the impulsion of his own nature, the way of Sayyidna 
Ibrahim (A^raham) ^Ul -i_JU , and that when he began to receive the 
Revelation, the Holy Qur'an itself designated his Shari'ah as being in 
total accord with the Abrahamic Way. Moreover, the Qiblah of 
Sayyidna Ibrahim r U-JI <At. as well as that of Sayyidna Isma'il r "^Jl j_1c 
had been the Ka'bah. So, it was quite in the nature of things for him 
to wish that the Ka'bah be appointed as the Qiblah of the Muslims. An 
additional factor was that the Arab tribes, in spite of being associators, 
at least claimed to be the followers of the Abrahamic Way, and 
acknowledged the Ka'bah as their Qiblah in contradiction to the Jews. 
Once the Ka'bah had been made the Qiblah of the Muslims, the Arabs 
could be expected to find Islam more acceptable. As for the hope that 
the adoption of the Baytul-Maqdis as the Qiblah would bring the Jews 
closer to Islam, it had been dashed by the events of the last sixteen or 
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seventeen months, for the hostility of the Jews to Islam, fed by their 
vanity, had only been growing more intense. 

Whatever be the motive, the Holy Prophet igj, was very keen to see 
the Ka'bah appointed as the Qiblah. Now, prophets are as close to 
Allah as man can ever be, and this exalted station teaches them to 
observe a very strict spiritual etiquette - they never submit a request 
before Allah until and unless they have received the permission to do 
so. This principle leads us to believe that the Holy Prophet ^ had 
already been allowed to pray for his wish to be fulfilled, and that he 
hoped his prayer would be granted. So, he used to turn his face again 
and again to the sky, anxiously waiting for an angel to appear and 
bring the injunction he had been wishing for. 

In the present verse, Allah describes this state of the Holy Prophet 
j3|» in an appreciative manner, and promises to assign him a Qiblah 
that he would like. Immediately after the promise, there follows the 
commandment: f ip-l x*L*X\ JaJ. a£»j ^S-* '■ "Now turn your face in the 
direction of the Sacred Mosque." Here we find a manifestation of the 
subtle workings of divine grace - the Holy Prophet j^ was, to begin 
with, granted the joy of hearing a promise made, and, immediately 
after, the greater joy of seeing the promise fulfilled. (Qurtubl^ Jassis and 

Mazhari) 

Injunctions and related considerations 

As we have explained earlier, Allah is not confined to any direction 
or dimension - i^JCll j j^^il! JJ Js : "Say: the East and the West both 
belong to Allah." (2:115) But in order to institute a communal unity 
among the Muslims scattered all over the world, Divine Wisdom 
thought fit to assign them a particular and definite orientation which 
could serve as a visible symbol of that unity. Now, this orientation 
could have as easily been provided by the Baytul-Maqdis . But the 
Ka'bah was finally chosen as the Qiblah in accordance with the wish of 
the Holy Prophet ^ , and the injunction was announced in the present 
verse. The situation required that the Holy Qur'an should use the 
phrase: 'Turn your face toward the Ka'bah, or toward the Baytullah.' 
But we actually find the Holy Qur'an saying: "Turn your face in the 
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direction of Al-Masjid al-Hardm." This particular mode of expression 
helps to clarify several important questions with regard to the Qiblah. 

Although, the Qiblah, to be precise, is the Baytullah, which is 
known as the Ka'bah, yet it is obvious that one can turn exactly 
towards the Baytullah only so long as one cari see it with one's own 
eyes, and that for those who live at some distance and cannot see it 
directly, it would be too rigorous an obligation to fulfil, if they were 
required to turn exactly towards the Baytullah - in the case ofjdistant 
towns, an exact orientation would be difficult and uncertain even with 
the help of the instruments and calculations. But the Islamic Shari'ah 
always aims at making things easy for people. So, the Holy Qur'an 
has designated as the Qiblah, not the Baytullah or the Ka'bah, but 
Al-Masjid al-Hardm which covers a much wider area, and in the 
direction of which it is easy to turn even for those who live in far off 
places. 

Then, a greater facility has been provided by the use of the word 
Shatr. This Arabic word signifies "the half of a thing", or "the 
direction in which a thing lies." According to the consensus of the 
commentators, here the word has been used in the second sense. So, 
the word itself points to the rule that in the case of places which are 
far from Makkah it is not even necessary for the prayers to be valid 
that one should turn exactly towards Al-Masjid al-Haram - for, it is 
quite sufficient to turn only "in the direction" of the Sacred Mosque, as 
the Holy Qur'an itself has indicated. (Ai-Bahr ai-Muhit). 

Let us give an example to make the rule as clear as possible. For 
countries which lie to the East of Makkah (e. g. Pakistan or India), the 
direction of Al-Masjid al-Hardm means the West. So, if one turns 
towards the West, one's prayers would be valid enough. Since the 
point at which the sun sets in the summer is different from that where 
it sets in the winter, the Fuqahd' (the Muslim jurists) have decided 
that for the purposes of Salah in such countries, the West (the 
direction of the Qiblah in this case) lies in between these two points. 
In mathematical terminology it means that an area covering 48 
degrees between these two points is to be taken as being the direction 
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of the Qiblah. That is to say, even if one inclines 24 degrees to the 
right or to the left of the point at which Al-Masjid al-Haram is 
situated, one would still be considered to be praying in the right 
direction, and one's prayers would be quite valid. (For details, see "Sharh 

al-Chag-hmini, eh. IV) 

This diseussion should be enough to expose the ignorance and 
muddle-headedness of those who, finding a slight deviation of two or 
three degrees in the orientation of some mosques in Pakistan and 
India, have pronounced the prayers offered in these mosques to be null 
and void. Such baseless opinions only betray the desire on their part 
to produce confusion and biekering among the Muslims. Let us not 
forget that the Islamic Shari'ah is meant for all nien and for all the 
countries of the world, and will last till the Day of Judgmcnt. Hence, 
the injunetions of the Shari'ah pertaining to all the spheres of human 
life have been made easy to praetise, so that Muslims living in farflung 
hamlets, mountains, forests or islands may act upon thern only on the 
basis of their own observation and experience, without needing the 
help of seientific instruments or mathematical caleulations. Thus, 
people living to the East of Makkah may take an area covering 48 
degrees as their Qiblah - a deviation of five or ten degrees would not 
affect the validity of their prayers in any way. This has been made 
quite elear by a hadith reported by al-Tirmidhi from the blessed 
Companion Abu Hurayrah us. &\^j which says: i£i <->Jil\ fjjtil jLti : "The 
Qiblah lies between the East and the West." This hadith is actually 
addressed to the people of Madinah whose Qiblah lies, to be precise, in 
the direction of the South somewhere between the East and the West, 
but, in effect, the hadith provides an explanation of the phrase "in the 
direction of Al-Masjid al-Haram." This is the general principle; one 
should, however, make an effort to ensure, in laying down the 
foundation of a mosque, that the orientation towards the Baytullah is 
as exact as possible. The successors of the Blessed Companions and 
the generations following them had adopted a very simple method for 
determining the correct orientation: If there was a mosque built by the 
blessed Companions present in a town, the neighbouring mosques 
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were given the same orientation, and these in their turn used to serve 
as the models for the mosques in the villages or towns in the region 
concerned, thus setting up a chain which went on prolonging itself. 
Consequently, the method of determining the Qiblah in places far off 
from Makkah has always been this: If an old mosque is present in the 
vicinity, the new mosques should conform to its orientation, for in so 
many towns it is the blessed Companions themselves or their 
successors who have built mosques and determined their orientation 
which has been followed by later generations. 

To conclude, the mosques which have so far been built are quite 
sufficient for the purpose of determining the orientation, and it is not 
proper to raise unnecessary objections and doubts in this respect - the 
Shari'ah actually disapproves of such attempts at leading Muslims 
into perplexity. For, such a perplexity may sornetimes have the 
consequence of making people suspect that in so far as the blessed 
Companions, their successors or the generality of Muslims have not 
been able to determine a mathematically correct orientation, their 
prayers have not been valid. Such a thought is not only false, but also 
betrays the insolence of the man who can harbour it. It is in view of 
this that Ibn Rajab, the famous Hanbali scholar of the 8th century 
A.H., disapproves of the use of astronomical instruments and complex 
mathematical calculations for the purpose of fixing the orientation. 
He writes: 

lLi)l UjJUtJ i- li-g-w-a^U 4_JI rliJKJ L» Ai-0 Jl*j I ili j*_ . miTU (JU. Uj 

^ ^,.„»,1 1 1 yujU^c ^k!l h LJ Jl 4_J (J^aJI ^il Ujj <lu *aI jt> 

dUij ISj_Jj>-j LuJLi JjJI li* Jj»l (y* jj£ dJi ^ *S j LS *J>jUi»l 

Lil Jlij ^juIL ift-ii-VI jl^I f L.VI j&l j3j >L jt>j jL^/l 

"As for the science of astronomy, it is legitimate, according to 
the 'Ulama' in general, to acquire it for its being helpful in de- 
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termining the Qiblah or in finding one's way in a journey or 
the directions of the roads. A greater knowledge than this is 
not at all necessary (according to the Shari'ah), for that may 
lead one to neglect more important things, and an indulgence 
in complex calculations may sometimes produce vile doubts 
about the mosques of Muslims in their towns - a weakness to 
which the amateurs of such sciences are all too prone. It may 
even lead one to believe that the prayers of the blessed Com- 
panions and their successors in certain towns had been in- 
valid - a belief which is totally false. For this reason, Imam 
Ahmad ibn Hanbal has forbidden the Pole-Star to be taken 
into consideration for determining the orientation, on the 
ground that the hadith says no more than that the Qiblah lies 
between the East and the West." 

As for deserted regions, forests or new settlements, etc. where no 
earlier mosques are to be found, the Shari'ah lays down this rule on 
the basis of the practice of the blessed Companions and their 
successors: in such places one should arrive at an approximate 
determination of the Qiblah with the help of the Sun, the Moon and 
Pole-Star, these being the phenomena with which everyone is familiar 
enough; and if one still suspects some slight deviation, one should 
ignore it. For, according to al-Bada'i', the authoritative work on 
Islamic jurisprudence, in places far off from Makkah, an 
approximately correct orientation, chosen on the basis of such general 
indications, stands for the Ka'bah, and all the injunctions pertaining 
to the Qiblah apply to the orientation selected in this manner. The 
Shari'ah provides many illustrations of the basic principle involved 
here. For example, sleep is taken to stand for the passing of wind, and 
invalidates the Wudu (the prescribed ablution); or, a journey is taken 
to represent hardship, even when an a,ctual journey does not involve it, 
and a man who is in the course of any kind of a journey is given all the 
concessions allowed by the Shari'ah to a traveller. The principle 
requires that an orientation determined on the basis of general and 
familiar indications should be accepted as the Qiblah. The great 
scholar known as "Allamah Bahr al-'Ulum" lays down the rule thus in 
his "Rasa'il al-Arkan": 
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"The only condition necessary to be fulfilled in turning to- 
wards the Qiblah is that the man offering his prayers should 
be duly convinced that his face is turned in the direction of the 
Ka'bah. The Shari'ah does not compel us to adopt exactly the 
orientation which can be obtained only with the help of astro- 
nomical instruments. So the 'Ulama in general have come to 
the conclusion that a deviation invalidates the prayers only 
when the difference is as great as between the East and the 
West." 

Those interested in a detailed discussion of the subject may consult 
my book in Urdu, "Simt-e-Qiblah." 

Verse 145 

z-Jiiki \jJL5 l£ z\ JL. c±&\ \Jj\ <yj\ c4j\&j 

And even if you bring every sign to those who have 
been given the Book, they would not follow your 
Qiblah. And you are not to follow their Qiblah, nor are 
they to follow each other's Qiblah. And if you were to 
follow their desires after the knowledge that has come 
to you, you will then certainly be among the unjust. 
(Verse 145) 

In continuing the discussion on the subject of the Qiblah, or the 
divinely-ordained orientation, the present verse provides yet another 
instance of the maliciousness of the People of the Book. It is not that 
they demand solid and convincing arguments in order to be able to 
accept the new injunction with regard to the Qiblah: it is sheer 
stubbornness which does not allow them to give their assent, and no 
proof in the world, declares the Holy Qur'an, is ever going to satisfy 
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them. In fact, their two groups display an equal malice even towards 
each other - the Jews have adopted the Baytul-Maqdis as their Qiblah, 
while the Christians have chosen the East, and each group rejects the 
Qiblah of the other. On the other hand, the Holy Prophet j§£ , cannot 
accept either of these two orientations, for the new Qiblah of the Mus- 
lims - the Baytullah - has been instituted by a divine commandment, 
and is never going to be abrogated. So, there is no likelihood of an 
agreement between the People of the Book and the Muslims in this, 
matter. The Baytul-Maqdis, no doubt, had once been instituted by a di- 
vine commandment, but that commandment has now been abrogated. 
Anyone who follows an abrogated injunction, and ignores the new in- 
junction which has replaced the earlier one, is actually disobeying Al- 
lah, and acting upon his individual opinion and personal desire. Natu- 
rally, it is impossible for the Holy Prophet jg; to follow the desires of 
the People of the Book. But, supposing for the sake of supposition, 
were he to do so even after having received a definite injunction 
through the Wahy (Revelation), he would be counted among the unjust 
- that is, among those who disobey divine commandments. Such a situ- 
ation, however, can never arise. Being a prophet, he is essentially sin- 
less, and as such cannot possibly be among the unjust. From this prin- 
ciple it logically follows that it is impossible for him to favour the 
desires of the People of the Book, and to accept their Qiblah as his 
own. 

Let us make it quite clear that this warning is outwardly 
addressed to the Holy Prophet igj, , but is, in fact, intended for his 
Ummah, which is being asked to realize fully the gravity of the sin of 
ignoring or disobeying the injunction which has finally established the 
Baytullah as the Qiblah of the Muslims. 

As for the phrase, ^U cji lij : "You are not to follow their Qiblah", it 
is meant to declare that the Baytullah shall now stay as the Qiblah 
upto the end of the world. Thus, the declaration refutes the scoffing 
allegation of the People of the Book that there was no stability in the 
Islamic injunctions, and that the Muslims might again adopt the 
Baytul-Magdis as their Qiblah. (Al-Bahr ai-Muhlt) 
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Verses 146 - 147 

'i» C , t'/T n <■ "U' 'Z' *A\ <»9>>A^" t " i*-' < 

Those whom We have given the Book recognize him 
(The Holy Prophet) as they recognize their own sons. 
And, in fact, a group of them does conceal the truth 
while they know. The truth is from your Lord. So, 
never be among those who doubt." (Verses 146 - 147) 

Verses 144 and 145 have told us how the People of the Book knew 
in their hearts that a divine commandment itself had instituted the 
Baytullah as the Qiblah of the Muslims, and yet denied this fact in 
public. Now, the two present verses show that their conduct towards 
the Hbly Prophet j§^ was equally dishonest and malicious. 

The Torah and the Evangile had already foretold the coming of the 
Holy Prophet i|j, , and set down the signs and indications which should 
help the people to recognize him. On the basis of the irrefutable 
evidence provided by their own Sacred Books, the Jews and the 
Christians knew him to be the promised Last Prophet ^ , but many of 
them refused to acknowledge him as such out of sheer obstinacy. 

Let us add a word or two in order to explain the simile employed 
here by the Holy Qur'an - that of man recognizing his own son without 
any doubt or ambiguity. As everyone knows, in bringing two terms 
into comparison with each other, a simile does not involve in this 
analogy all the aspects of these two terms, but only those which should 
be relevant to the occasion. So, in considering the present simile one 
should not allow one's imagination to roam far afield, and bring under 
discussion even those cases which happen to be illegitimate. For, the 
present simile intends to make a very simple and obvious point - since 
the son grows from infancy to manhood normally under the eyes of his 
parents, his face or general appearance is quite sufficient for his father 
to recognize him without any doubt or hesitation. The Jews and the 
Christians enjoyed the same kind of facility - or even certainty - in 
being able to recognize the Last Prophet j|j . So, to persist in denying 
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him was as dishonest as refusing to recognize one's own son should 
normally be. 

And it was just this kind of gross dishonesty that the People of the 
Book were indulging in. Some of them, while denying the truth 
themselves, even tried to keep it concealed from others, although they 
knew fully well that this particular truth (that is to say, the new 
injunction with regard to the Qiblah) had been established by 
Revelation from Allah Himself. 

The phrase, "The Truth is from your Lord", can also be interpreted 
in a general sense as providing a definition of the nature of truth - 
namely, that alone is truth which comes from Allah. One who has 
understood this fact can never allow himself to be in doubt with regard 
to this particular truth or to any other which has been revealed to a 
prophet by Allah. 

Verses 148-150 
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And for everyone there is a direction to which he 
turns his face. Strive, then, to excel each other in 
good deeds. Wherever you are, Allah will bring you 
all together. Allah is certainly powerful over 
everything. And from wheresoever you set out, turn 
your face in the direction of the Sacred Mosque 
(Al-Masjid al-Haram). That, indeed, is the truth from 
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your Lord. And Allah is not unaware of what you 
do. And from wheresoever you set out, turn your 
face in the direction of the Sacred Mosque 
(Al-Masjid al-Haram). And wherever you are, turn 
your faces in its direction, so that people should 
have no argument against you, except for those 
among them who are unjust - do not fear them, but 
fear Me! -, and so that I should perfect My blessing 
upon you, and that you may get the right path. 
(Verses 148 - 150) 

The change of Qiblah 

The question of religious orientation being of the highest 
significance for an Ummah (or a traditional community), these verses 
continue and enlarge upon the theme of the Qiblah, and lay down 
further raisons d'etre for the change. 

It is, the commentators point out, an observable fact that every 
traditional community has had a religious orientation of its own, 
whether appointed by Allah or chosen by itself. This being so, why 
should anyone object, or wonder that Allah has appointed for the 
Islamic Ummah a Qiblah peculiar to it? After all, it is a regular and 
distinct Tradition in its own right - in fact, the last of all Traditions, 
which makes it all the more necessary that it must have a distinct Qi- 
blah. Anyhow, once the divine commandment has been promulgated, 
the Muslims need not worry about the objections or the ridicule of 
others, but should, above all, concern themselves with the performance 
of good deeds (as defined by Allah and His Prophet j§> ). They should, 
indeed, give up fruitless controversies and strive to excel in good 
deeds, for they have to appear before Allah on the Day of Judgment 
when they will be rewarded or punished according to their deeds. 

The raison d'etre laid down in this verse requires that the Muslims 
should, whether staying at home or travelling, turn their faces in the 
direction of Al-Masjid al-Haram, for that undoubtedly is the Qiblah 
appointed for them by divine comsaandment. It is obligatory for them 
to obey this as well as any other commandment, bearing in mind that 
Allah is not unaware of what men do. 
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In repeating this commandment, Verse 150 adds a third raison 
d'etre. The Torah and the Evangile had indicated that the promised 
Last Prophet would have the Ka'bah as his Qiblah. If the Muslims 
continued to pray with the Baytul-Maqdis as their Qiblah, the 
opponents of Islam would have found an argument to justify their 
denial of the Holy Prophet j§£ . But the new commandment with 
regard to the Qiblah takes away the ground from under their feet, and 
at least the just ones among them can no longer raise this kind of 
objection. Of course, the stubborn and malignant ones would still carp 
- they would start saying that it was the Baytul-Maqdis, and not the 
Ka'bah, which had been the Qiblah of the earlier prophets, and that 
the adoption of the Ka'bah constituted an infringement of the 
established prophetic tradition. But the Muslims need not worry about 
defending Islam against such baseless objections, for the only thing 
which can be harmful to them is not the hostility of men but the 
disobedience to or disregard of divine commandments. So, in Verse 
150, Allah asks the Muslims to fear, not the enemies of Islam, but Him 
alone. This is the only way to remain true to the divine guidance they 
have received - namely, Islam. This steadfastness, too, is a blessing 
from Allah, and the blessing will appear in its perfect glory in the 
other world when the Muslims shall, as a reward for their 
faithfulness, be admitted to Paradise. 

Let us note that in announcing the commandment with regard to 
the change in orientation, Verses 144-150 address the listeners three 
times in the singular number and twice in the plural. In a general 
way, one can say that this repetition is meant for emphasis. The 
commandment fixing a new Qiblah not only provided an occasion for 
the glee of the opponents of Islam, but was also a very conspicuous and 
sudden change in the religious observances of the Muslims 
themselves, whose hearts would have remained perturbed without 
such an emphatic repetition. The reiteration also suggests that this is 
the final and definite decision with regard to the Qiblah, and that no 
further change can be expected in this matter. 

Al-Qurtubi has, however, explained this mode of expression in such 
a way that the repetition becomes something more than mere 
emphasis, and each phfase, in being repeated, acquires a new 
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implication. It goes without saying that the commandments in the 
singular number are addressed to the Holy Prophet i|j himself, and 
those in the plural to the blessed Companions and to the Muslims in 
general. Thus, the commandment in Verse 144 pertains to the 
situation of those who find themselves in Madinah or in their own 
home-town, whatever that might be, and is intended to make it clear 
that the injunction is not particular to the mosque of the Holy Prophet 
2^ but applies to every town or village and to every quarter of a town. 
Verse 149 repeats the commandment with the addition of the phrase 
"from wheresoever you set out", which shows that the injunction now 
refers to the state of a journey. Since a journey involves different 
situations - for example, unbroken travel for several days at a time', or 
a short or long stay somewhere in the course of the journey -, Verse 
150 repeats the injunction in order to cover all these situations. 

Let us add that Verse 148 introduces the theme of orientation with 
the word Wijhatun, which lexically signifies "the thing one turns one's 
face to", and which has been interpreted by the blessed Companion Ibn 
'Abbas as "Qiblah" or religious orientation. In fact, the word Qiblatun 
itself appears in the reading of the blessed Companion Ubayy ibn 
Ka'b, which leaves no ambiguity in interpreting the phrases. 43 



43. Before we leave the subject, let us remark that nowadays quite a good number 
of people, especially those with a Western formation, approach the Holy 
Qur'an as they do a book composed by a human author who pays due regard 
to what commonly passes as logic and sequential argument, and often do feel 
embarrassed or confused when they come across the close repetition of words 
and phrases in the Book of Allah, finding it impossible to explain or justify 
what is seemingly redundant. And it is not unlikely that this embarrassment 
may open the way to shame-faced misgivings and doubts even in the minds of 
those who wish to serve the cause of Islam in the modern world. What these 
men of good will tend to ignore is the elementary fact that the Word of Allah 
cannot be subservient to the rules of philosophical or literary composition, 
and that the reiteration of words and phrases, even of a sequence of 
sentences, is a regular mode of expression common to all the Sacred Books of 
the world. Moreover, the great orthodox (in the sense of unfailing adherence 
to the Qur'an and Sunnah) commentators of the Holy Qur'an have tried, each 
in his own way, to suggest the raisons d'etre of this device, and also to explain 

Continued 
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Injunctions and related considerations 

(1) Verse 145 has already indicated to the Muslims that although 
Allah has now appointed a new and permanent Qiblah for the whole of 
mankind, yet the Jews and the Christians are not going to give up 
their respective orientations, nor shall the Muslims ever forsake their 
own. The People of the Book, anyhow, have no right to object to the 
Ka'bah being divinely chosen as the Qiblah of the Muslims, for - as 
Verse 148 reminds us - every traditional community {Ummah) has 
always had a Qiblah of its own, and so does the Islamic Ummah. Since 
the Muslims can be sure of their right to a Qiblah peculiar to them, 
and the People of the Book are not expected to listen to reason, Allah 
asks the Muslims in this verse not to engage themselves in fruitless 
discussions and futile disputes, but to "strive, then, to excel m good 
deeds." The Holy Qur'an discourages unnecessary discussions, for they 
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the possible implications of each particular instance of repetition. Some of 
the explanations pertaining to the verses we are concerned with here have 
been summarized by Maularia Muhammad Idris in his own commentary, 
from which we borrow the following resume:- 

(1) The first declaration is addressed to those who reside in Makkah, the 
second to those who live in the Arabian peninsula, and the third to all men 
living anywhere in the world. 

(2) The first is intended to cover all the situations and states, the second 
to cover all the places, and the third to cover all the periods of time. 

(3) This passage of the Holy Qur'an lays down three raisons d'etre for the 
change in the religious orientation; hence, the commandment has been 
affirmed afresh along with each argument. 

(4) This was the first occasion in the Islamic Shari'ah when a new 
commandment to abrogate an earlier one came. So, repetition was necessary 
to impress upon the minds of the people the multiple significance of the 
occasion and of the commandment. 

(5) The abrogation of any commandment whatsoever is likely to give rise 
to all sorts of doubts, and to produce internal or external disorder. The naive 
cannot, anyhow, understand the why and how of an abrogation occurring ih 
the case of a divine commandment. So, an emphatic reiteration becomes all 
the more essential. 
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make one neglect one's real task, which is to prepare oneself for one's 
death and for the other world. So, the verse ends with the rejoinder 
that on the Day of Judgment Allah shall bring all men together, and 
suggests that the desire to be safe from the criticism of others and the 
anxiety to win over them in disputes only betrays one's attachment to 
the temporal world, and that wisdom lies in caring more for what is 
everlasting. 

(2) The expression "strive to excel" also indicates that one should 
hasten to perform a good deed (whether it be Salah (prayers)or Sawm 
(fasting) or the Hajj (pilgrimage) or Zakah (giving of alms), etc.) as 
soon as one gets the opportunity to do so. For, the ability to do a good 
deed is a favour from Allah, and negligence in performing it amounts 
to ungratefulness and disrespect towards Allah. Hence, it is to be 
feared that procrastination in this matter may be punished with a 
withdrawal of the divine favour, and that the culprit may altogether 
lose the ability to perform good deeds. May Allah protect us from 
such a fate! The point has been made quite explicit in another verse: 

"O believers, respond to Allah and to the Messenger when he 
calls you to that which will give you life; and know that Allah 
does (sometimes) stand between a man and his heart, and 
that to Him you shall be mustered" (8:24). 

(3) From this very expression - "strive, then, to excel in good 
deeds" - some of the fuqaha' (Muslim jurists) have drawn the 
conclusion that it is more meritorious to offer each of the five daily 
prayers as soon as the appointed time for it begins, or as early as 
possible, and have even cited the ahadith of the Holy Prophet |gj- in 
support of this view, which is shared by Imam Shafi'i. On the other 
hand, the great Imam Abu Hanifah and Imam Malik specify that it is 
more meritorious to offer certain prayers a bit late, as has been 
indicated by the Holy Prophet jtjj^ himself through his speech or action, 
while the rest of the prayers should, of course, be offered as early as 
possible within the time prescribed. An example of the former is 
provided by Al-Bukhari who reports from the blessed Companion Anas 
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the superior merit of offering the 'Isha prayers rather late in the night. 
The blessed Companion Abu Hurayrah also reports such a preference 
on the part of the Holy Prophet ^gj, himself (Qurtubl). Similarly, 
Al-Bukhari and Al-Tirmidhi report from the blessed Companion Abu 
Dharr that in the course of a journey once the blessed Companion Bilal 
^ *lll ^j wanted to recite Adhan (call for prayers) as soon as the time 
for the zuhr prayers began, but the Holy Prophet j|< asked him to wait 
till it was a bit cooler, and remarked that the heat of the noon-day is a 
part of the fire of Hell. In other words, the Holy Prophet j^ evidently 
preferred the zuhr prayers to be offered rather late in summer. On the 
basis of such ahadith, Imam Abu Hanifah and Imam Malik have come 
to the conclusion that although in the case of those prayers regarding 
which we have not been asked to offer them a bit late (for example, the 
Maghrib prayers), it is better to do so as soon as the appointed time 
begins, yet in the case of those prayers regarding which a specific 
indication does exist one should offer them somewhat later within the 
time prescribed. They add that if one wishes to act upon the 
commandment, "strive, then, to excel in good deeds", even in the latter 
case, then the only way to do so is not to delay the prayers when the 
desirable or commendable (Mustahabb) time has arrived. 

In short, Verse 148 has, according to a consensus of all the 
Fuqaha', established the principle that when the time for offering a 
prescribed prayer has arrived, one should not delay it without a valid 
excuse, which may either be a clear-cut specification in the Shari'ah 
(as we have just defined), or a physical disability, like illness, etc. 

Verses 151 - 152 
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As also We have sent in your midst a messenger from 
among you, who recites to you Our verses, and purifies 
you, and teaches you the Book and the wisdom, and 
teaches you what you did not know. Remember Me, 
then, and I will remember you. And be thankful to Me, 
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and be not ungrateful to Me. (Verses 151 - 152) 

These verses conclude the discussion on the theme of the Qiblah or 
religious orientation. So, Verse 151 repeats the second part of the 
prayer of Sayyidna Ibrahim ^^Jl j_Ic with which the discussion had 
begun (Verses 127 - 129). He had, as one would recall, prayed Allah to 
accept his founding of the Ka'bah, and to send among his progeny a 
Messenger from among themselves. The subsequent discussion on the 
subject of the Qiblah has already shown that the first prayer has been 
heard and accepted. Now, Verse 151 declares that similarly the 
second request has also been granted, suggesting that since the Holy 
Prophet i§j, has been sent in answer to the prayer of the founder of the 
Ka'bah, it is no wonder that it should be appointed as his Qiblah. 
Verse 151 has specifically mentioned that the new Prophet 
(Muhammad ^ ) is sent with the same attributes as specified by 
Sayyidna Ibrahim ^,%J\ tAs. in his prayer, namely: (1) He recites to them 
the verses of the Qur'an; (2) He teaches them the Book and the 
wisdom; (3) He purifies them; (4) He teaches them things which his 
listeners did not know of, nor could they be found in the earlier Divine 
Books or through individual reason. 

Since Allah has, in granting the two prayers, sent such great 
blessings to mankind, Verse 152 asks men to "remember" Him as the 
Supreme Benefactor, and to render Him thanks by being obedient. As 
long as they do so, Allah will "remember" them in showering on them 
His material and spiritual blessings. The verse ends with the 
reminder that men should not be ungrateful to Allah in denying His 
blessings or in being disobedient. 

In the light of this commentary, one can see that the word "as" (in 
Arabic, the letter Kaf which denotes a comparison between two terms) 
provides the link between Verse 151 and Verse 152. But, according to 
al-Qurtubi, the word Kaf or "as" is connected with the first phrase of 
Verse 152 - l//jte : "Remember Me, then". Viewed in the line of this 
syntactical relationship, the two verses, taken together, would mean 
that the ability to "remember" Allah is as much a blessing for men as 
the ordination of the new Qiblah and the coming of the Last Prophet 
jg;, and hence it is the duty of men to render thanks to Allah, so that 
they may continue to receive His favours. 
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The merits of 'Dhikr' (Rememberance) 

Ji : Dhikr or "Remembrance" essentially pertains to the heart, but 
in so far as the tongue is the interpreter of the heart the oral recitation 
of a Divine Name or a verse of the Holy Qur'an is also described as 
Dhikr. In other words, oral Dhikr can be worth the name only when it 
is accompanied by the "remembrance" of the heart. As the great Sufi 
poet Rumi points out, the recitation of a Divine Name can have no effi- 
cacy if one keeps thinking of cows and donkeys while repeating it me- 
chanically with the tongue. One must, however, bear in mind that 
even a mechanical Dhikr without the heart being engaged in it is not 
altogether futile. It is related that the great Sufi Abu 'Uthman, hear- 
ing a man complain of such a situation, remarked that one should be 
grateful to Allah even for this favour of having drawn at least one or- 
gan of the body, the tongue, into His service. (QurtubT) 

The merits of Dhikr are, indeed, innumerable. What greater merit 
could one wish for than the assurance that when a man "remembers" 
Allah, He too "remembers" him. Abu 'Uthman once claimed that he 
knew the time when Allah remembered His servants. The listeners 
grew curious as to how he could determine this. He replied that, 
according to the promise made in the Holy Qur'an, when a Muslim 
remembers Allah, He too remembers him, and thus everyone can know 
for himself that as soon as he turhs to Allah and remembers Him, 
Allah too remembers him. 

Let us add that Verse 152 means to say that if men "remember" 
Allah by obeying His commandments, He will "remember" them by 
granting His pardon and His rewards. The commentator Sa'id ibn 
Jubayr has, in fact, interpreted the Dhikr or "Remembrance" of Allah 
as obedience and submission to Him. He says: 

"He who has not obeyed Him has not remembered Him, even 
though he has kept himself externally busy in offering (nafi: 
supererogatory) prayers and reciting His praises." 

This explanation is fully supported by a hadith cited by Al-Qurtubi 
on the authority of "Ahkam al-Qur'an" by Ibn Khuwayz Mandadh. The 
Holy Prophet ^ has said that one who has been obeying Allah - that 
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is, following the injunctions with regard to the lawful {Halal) and the 
unlawful {Haram) - has truly been remembering Allah, in spite of 
being deficient in {nafi: supererogatory) prayers and fasting, while one 
who has been disobeying divine commandments has, in fact, forgotten 
Allah, in spite of devoting long hours to nafi prayers, fasting and 
recitation of His praises. 

The great Sufi Master Dhu al-Nun al-Misri has said that the 
man who remembers Allah in the full sense of the term forgets 
everything else, and that, in reward of such a total absorption, Allah 
Himself takes care of all his concerns, and grants him something far 
more valuable for everything he loses. Similarly, the blessed 
Companion Mu'adh *ix Jjl ^j has remarked that in so far as winning 
absolution from divine wrath is concerned, no good deed on the part of 
man can compare with Dhikr. And in a hadith reported by the blessed 
Companion Abu Hurayrah -llc Jji ^j , Allah Himself says that so long 
as the servant keeps remembering Him and his lips keep moving in 
Dhikr, Allah is with him (for a more elaborate discussion of the 
subject, see Dhikrulldh by the author). 

Verse 153 
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O you who believe, seek help through patience and 
prayer. Surely, Allah is with those who are patient. 
(Verse 153) 

As we have already seen, the enemies of Islam have been objecting 
to the change in^he'orientation of Qiblah, wishing to produce in the 
minds of the people doubts about the validity of Islam as a religion, 
The earlier verses have, in answering these objections, removed all 
such misgivings. But some of the enemies simply ignored the answers, 
and still persisted in their hostility. This situation was likel'y to 
dishearten the Muslims. So, the present verse nullifies such a 
re-action on the part of the Muslims by prescribing the method of 
overcoming one's grief or anxiety. 

The patience and the Salah: 

And the method consists in turning to patience and prayers; for 
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Allah assures us here that He is with those who are patient. This 
promise applies, above all, to those who offer prayers, whether fard 
(obligatory) or nafi (supererogatory), for prayers are the supreme form 
of worship. 

In explaining the context, we have mentioned a specific situation, 
but the verse, in fact, identifies the elixir for all the ills which are a 
necessary part of human existence, whether they be wants and needs, 
or anxiety and suffering. The Holy Qur'an itself has indicated; in a 
very subtle and eloquent way, the general efficacy of this remedy by 
employing a generalizing expression - "seek help" - without specifying 
the situation in which help is to be sought. (Mazhari) 

Now, the two ingredients of this remedy are patience and prayers. 
The Arabic term So.br (_,_,») is much more comprehensive than its usual 
English equivalent, "patience". Lexically, the word "Sabr" signifies 
"restraining oneself, or keeping oneselfunder control." In the 
terminology of the Holy Qur'an and the Hadith, Sabr has three modes:- 

(1) Restraining oneself from what the Shari'ah has declared to be 
illegal or impermissible (Haram). 

(2) Forcing oneself to be regular in the observance of the different 
forms of worship and to be steadfast in obeying the commandments of 
Allah and the Holy Prophet ^ . 

(3) To endure all kinds of trouble and pain - in other words, to 
understand clearly and to believe that it is the will of Allah to make 
one suffer, and to hope that one shall receive a reward for this 
suffering. With regard to this last point, let us add that, on the 
authority of the commentator Sa'id Ibn Jubayr, Ibn Kathir says that if 
one cannot help uttering a word of grief or a sigh of pain, it does not go 
against Sabr, or nullify it. 

People generally identify Sabr with the third mode alone, and 
ignore the first two which are, indeed, mofe basic and essential. We 
cannot insist too much on the fact that all the three are equally 
obligatory, and that every Muslim is required to practice all the three 
forms of Sabr. In the terminology of Holy Qur'an and the Hadith, 
Al-Sabirun is the title of those who are steadfast in observing all the 
three forms with equal rigour. According to the Hadith, people will 
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hear a call on the Day of Judgment, "Where are the SabirunT; at this, 
those who had been constant in observing the three forms oiSabr will 
stand up, and they will be allowed to enter Paradise without having to 
present the account of their deeds. In citing this hadith, Ibn Kathir 
points out that it is corroborated by the Holy Qur'an itself: o^SJI Jj'J UI 
^jLl»jLplyii : "The Sabirun shall certainly receive their full reward 
without reckoning." (39:10) 

As for the second ingredient of the prescription, it is Salah 
(Prayer). Although Sabr, as we have just explained it, covers the 
different forms of worship, including prayers, all of them being its 
branches. Salah, however, has been mentioned separately, because 
that is the most perfect model of Sabr. For, in the state of Salah, one 
binds oneself to obedience and worship, and restrains oneself not only 
from all that is sinful or reprehensible but even from what is otherwise 
permissible - e.g., from eating or drinking or talking. Hence, Salah is 
a visible demonstration of Sabr which signifies keeping oneself under 
control in shunning everything sinful and in submitting oneself totally 
to obedience. 

A remedy to all problems 

Moreover, Salah does possess a special efficacy in releasing man 
from all kinds of trouble and pain, and in fulfilling all his needs. We 
may not be able to explain it rationally, but the efficacy is present as a 
characteristic quality in the very nature of prayers - as happens in the 
case of certain medicines too. But the efficacy shows itself only when 
prayers are offered in the proper way and according to the physical 
and spiritual etiquette laid down by the Shari'ah. If our prayers seem 
to be fruitless, it is because we have been deficient in observing this 
etiquette, and have not turned to Allah in single-minded devotion and 
total submission. Let us not forget that, according to the Hadith, 
whenever the Holy Prophet * was faced with a grave problem of any 
kind, he always hastened to offer nafi prayers, and through the 
barakah (benediction) of the prayers Allah came to his aid and 
resolved the problem satisfactorily. 

As to how Sabr can save man from all kinds of trouble and pain 
and resove all his difficulties, the secret has been revealed in the last 
phrase of this verse - "Surely, Allah is with those who are patient." 
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That is to say, as a reward for Sabr man receives the honour of the 
"company" of Allah. And it goes without saying that when the might of 
the Lord of the Worlds Himself has come to the aid of a man, what 
pain or trouble can overcome him, and who can prevent his concerns 
from prospering? 

Verses 154 - 157 
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And do not say of those who are slain in the way of 
Allah that they are dead. Instead, they are alive, but 
you perceive not. And surely We will test you with a 
bit of fear and hunger, and loss in wealth and lives and 
fruits. And give good tidings to the patient who, when 
suffering comes to them, say: "We certainly belong to 
Allah, and to Him we are bound to return." Those are 
the ones upon whom there are blessings from their 
Lord, and mercy. And those are the ones who are on 
the right path. (Verses 154 - 157) 

Earlier, alluding to an unpleasant incident, patience and steadfast- 
ness were inculcated and the excellence ofSabirun (the patient people) 
was mentioned. The next verses mention, in some detail, other un- 
pleasant incidents and culminate in describing the excellence of pa- 
tience, and perseverance in it. Those verses give preference to the 
theme of war with infidels over other themes for two reasons: first, the 
sacrifice of life is a grand sacrifice; whoever steadfastly endures this 
loss will, undoubtedly, learn to be patient on losses of lesser magni- 
tude; second, it is relevant to the situation too, as the objectionist on 
the orientation of Ka'bah had been facing it. 



Surah Al-Baqarah 2 : 154 - 157 404 

Injunctions and r'elated considerations: 

According to Islamic traditions the dead person is given some kind 
of a "new life" in Barzakh 44 which develops in him a sensitivity to 
punishment and reward. Regardless of whether one is a believer or 
disbeliever, virtuous or vicious, this taste of life-in-Barzakh is given to 
everybody. However, the life there has many categories: one of them 
is for the general lot, while some others are for prophets and virtuous 
people. The later ones vary in their degree of excellence. A number of 
sel, f .lars have collected relevant facts to assert their points of views 
about the life-in -Barzakh. Ali of them cannot be summed up here. I 
will restrict myself here, to presenting the considered and the very 
balanced view of my worthy teacher Maulana Ashraf 'Ali of Thana 
Bhawan; incidentally, his view is in close conformity with the 
teachings of the Holy Qur'an, as also, those of the Holy Prophet j^ . 

The Martyrs are not dead 

One who dies in the cause of Allah is a Shahid (Martyr) and, 
although, it is correct and even allowed to call him "dead", yet we are 
forbidden to regard their death like ordinary deaths. For, though, life 
in Barzakh is given to everybody which gives him perception of 
reward and punishment but Shahid in the Barzakh life is 
qualitatively different from the one given to other persons. The 
distinction a Shahid has over others in Barzakh is that in effect, for 
the fullness and sensitivity of life, his perception is, keener and 
deeper. As, for instance, the life sensation is there in finger tips, as 
also, it is there in heels, but the sensitivity of finger tips is sharper 
than that of heels. The effect of the finer life-quality of a Shahid in 
Barzakh reaches his physical body as well; whereas ordinarily bodies 
remain unaffected. Consequently, a Shahid' s body does not waste 
away, decay or mingle with dust. On the contrary it retains it 
freshness and a semblance of being alive too. This is duly endorsed by 
Ahadith and observations. They are, therefore, reported as living and 
we are forbidden to call them dead. However, for all worldly purposes 



44. An intermediary stage which begins with death and stretches till the 
Doomsday. 
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they are treated at par with the dead; their properties are divided and 
their wives can remarry. Lives of prophets in Barzakh have a further 
distinction. Their life-sensitivity is even finer and keener than that of 
Shahids. In Barzakh their bodies retain their life-quality and, in some 
ways, its manifestation is extended to this life as well; their properties 
are not divided and their wives cannot again enter into wedlock. 

The most strong in the retention of this life-quality are the proph- 
ets, then are the Shahids, then the ordinary human beings. Neverthe- 
less, according to some ahadith some of the men of Allah and virtuous 
people share this excellence with Shahids. Apparently, those who die 
while exercising stringent discipline against their selves ( L ^iJI a»Uw) are 
ranked with Shahids. In other words, though this verse specifically re- 
fers to Shahids as against the broad humanity, it does not, for that 
reason, exclude the virtuous and the truthful. If, therefore, the body of 
aShahid returns to dust, as bodies of ordinary persons, generally do, 
the chances are that the person did not, perhaps, die in the cause of 
Allah which is the only criterion of martyrdom (Shahadah). 

In case a person who fulfilled all the prerequisites of martyrdom 
and, beyond, any doubt, died in the cause of Allah and whose 
martyrdom (Shahadah) has been unmistakably and repeatedly 
demonstrated, his body must not, on the authority of a hadith, return 
to dust. If, in spite of Ahadith, the body mingles with earth (what, in 
fact, has made the author of Ruh al-Ma'ani doubt is how can, in spite 
of Ahadith, the body of a Shahid be eaten away by earth) the 
explanation would be that according to Hadith the body would not 
return to dust; however, it does not deny the process of decay and 
decomposition caused by other factors like geo-chemical reaction, body 
enzymes, and bacteria. Niether does it confute the verse. 

Other compound objects like weapons, medicines, food, and the 
commingling of various natural elements like water, fire and air had, 
undoubtedly, their effects on the bodies of prophets in this world and, 
obviously, the life-quality of Shahid inBarzakh is not superior to that 
of the prophets in this world; if, therefore, the other ingredients 
register their impact on the bodies of Shahids in Barzakh it does not 
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confute, in any sense, the meanings ofAhadith which say the Shahids' 
bodies are sacred to earth. 

Another answer is that the distinction which Shahids have over 
others is apparent from the fact that, comparatively, their bodies re- 
main unspoiled for a pretty long time, although the liklihood of their 
disentegration in the longer run does exist. The aim of the hadith 
should, therefore, be explained by saying that the immunity from de- 
cay for such a long time is, in itself, an excess on the customary beha- 
viour of dead bodies. Eternal preservation, and preservation for a con- 
siderable long time, both are an "excess on the customary behaviour" 
of dead bodies. 

By the words, " SJ^Li^ ": "you perceive not", the Holy Qur'an asserts 
the fact that the life in Barzakh transcends all sensory perceptions. 

Patience in hardship: The way to make it easy 

The nature and the significance of the.severe test man is put to by 
Allah has been thoroughly discussed while explaining the verse ^L^l il/ 
'tvftjil ■ 'And when his Lord put Ibrahim to a test'. 

Whatever their magnitude, accidents are unnerving. But a prior 
knowledge of such accidents makes it easier to bear them and be 
patient about them. Since the entire Ummah is addressed here, the 
Ummah should realize that the world is a place of hardships and 
labour; it is a place of ordeal. It will not, therefore, amount to 
impatience if one does regard such accidents as either strange or a 
remote chance. And as the Ummah, generally, displays the spirit of 
patience in all its deeds, the reward of Mercy is common to everyone 
who strives to be patient. But as the quality and degree of patience 
varies from person to person, everyone will be rewarded individually 
accordihg to and commensurate with his quality of patience. 

A formula of peace in hardship t , 

That the patient people used to recite: o^J 4" Uj*JJU: 'We belong to 
Allah and to Him we are to return' is, in fact, an inculcation of the 
principle of virtue. The suggestion is that this is what the patient 
people should say as it brings excellent reward, relieves from the 
burden of sorrow and suffering and consoles effectively the grieved 
heart. 
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Verse 158 

Jlo v c- !j I C-4P I «> (^*i «U; I J>y*-Z> (5-$ *j^* 'j U-JaJ I j I 

u! s " "'t, 's-' e', y y' 

Indeed the Safa and the Marwah are among the marks 
from Allah. So whoever comes to the House for Hajj or 
performs the 'Umrah, there is no sin for him if he 
makes rounds between them; whoever comes up on his 
own with good, so Allah is Appreciating, All-Knowing. 
(Verse 158) 

The subject of the Ka'bah, as we would do well to recollect, started 

' y „ 

all the way back from Verse 124 *o jUlAj^lilJ' : 'And when his Lord put 
Ibrahim to a test', later opening with the statement that the Ka'bah 
was made a place for repeated convergence, a sanetuary, and a centre 
of divine worship as ordained (125). Then came the famous prayer of 
Sayyidna Ibrahim r :UI *Jlc in which he requested Allah Almighty that 
he and his people be initiated into the correct method of performing 
the manasik, the required rites, or acts of worship (126 - 129); which is 
inclusive of the Hajj and 'Umrah. We can now see that the centrality 
of the House of Allah as the place of worship has been expressed 
manifestly when it was declared to be the Qiblah, the direetion and 
orientation of all Salah, no matter where it is performed; while at the 
same time, the importance of the House of Allah was established when 
it was made the objective in the performance of the Hajj and 'Umrah. 

The present verse opens with the solemn declaration that the two 
hills, Safa and Marwah adjoining the Ka'bah in Makkah, are tangible 
signs from Allah. Pilgrims walk briskly between them after they have 
made the tawaf of the Holy Ka'bah. This act of walking briskly or 
"making rounds" between them, as the Qur'an elects to call it, is 
known as Sa'y: J*~ , a praetice which was there even in the Jahiliyyah 
and which made Muslims doubt its propriety. It is exactly this doubt 
Allah Almighty aims to remove here. 

So, there it was in the earlier treatment of the subject that Allah 
Almighty eliminated the objection raised by disbelievers against the 
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instituting of the Ka'bah as the Qiblah of Muslim Salah and here, 
through a correlated assertion, the doubt of Muslims themselves as to 
the propriety of Sa'y in the Hajj and 'Umrah, of which the Ka'bah is 
the desired hub, has been removed. 

That the text is closely bound together by this reason is not 
difficult to see. 

Some terms and their meanings 

1. The term, Sha'a'ir in JJI^ULi is the plural form of Sha'irah: »^j 
which means a sign, mark or token. So, the "Sha'a'ir of Allah" signify 
what He has determined to be the marks of Islamic faith. 

2. Lexically, Hajj means to aim, to intend; while, in the 
terminology of the Qur'an and Hadith, the act of deciding to go solely 
on a pilgrimage of the House of Allah and performing required rites 
while there, is called the Hajj. 

3. Lexically, 'Umrah means ziyarah or pilgrimage; while, in the 
terminology of the Shari'ah, the visit to al-Masjid al-Haram and the 
doing of tawaf and sa'y there is called 'Umrah. 

Sa'y between Safa and Marwah is Obligatory 

Details of the method that governs the performance of the Hajj, 
'Umrah and Sa'y are easily available iri books ofFiqh. It may be noted 
that Sa'y is a mustahabb (desirable or commendable) practice of the 
Holy Prophet ^ according to Imam Ahmad; a fard (absolute obliga- 
tion) according to Imams Malik and Shafi'i; and a wajib (necessity) ac- 
cording to Imam Abu Hanifah, which means, one who abandons it 
would have to slaughter a goat in compensation. 

It is advisable to guard against a possible doubt that may arise 
while reading the words used in the verse under study. One may 
think that the Qur'an simply says that making Sa'y between Safa and 
Marwah is 'no sin'; at the most, it proves that it is one of the many 
'allowed' acts. This approach can be corrected by looking at the leading 
expression £t>V :'no sin' which has been used here in relation to a 
question. The question related to all those idols sitting on top of the 
Safa and Marwah hills and it was to show their devotion to them that 
the people of the Jahiliyyah used to do sa'y between Safa and Marwah, 
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and in which case, this practice should be haram (forbidden). It is in 
answer to this doubt that it was declared, "there is no sin" in it. This 
being the real and authentic Abrahamic Tradition, there is no reason 
why it should be considered tainted with 'sin'? The 'malpractice' of a 
pagan band of people in this intervening period does not end up 
making a 'sin' of what is 'good' in the sight of Allah. The use of the 
expression 'no sin', therefore, does not go against its being wajib or 
necessary. 

Verses 159 - 162 

fi tf-uj )%z $J\ %\ o j^>5ii dnjSi cD ^ 

Surely, those who conceal what We have revealed of 
clear signs and guidance - even after We have 
explained them for people, in the Book, upon them 
Allah casts damnation, and curse them those who 
curse. Yet, those who repent and correct and declare, 
their repentance I accept. And I am the most Relenting, 
the most Merciful. Indeed, those who disbelieved and 
died while they were disbelievers; upon them is the 
curse of Allah, and of angels, and of all human beings 
together, remaining therein forever. Neither will the 
punishment be lightened for them, nor will they be 
given respite. (Verses 159-162) 

As part of the debated issue of Qiblah several verses earlier, the 
text has pointed out how the people of the Book went about concealing 
the truth concerning the prophethood of the Holy Prophet j|j, for 
whom the Ka'bah was appointed as the Qiblah. It was Verse 146, 
where it was said: 
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"Those whom We have given the Book recognize him (The 
Holy Prophet) as they recognize their own sons. And, in fact, 
a group of them does conceal the truth while they know." 

Now the text, in order to conclude the subject, warns those who not 
only conceal the truth but, going further ahead in obstinacy, persist in 
their effort. The ultimate fate of this senseless persistence being all 
too obvious, Allah Almighty still extends the promise of His mercy and 
forgiveness to those who repent and reflect on what they did, retrace 
their steps and correct their negative attitude towards divine truth 
and, in order to demonstrate their positive stand, come forward and 
state the truth clearly and publicly. The natural consequence of such 
a reformed attitude would be that they will enter the fold of Islam 
believing in Allah and His prophet, which is the touchstone for any 
disbeliever's honest change of heart. 

The duty of spreading the Islamic Knowledge 

Verse 159 above stated that concealing from people clear signs and 
guidance revealed by Allah Almighty is a terrible crime which earns 
the curse of Allah Almighty Himself, as well as that of His entire 
creation. Let us point out to some injunctions that issue forth from 
this verse: 

1. It is forbidden to conceal knowledge which must be disclosed and 
disseminated widely. The Holy Prophet jt^ said: 

"Anyone who is asked about something (of religion) which he 
knows would, in the event that he conceals it, be brought forth 
by Allah on the Doomsday harnessed with a rein of fire." 
(Narrated by Abu Hurayrah and 'Amr ibn al-'As and reported by Ibn Majah - 
Qurtubi) 

According to the fuqaha' (Muslim jurists), this warning applies to a 
person who is the only one available in a given situation. If there are 
other knowledgeable persons present, he has the option of suggesting 
that the issue may be discussed with an 'alim who knows. (Qurtub!and 

Jassas) 
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2. Another very important rule that emerges from here is that one 
who himself does not possess the sound knowledge of religious 
injunctions and rulings should not try to explain them. 

3. The third rule we find out is that answers to religious questions 
which are intricate, deeply invorved and way beyond the 
comprehension level of common people should not be offered before 
them lest they fail a prey to some misunderstanding. This will not be 
considered as 'concealment of knowledge' since what is not allowed is 
the concealment of clear guidance given in the Qur'an and Sunnah 
which it is rather necessary to disclose and disseminate widely. The 
expression ^i^l/cilbl £• : "of clear signs and guidance" in this verse 
releases a strong suggestion to this effect. It was about such questions 
that the blessed Companion 'Abdullah ibn Mas'ud had said: 'If you 
recite ahadith which people do not understand fully, you will be 
throwing them into a nest of discord.' (Qurtubi) 

As reported in Sahih al-Bukhari, Sayyidna 'Ali *^ *l)l ^j has said: 
'Disclose to the common people only that much of knowledge as they 
have the capacity to understand. Do you want them to deny Allah and 
His Messenger?' For, anything beyond their comprehension would 
breed doubts in their minds and the possibility is there that they may 
refuse to accept it. 

. This leads us to the rule that it is the responsibility of an 'alim^ a 
religious scholar or a guide, to talk to people after he has assessed 
their ability to receive what is to be communicated. Such questions 
should not be brought up before a person who is likely to fail in error 
or misunderstanding. It is for this reason that Muslim jurists, while 
discussing such questions in writing, conclude with a Standard 
warning tag of j^. "ij .j^u U-. li» which means that the question under 
discussion is sensitive, therefore, a scholar should limit it to his 
comprehension and refrain from broadcasting it in public. It is 
reported that the Holy Prophet ^ has said: 

"Do not withhold wisdom from those who deserve it, for if you 
do so, you will be unjust to them; and do not place it before 
those who do not deserve it, for if you do so, you will be unjust 
to it." 
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In view of these details, Imam al-Qurtubi has deduced the ruling 
that an infidel who appears in polemics against Muslims - or a 
heresiarch (rnubtadi') who, being a combination of the heretic and the 
schismatic, invites people to his misleading ideas - should not be 
initiated into the Islamic disciplines unless it is absolutely ascertained 
that such teaching would correct his thinking. 

Similarly, the executive authority of a time should not be given 
rulings which they could misuse to unleash a reign of terror over their 
citizens. Similarly again, the 'leaves' (rukhsah) given in religious 
injunctions and the stratagems (hilah, plural: hiyal) should not be 
brought forth in public unnecessarily lest people get used to being 
'excuse-seekers' while acting upon the injunctions of the faith. (Qurtubi) 

The Hadith is equal to the Qur'an by implication 

The blessed Companion Abu Hurayrah, as reported in the Sahih of 
Al-Bukhari, has said: 'If this verse of the Qur'an were not there, I 
would have not related a single hadith before you.' The verse referred 
to here is the present verse which carries the warning of curse on 
concealment of knowledge. Some other Companions, may Allah be 
pleased with them, have been reported to have used similar words 
while narrating Had j£/i. 

These narrations tell us that in the view of the blessed 
Companions, the Hadith of the Holy Prophet jg£ enjoys some privileges 
mentioned in relation to the Qur'an. It may be noted that the verse in 
question warns those who may conceal what has been revealed in the 
Holy Qur'an; it does not mention Hadith as such. But, the blessed 
Companions ruled that the Hadith of the Holy Prophet j|j, was covered 
under this reference to the Qur'an and that is why they thought that 
concealing the Hadith would also put them under this warning. 

The evil consequences of some sins 

The exact words of the Holy Qur'an ino^aJIp^Lj :And curse them 
those who curse', as obvious, have not identified those who do that. 
Commentators Mujahid and 'Ikrimah have said that this absence of 
specification suggests that they are cursed by every thing and every 
living being, so much so, that all animals and insects join in since their 
misdeeds hurt all created life forms. This is supported by a hadith 
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from the blessed Companion, Bara' ibn 'Azib where the Holy Prophet 
* has been reported to have said that the word al-lainun ('those who 
curse') refers to all animal life that moves on the earth. (QurtubT quoting 

Ibn Majah) 

Cursing an individual is not permissible 

From the words of the text jllf^j" \J&j :'and died while they were 
disbelievers', commentators al-Jassas, al-Qurtubi and some others 
have formulated the view that it is not permissible to curse an infidel 
about whom it is not certain that he is to die in a state of infidelity. 
Now that we have no way of finding out for sure that a person will die 
in a given state, we are bound to obey the ruling that it is not 
permissible to curse an infidel by name. That the Holy Prophet j|j has' 
cursed some infidels by name is explained by the fact that their death 
in a state of infidelity was divinely revealed to him. As far as the 
infidels as a whole are concerned, irtcluding the tyrants and the 
unjust, it is technically correct, if cursed without any particularization. 

From this we also find out that the act of cursing is so grave that it 
has been disallowed even if the target be an infidel about whom it is 
not certain that he is going to die as one. If so, how can this become 
permissible if the target is a Muslim or, even if it is directed at an 
animal? Common people in Muslim societies seem to neglect this 
aspect of Standard Muslim behaviour, specially our Muslim sisters 
who are prone to use very hard language about those they do not like 
among the circle of their acquaintances. It should be clearly 
understood that the act of cursing becomes effective not only by using 
the word, 'curse' but all synonyms used are subject to the same ruling. 
The word 'La'nah' (curse) means: 'to remove away from the mercy of 
Allah Almighty'. Therefore, all damnatory swearing and cursing, 
whatever the shade, circumstance or language, falls under the 
purview of "la'nah" or 'curse'. 

Verses 163 - 164 
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And your god is one God: There is no god but He, the 
All-Merciful, the Very-Merciful. Surely, in the creation 
of heavens and earth, and the alternation of night and 
day, and the ships that sail in the sea with what 
benefits men, and the water Allah sent down from the 
sky, then revived with it the earth after its being dead, 
and spread over it of each creature, and in the turning 
of winds, and in the clouds employed to serve between 
heaven and earth: there are signs for those who have 
sense. (Verses 163-164) 

When the mushrikin, (the associators) of Arabia heard the verse 
j»l5*JI jy^JlJ : 'And your god is one God', all against their own belief, they 
were puzzled thinking how could there be just one single object of 
worship for the whole wide world. If this was a serious claim, there 
has to be some proof in support. That proof has been tersely encased 
in the present two verses. 

Understanding Tauhid, the Oneness of Allah, 
in the wider sense: 

Tauhid, the cardinal principle of Muslim faith as stated in Verse 
163 has been proved repeatedly and variously, therefore, we limit 
ourselves at this point to a summary view of the principle as follows: 

1. He is One in the state of His being, that is, there exists in the 
universe of His creation no entity like Him. He is without any 
duplicate or replica and without any equal or parallel. Such unshared 
and pristine is His station that He alone is deserving of being called 
the Wahid, the One. 

2. He is One in claiming the right of being worshipped, that is, in 
view of the nature of His Being, the comprehensiveness of His most 
perfect attributes and the great charisma of His creation and its 
nurture, all human obedience, all 'ibadah, all worship has to be for 
Him alone. 
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3. He is One in being free of any conceivable composition, that is, 
He is free of segments and fragments, units and organs, substances 
and elements, atoms and particles. There is just no way He can be 
analyzed or divided or resolved. 

4. He is One in being the anterior and the posterior, that is, He 
existed when nothing did and He will remain existing when nothing 
will. Who then, if not Him, shall be called the Wahid, the only One? 

(Jassas) 

Now in Verse 164, there is a series of signs and proofs in support of 
the premise that Allah Almighty is really One. Stated simply, these 
can be grasped by the learned and the ignorant alike. How can one 
bypass the wonder of the creation of the heavens and the earth? Who 
can ignore the constant alternation of the night and the day? The 
message is simple and clear. Their origination and their perpetuity is 
the work of His perfect power alone and that there is absolutely no 
being other than Him who can take that credit. 

Similarly, the movement of boats on the surface of waters, is a 
formidable indicator of Allah's power which gave water, a substance so 
liquid and fluid, the property of lifting on its back ships which carry 
tons and tons of weight all the way from the East to the West. Then, 
there is the movement of winds which Allah harnesses into the service 
of man, and in His wisdom, keeps changing their direction. These are 
great signs; they tell us that they were created and operated by a 
supreme being, the One who is All-Knowing, All-Aware, All-Wise. If 
the substance of water was not given a state in which the molecules 
move freely among themselves while remaining in one mass, a 
functional fluidity in other words, all this maritime activity would not 
be there. Even if this fluidity of sea-surface was there, help from 
winds was still needed in order to cover all those thousands of nautical 
miles across the seas of the world. The Holy Qur'an has summarized 
the subject by saying: 

"If He wills, He can still the winds, then, ships shall remain 
standing on the back of the seas." (42:33) 

The use of the expression JLUI^ C, :'with what benefits men' points 
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out to the countless benefits that accrue to human beings when they 
mutually trade their goods through sea freighters. It is interesting to 
keep in mind the variations these benefits take from country to 
country and from age to age. 

Then comes the marvel of water descending from the sky, drop by 
drop, released in a measure and manner that it hurts nothing. If it 
always came in the form of a flood, nothing would have survived, man 
or animal or things. Then, the raining of water is not all; it is the 
storage of water on earth that baffles the human ingenuity. Risking a 
simplicity, let us imagine if everyone was asked to store for personal 
use a quota of water for six month, how would everyone manage that? 
Even if such an impossible storage was somehow done, how could it be 
made to remain potable and hygienic all this time? Allah Almighty, in 
His infinite mercy, took care of this too. The Holy Qur'an says: 

Then, We made water stay in the earth, although, We were 
capable of letting it flow away,' (23:18) 

But, nature did not allow this to happen. For the inhabitants of 
the earth, human and animal, water was stored in ponds and lakes 
openly. Then, the same water was lowered into the earth under the 
mountains and valleys in the form of an unsensed network of hidden 
pipelines of water accessible to everyone taking the trouble of digging 
and finding water. Further still, is it not that a huge sea of ice was 
stored out on top of the mountain ranges which is secure against 
spoilage and melts out slowly reaching all over the world through 
nature's own water lines. 

To sum up, it can be said that Allah's Oneness has been proved in 
these verses with the citation of some manifestations of His perfect 
power. Commentators of the Qur'an have taken up this subject in 
great details. Those interested may see al-Jassas, al-Qurtubi and 

others. 



Verse 165 
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O ollifl jtai iiJl &&•>&/$) ifc\&\ Si?. 

Among the people there are some who set up, aside 
from Allah, parallels whom they love as if it be the love 
of Allah, yet those who believe are most firm in love for 
Allah. Only if those who have acted unjustly would see 
- when they see the punishment - that all power be- 
longs to Allah alone and Allah is severe in punishment. 
(Verse 165) 

In the verses that appeared earlier, there was a strong and positive 
view of Allah's Oneness. Now the present verse points out to the 
error made by those who associate others in the divinity of Allah and 
think that they are caretakers of their needs. Their attachmerit to 
them reaches the proportions of love that is due for Allah alone. 

In direct contrast to this profile of the polytheists, there are the 
true believers who love Allah alone, and very staunchly too, for a poly- 
theist may turn away from his self-made god in the event of an im- 
pending loss, but a true believer reposes his total confidence in Allah, 
in gain and loss alike, retaining His love and pleasure as his lasting 
possession, never leaving his Creator whatever the odds against him 
be. 

Now, returning back to the 'unjust', the Holy Qur'an makes a 
subtle suggestion that the opportunity to correct their position was 
there; they could have recognized through their frustrations with their 
gods that they were helpless and that real power rested with Allah. 
But, they missed the opportunity and must now learn the hard way. 
So, the stern warning. 

Verses 166 - 167 




Yj u Sfjf ijiji syJi 3iij o &\ilH\ fecsLzj 



Surah Al-Baqarah 2 : 168 - 169 418 

When those who were followed disown those who 
followed, and they see the punishment and the bonds 
between them will be cut asunder! And those who 
followed would say, "We wish there be a return for us, 
so that we may disown them as they have disowned us." 
Thus Allah makes them see their deeds as remorse for 
them. And they are not to come out from the Fire. 
(Verses 166 - 167) 

Towards the end of the preceding verse it was said that the 
punishment of the Hereafter is severe. How severe it will be is now 
the subject of the present verse. 

The severity of the punishment against which the polytheists have 
been warned will unfold itself when their leaders whom they followed 
will disown them as their votaries; and they both, the leaders and the 
led, will witness the punishment, and whatever bonds of leading and 
following may have existed between them would be snapped apart, 
very much like it happens in our mortal world when people share in 
the illegal but wriggle out when apprehended, so much so, that they 
would even go to the limit of refusing to recognize their accomplices! 

When the so-called 'people' of their leaders will see this turnabout 
of theirs, they will fret and fume but will be unable to do anything 
about it except wishing that there be a return for them to the mortal 
world where they could, at least, square up with their greasy leaders - 
'May be this time they come back to us seeking our allegiance which 
would be a perfect time to say no to them and to distance ourselves 
from them and to do to them what they did to us.' 

But, what price are these dreams now? They are not going 
anywhere. They are stuck with 'their deeds which they see as 
remorse', and they all, the leaders and their followers, 'are not to come 
out from the Fire', since the punishment for shirk, the grave sin of 
associating partners with Allah, is to remain in the Fire for ever. 

Verses 168 • 169 
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o ££i£f -fa >ii J* ijj^L r SG" , Cia% 

O people, eat of what is in the earth, permissible and 
good, and do not follow in the footsteps of Satan; 
indeed, for you he is an open enemy. He only orders 
you evil and immodesty, and that you allege about 
Allah what you do not know. (Verses 168 - 169) 45 

The meaning of the words 

The real meaning of the root word J> (halia) in (halalan tayyiban: 
(p,yi£ : permissible and good) is 'to open a knot'. In that sense, what 

* > 

has been made halal means that a knot has been opened and the 
restriction has been removed. The blessed Companion Sahi ibn 
'Abdullah n*. JJl^j has said: "Salvation depends on three things - 
eating halal, fulfilling (divine) obligations and following the Sunnah of 
the Holy Prophet ^ ." The word JjZ (tayyib) means 'good' as inclusive 
of the clean and the pure and covers the twin aspects of being lawful, 
permissible or halal and being naturally desirable. 

The word oja»- (khutuivat) is the plural form of >Jai. {khutwah) which 
is the distance between the two feet when striding. Here the khutuivat 
of Shaytan means Satanic deeds. 



45. The previous verses refuted beliefs held by the mushrikin; the present verses 
take up the ill effects of some of their pagan practices. 

One of these was to release animals dedicated to their idols, whom the> 
treated as sacred, refusing to derive any benefit from them. They took it to be 
unlawful. Straying further on, they even took this act of their s as obedience 
of the divine will, a source of pleasing their Creator through the intercession 
of their idols. 

It is in this background that Allah Almighty has given the right guidance 
in the present verse. Eating or using what Allah has provided on this earth - 
all that is good, pure and permissible - is the best rule. Avoiding something 
permissible on the assumption that doing so will please Allah is a Satanic 
thought. So, do not follow in the footsteps of Satan' who is an open enemy 
and what can you hope from an enemy but that he would keep pushing you 
towards the evil and the immodest, and that you attribute to Allah something 
for which you have no authority. 
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The word su' in «LjJLjJ|J/£JJI means something which bothers 
somebody good and reasonable. The word fahsha' covers what is 
immodest. Some commentators have said that su' here signifies sin as 
such, and fahsha' signifies major sins. 

s' 

The expression i^Lf M;l(innama ya'murukum: 'he only orders you') 
means instigating a suggestion in the heart. The meaning can be seen 
more clearly in a hadith from the biessed Companion 'Abdullah ibn 
Mas'ud who said that the Holy Prophet ^ has said: "The son of Adam 
is influenced by a suggestion from the Satan and a suggestion from the 
angel. The Satanic suggestion has the effect of bringing forth the 
expedient gains in evil deeds and thereby opening the avenues of 
negating the truth, while the angelic suggestion promises reward and 
success for good deeds and leaves the happy effect of a heart in peace 
at its attestation of the truth." 

Injunctions and Rulings 

1. Polytheistic practices, such as releasing animals in the name of 
idols or dedicating them, whether big or small, to a saint or to anyone 
other than Allah has been declared unlawful in Verse 173 which 
follows. The present Verse (168) is not negating the unlawfulness of 
such an animal as wrongly conceived by some people. The objective of 
the verse is to stress that animals which Allah has made lawful should 
not be made unlawful by dedicating them to idols. Let them be what 
they are and use them for personal benefit. Why go about making 
things unlawful on your own which is a grave sin, and when it is 
dedicated to someone other than Allah it becomes impure and what is 
impure is unlawful. 

2. If anyone dedicates an animal to anyone other than Allah out of 
ignorance or carelessness and wishes to make amends, he should 
resolve to retreat from his misdeed and repent on what he did, in 
which case, the meat of that animal will become lawful for him. 

Verses 170 - 171 

o $jx& •}/ &£ Ssui- •* jSjui 51? jJjfebi & 
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clto Vj, ft"a mi_i *$ Uj JJ"5*i t£~' lt"»^ U^" ij^' LT^i" 

'o &£# fi ya p *&&j 

And when it is said to them: "Follow what Allah has 
sent down," they say: "Instead, we would follow what 
we found our fathers on." Is it so - even though their 
fathers used to understand nothing, nor had they been 
on the right path? The parable of those who disbelieve 
is like the one who hears nothing but a call and cry. 
They are deaf, dumb and blind, so they sense not. 
(Verses 170 - 171) 

When these mushrik people were asked to follow the injunctions 
revealed by Allah through His Messenger, they refused to do so and 
insisted that they would rather follow the customary practice they had 
inherited from their fathers because, as they assumed, their models 
were divinely appointed to follow the way they adopted. Allah 
Almighty refutes this position of theirs by asking how could they go on 
following the ways of their fathers, under all conditions, to the 
exclusion of all other ways, even if their fathers did not understand 
much about the true faith, nor were they blessed with guidance given 
by their Lord? 

In their lack of understanding, the verse says that the disbelievers 
resemble the scenario of a person shouting his call to an animal who 
hears nothing meaningful or significant except a bland cry. The 
disbelievers, in that state, do hear but not what is intended to correct 
them, so they are called 'deaf; and they are tight-lipped when it comes 
to accepting the truth, therefore, they are 'dumb'; and since they do 
not see their benefit or loss, they are 'blind'. Consequently, with their 
vital senses so dulled, they seem to understand nothing. 

Comments on the nature of Taglid: 

No doubt, this verse (170) does censure the blind following of 
forefathers, but at the same time, it provides a rule and its attending 
conditions proving that following has its permissible aspect which has 
been indicated in "£tf*# (even though their forefathers used to 
understand nothing) and^'j^/J (nor had they been on the right path). 
It is from here that we find out that following the forefathers 
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mentioned in the text of the Qur'an was censured because they lacked 
reason and guidance. 'Guidance' or the right path signifies injunctions 
revealed by Allah Almighty, openly and clearly, while 'aql or reason 
stands for imperative guidance deduced by the great armed vision of 
Ijtihad from the recognized sources of Islamic Shari'ah. 

Now we can see that following the model of those identified in the 
text cannot be permitted because they do not have a revealed set of 
laws from Allah, nor do they have the ability to deduce injunctions 
from the Word of Allah. There is a subtle hint here which we would do 
well to note. In case, we are satisfied that a certain 'alim has the 
perfect knowledge of the Qur'an and Sunnah and in the absence of a 
clear and direct instruction of the two sacred sources, he has the great 
expertise of a mujtahid so that he can, by analogical deduction, arrive 
at rulings from the texts of the Qur'an and Sunnah - then. it is 
permissible to follow such mujtahid 'alim. It does not mean that one 
has to obey 'his' injunctions and follow 'his person.' Instead, it means 
that one has to obey the injunctions of Allah alone to the total 
exclusion of others. But, since a direct and trustworthy knowledge of 
the injunctions of Allah (in all their ramifications) is not readily 
available to us due to our ignorance, we have to follow a mujtahid 
'alim in order to act in accordance with the injunctions of Allah 
Almighty. 

From what has been said above, it becomes clear that those who 
hasten to quote verses of this nature against following the great 
mujtahid imams, are themselves unaware of the proven meaning of 
these verses. 

In his comments on this verse, the great commentator, al-Qurtubi 
has said that the prohibition of following forefathers mentioned in this 
verse refers to following them in false beliefs and deeds. The aspect of 
following correct beliefs and good deeds is not included here as it has 
been very clearly projected in Surah Yusuf in the words of Sayyidna 
Yusuf ^U-JI-lJU : 



'/f'/i ' *i -'-'.. 'i 
"I have disassociated myself from the community of people 
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who do not believe in Allah and who deny the Hereafter 
and I have chosen to follow the community of my fathers, 
Ibrahim and Ishaq and Ya'qub. (12:37-38) 

This is good enough to prove that following forefathers in what is 
false is forbidden while it is permissible, rather desirable, in what is 
true. 

Al-Qurtubi has taken up the issue of following the mujtahid imams 
within his comments on this verse. He says: 

Lol jt*^«_^> Ji>LJI (ji Ut*j (^1) JuJUuJI .i <ji l±i\ *x$j »_,J jIju 

"Some people have quoted this verse to support their criticism 
against Taqlid (following). As far as following the false is con- 
cerned, this is correct. But, this has nothing to do with follow- 
ing what is true which is, in fact, a basic religious principle, 
and a great means of protecting the religion of Muslims in as 
much as one who does not have the ability to do Ijtihad must 
rely on 'following' in matters of religion." (Volume 2, Page 194) 

Verses 172 - 173 

'o z' 

Jj, lJ#Lilj fivJjjLS c^f l* \J6 IjSi gjjJl t££ 

o j^f j£l ai i ^fc j2 fSii 

O those who believe, eat of the good things We have 
provided you and be grateful to Allah, if (really) you 
are to worship Him alone. He has only forbidden you: 
carrion, blood, the flesh of swine and that upon which 
a name other than 'Allah' has been invoked. So 
whoever is compelled by necessity, neither seeking 
pleasure nor transgressing, then there is no sin on him. 
Verily, Allah is Most-Forgiving, Very-Merciful. (Verses 
172 - 173) 

Earlier, the aim was to correct the error made by the mushrikin 
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when they made unlawful what was good and permissible. Now, in the 
present Verse (172), the believers are being warned against falling 
into the same error. As a corollary, they are reminded of Allah's 
blessings and are taught to be grateful to Him. 

Later, in Verse 173 it is said that the prohibited must remain pro- 
hibited and should never be treated as lawful, something the mushri- 
kin used to do when they ate carrion or animals slaughtered in a name 
other than that of Allah. Also implied is the warning that it is an error 
to declare any animal, other than those specified, as unlawful. 

Comments on juristic details follow. 

The effects of eating Halal and Haram 

Verse 172 forbids eating that which is haram and along with it, 
allows eating that which is halal in all gratefulness to Allah. The 
reason is that the act of eating haram promotes evil instincts, kills the 
taste of 'ibadah and makes the prayers ineffective. In contrast, eating 
halal generates inner light, creates a distaste for evil deeds, leads 
towards high morals, and creates a state in which the heart welcomes 
'ibadah and finds the very thought of sin sickening and of course, 
prayers are answered. Therefore, Allah Almighty has told all his 
prophets to eat from what is good and do what is righteous: 

O Messengers, eat of the good things and do the righteous. (23:51) 

This shows that eating and using what is halal plays a vital role in 
doing what is good and virtuous. Similarly, living by the halal helps 
the chances of a prayer being answered while living by the haram kills 
those chances. The Holy Prophet j^ has said that there are many 
people, tired and distressed, who stretch their hands in prayer before 
Allah fervently calling 'O Lord, O Lord, yet haram is what they eat, 
haram is what they drink and haram is what they wear, how then, 
under these conditions, could they hope to have their prayers 

answered?' (The Sahih, Muslim, and Tirmidhi as quoted by Ibn Kathir) 

The word ■'^ [Sjl(innama harrama) is a restrictive particle, 
therefore, the sense of the verse is that Allah Almighty has forbidden 
only those things which have been mentioned later, other than which, 
nothing else is forbidden. So, in this verse, it is the word, innama 
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which points out to the given sense, while in another verse (6:145): jj 
f.\L Ji* (S^JZ^l ^>]t Cjj»I 'i the same thing has been stated more clearly. 
Here, the Holy Prophet j^ has been asked to proclaim that, in what 
has been revealed to him, there is nothing haram except the few 
things mentioned later on. 

At this stage, we have a problem on our hands. The fact is that the 
unlawfulness of many things stands proved on the authority of other 
verses from the Qur'an, and also from ahadith. If so, what would be 
the meaning of this 'restriction' and how are we to explain the 
negation of 'there is nothing haram except the few things mentioned 
later on'? 

For an answer, we can say that halal and haram are not being 
discussed here in the absolute sense. Rather, they are discussed here 
with reference to those particular animals only which the polytheists 
of Makkah took as halal or haram on the basis of their pagan beliefs. 
This has been pointed out in the previous verse where it is said that 
the polytheists of Makkah were used to declaring some halal animals 
as haram for them and this practice was censured there. Now, it is in 
contrast to that situation that they are being told here as to how they 
do not stay away from certain animals whicn have been declared 
haram for them, while, at the same time, they ttay away from those 
that are halal in the sight of Allah. Therefore, the presence of the 
'restriction' here should not be taken in the absolute sense as it is 
relative, specially in opposition to the polytheistic beliefs. 

Now, the things that have been made unlawful {haram) in verse 
173 are four in number: 

1. Dead animal (Maitah) 

2. Blood (Dam) 

3. The flesh of Swine (Lahm al-khinzir) 

4. An animal on which the name of anyone other than Allah has 
been called (Wa mauhilla bihi lighayrillah). 

These four things have been further explained in other verses of 
the Holy Qur'an, and in authentic ahadith. Seen as a correlated whole, 
the following injunctions emerge from them, and they are being taken 
up here in some detail: 
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Injunctions about the dead animal 

The dead animal is known in English as 'carrion' or carcass. In 
Islamic terminology, it means an animal not slaughtered in 
accordance with the requirements of the Shari'ah. If it dies its own 
death without having been slaughtered or is killed by choking or 
aggressive hitting, it falls under the category of 'dead' and remains 
haram. But, in accordance with another verse of the Holy Qur'an: J*l 
iTlikjjiJl jli'fSS : 'Allowed to you is the game of the sea and its eating.' 
(5:96), slaughtering sea-life is not necessary as a condition; it is 
permissible even without it. It is on this basis that, in authentic 
ahadith, fish and locust have been determined as exceptions to the 
category of maitah (unslaughtered) and thus made halal. The Holy 
Prophet j|j; has said: 'Two things dead have been made lawful for us - 
the fish and the locust; and two forms of blood have been made lawful 

for US - the liver and the Spleen.' (Ibn Kathir from Ahmad, Ibn Majah and Darqutni) 

So, among animals, the fish and the locust are halal without 
slaughtering, even if they die their own death or get killed by 
somebody. However, fish that gets decomposed and starts floating on 
the surface is haram. (Jassas) 

Similarly, an animal not within range for the hunter to slaughter 
can become halal without having been slaughtered if the hunter, after 
saying Bismillah, inflicts a wound on it by means of a sharp-edged 
weapon such as an arrow. Merely being wounded is not enough; it is 
necessary as a condition that it be wounded with some sharp-edged 
weapon. 

Injunctions and Rulings 

1. If an animal wounded by a gun shot dies before it could be 
slaughtered, it would be taken as an animal that dies from a fatal 
strike with a baton or rock. This has been called ttji'ji (mawqudhah) in 
another verse of the Holy Qur'an(5:3) where it has been classed as 
haram. However, if the animal is slaughtered before it dies, it would 
become halal. 

2. Some 'ulama' are of the opinion that the common bullet with a 
conical nose-top falls under the category of an arrow, but the view of 
the majority is that this too is not an arrow-like weapon, instead, it 
bores the flesh and tears it apart by the force of the explosive mixture 
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inside the bullet, otherwise, the weapon itself has no sharp edge which 
could inflict a wound on the animal. Therefore, an animal hunted 
with a bullet of this kind will not be permissible without slaughtering 
it. 

3. In Verse 173, maitah or the dead animal has been declared 
haram in an absolute sense, therefore, everything about it is haram; 
eating its flesh, buying it or selling it, all included. The same 
injunction applies to all impurities (Anjas). Their use, buying and 
selling, even deriving any benefit from them are all haram, so much 
so, that it is impermissible to voluntarily feed even an animal with 
carrion or anything else impure. However, should this be placed 
somewhere and be eaten by a dog or cat on its own, that would, then 
be permissible. What is not permissible is to feed them personally. 

(Jassas, Qurtubi) 

4. In this particular verse the injunction declaring maitah or the 
dead animal as haram appears to be general which includes all parts 
of maitah. But, this has been clarified in another verse (6:145) by the 
words: -klikT-cU» Jic which tells us that the eatable parts of the dead 
animal are forbidden. Therefore, the bones of the dead animal and the 
hair, which are not eatables, are clean and their use is permissible. 
The Holy Qur'an in verse (16:80): ^^\.\l&j'\Z\s\^&\s\*j£j\f\+i\^\&.j 
has permitted the use of hair of such animals in an absolute sense. 
The condition of slaughter is not there (Jassas). Since the skin or hide of 
an animal carries impurities such as blood it is forbidden unless 
tanned. When tanned, it is permissible. Further clarifications can be 
seen in authentic ahadith. (Jassas) 

5. The fat of the dead animal and everything made with it is 
forbidden. There is no way they can be used. Even buying and selling 
them are forbidden. 

6. Avoiding the use of soap made from animal fat is good 
precautionary practice. However, it is not easy to find out for sure that 
fat from dead animals has been used in a particular product, therefore, 
some leeway exists. Another reason for its permissibility is that some 
of the blessed Companions such as, Ibn 'Umar, Abu Sa'id al-Khudri 
and Abu Musa al-Ash'ari have ruled that the fat of the dead animal is 
forbidden as far as eating is concerned, while they have permitted its 
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use externally, and therefore, they have allowed its buying and selling. 

(Jassas) 

7. Cheese made from milk contains an ingredient called infaha in 
Arabic and 'rennet' in English. It is a mucous membrane lining taken 
out from the stomachs of suckling lambs or kids. It is used to 
coagulate or curdle milk. If rennet is taken out of the stomach of an 
animal slaughtered in the name of Allah, there is no harm in using it. 
The meat, fat etc. of an Islamically slaughtered animal are 
permissible. But, in the event they are taken from the stomach of an 
animal slaughtered un-Islamically, there is difference of views among 
Muslim jurists. Imams Abu Hanifah and Malik consider it clean while 
Imams Abu Yusuf, Muhammad and Thawri and others call it unclean 

and impure. (Jassas, Qurtubi) 

There is a strong likelihood that rennet from un-Islamically 
slaughtered animals is used in cheese made in non-Islamic countries, 
therefore, relying on the consensus of Muslim jurists, one must avoid 
using it. Under the juristic position taken by Imam Abu Hanifah and 
Imam Malik, leeway exists. Some cheeses made in western countries 
have pork-fat as one of their ingredients which, hopefully, can be seen 
on the wrapper or tin. Ali these are absolutely haram and impure. 

The blood 

The second thing forbidden in the verse is blood. The word, dam, 
(pronounced a, 'sum' in English) meaning 'blood' has been used here in 
the absolute sense, but, in verse (6:145) of Surah al-An'am, it has been 
subjected to a qualification, that is: CyZZithat which flows). Therefore, 
fuqaha' agree that congealed blood such as, the kidney or spleen, are 
clean and permissible. 

1. Since flowing blood is what is forbidden, the blood that remains 
on the flesh after slaughtering the animal is clean. The Muslim jurists, 
the blessed Companions and their successors and the Ummah in 
general agree on this. On the same analogy, the blood of mosquitoes, 
flies and bed bugs is not unclean. But, should this be significant, it 
has to be washed clean. (jassas) 

2. As eating or drinking blood is forbidden, its external use is also 



46. In bio-chemistry, the enzyme rennin in present is rennet and is a 
milk-curdling agent. 
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forbidden. As the buying and selling and seeking any benefit from 
impurities is forbidden, the buying and selling of blood is forbidden 
and all incorae derived from it is also forbidden. This is because dam or 
blood in the words of the Holy Qur'an has been forbidden in the 
absolute sense which includes all possible ways in which it can be 
used. 

Blood Transfusion 

Actually, human blood is a part of human body. When taken out of 
the body, it is rated as najis or 'impure', which would require that 
transfusion of blood from one human body to another be regarded as 
haram for two reasons: 

a) Since respecting the human body is necessary and this act is 
contrary to that respect. 

b) Blood is heavy impurity (al-najasah al-ghalizah) and the use of 
things impure is not permissible. 

But, looking into the conveniences allowed by the Shari'ah of Islam 
under conditions of compulsion and in general treatment of diseases, 
we come to the following conclusions: 

To begin with, blood is no doubt a part of the human body but its 
transfusion into the body of another person requires no surgery. Blood 
is drawn out by means of a syringe from one human body and 
transferred to another by the same process. Therefore, it is like milk 
which forms in the human body and goes on to become the part of 
another human being. The Shari'ah of Islam, in view of the need of 
the human child, has made nothing but milk as his or her initial food, 
making it obligatory on mothers to feed their children as far as they 
stay married to their respective husbands. After divorce, mothers 
cannot be forced to feed their children. To provide sustenance to 
children is the responsibility of the father; it is he who must arrange to 
have the child suckled by a wet-nurse, or request the mother to 
continue feeding the baby against payment. The Holy Qur'an is very 
clear on this subject when it says: 

"If they (your divorced wives) suckle (your children) for you, 
then, pay for their services." (65:6) 
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Iri short, milk which is a part of the human body has still been 
made permissible for children iri view of their need. It is even 
perrnissible to use it medically for elders as well. It appears in 
'Alamgiriah: 

"There is no harm if female milk is dropped in the nose of a 
man to cure him of some disease, or even if it is given orally as 
medicine." (For further details on this subject see Al-Mughni by ibn Quda- 
mah, Kitab al-Sayd, volume 8, page 602.) 

If blood is dealt with on the analogy of rnilk, the analogy would not 
be too far-fetched, since milk is also an altered form of blood and 
shares with it the common factor of being a part of the human person. 
The only difference between them is that milk is clean while blood is 
not. So, the first reason of unlawfulness, that is, being a part of 
human body, is no more operative here. What remains is the aspect of 
its impurity. In this case too, some fuqaha' have permitted the use of 
blood on medical grounds. 

Therefore, the correct position is that the transfer of human blood 
to another body does not seem to be permissible in Shari'ah under nor- 
mal conditions, but doing so under compulsive conditions on medical 
grounds is doubtlessly permissible. Compulsive conditions mean that 
the patient faces a life or death situation and no life-saving drug turns 
out to be effective or is just not available and there is a strong likeli- 
hood that the patient's life would be saved through the blood transfu- 
sion. If these conditions are met, giving of blood will be permissible un- 
der the authority of this Qur'anic text which clearly permits the saving 
of one's life by eating the flesh of a dead animal, if compelled by neces- 
sity. However, in the event that there be no condition of compulsion or 
other medicines and treatments could work, the problem has been 
dealt with differently by different jurists; some say that it is permissi- 
ble while others maintain that it is not. Details are available in books 
of fiqh. Those interested in the subject may wish to see my Urdu trea- 
tise entitled, 'The Transplanting of Human Limbs'. 

The swine is forbiddan 

The third thing forbidden in this verse is the flesh of the swine. It 
will be noted that it is the 'flesh' of swine which has been mentioned 
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here as unlawful. Al-Qurtubi explains this by saying that the aim here 
is not to restrict or particularize 'flesh' as such. In fact, all parts of the 
swine, the bones, the skin, the hair, the ligaments, are forbidden by 
the consensus of the Muslim community. The introduction of the word 
ziilahm: flesh) is to point out that the swine is not like other 
prohibited animals which can be purified by slaughtering, even if 
eating of them stays prohibited. The reason is that the flesh of the 
swine does not get purified even if the swine is slaughtered, as it is 
absolutely impure and unlawful. However, the use of its bristles to 
sow leather has been permitted in Hadith. (Jassas, Qurtubi) 

The consecrated animals 

The fourth thing forbidden in this verse is an animal dedicated to 
anyone other than Allah. This takes three known forms: 

(1) The slaughtering of an animal to seek the pleasure of anyone 
other than Allah and calling the name of that 'anyone' while 
slaughtering it, is unanimously forbidden with the consensus of the 
Muslim community. This animal is maitah: dead. It is not permissi- 
ble to derive any benefit from any of its parts because this is what the 
verse UJI Jll Ju>i li (173) clearly means without any difference of opin- 
ion. 

(2) The slaughtering of an animal to seek the pleasure of anyone 
other than Allah, despite the fact that the animal was slaughtered by 
calling the name of Allah, is also forbidden in the Shari'ah. This is 
something a large number of ignorant Muslims do when they 
slaughter goats and sheep, even chicken, to seek the pleasure of elders 
and leaders, and they do this by calling the name of Allah at the time 
of slaughter. The fuqaha' agree that all such forms are haram and the 
animal slaughtered in this manner is a dead animal, a carcass. 
However, there is some difference of opinion about the reason. Some 
commentators and jurists maintain that this second situation is also 
what the verse *JJI jZJJi J* I Li (173) means to cover. It appears in the 
Hawdshi of al-Baydawi: 



^yJLnJ «JJI *+*L pi jlj »lj> _j-fs aDI *-J j*Ju iJLc <jsjj\js j£i 
<JJI_ / -ki ,JI Oj.iLr.JI AJ^Jy -L-aij *J*-zt'} 7*-> i LJ ■— " jl jJ * UmJI f-«^>l 
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Every animal on which a narae other than that of Allah was 
called is haram, even though it was slaughtered in the name 
of Allah. Therefore, 'ulama' agree that a Muslim, who slaugh- 
ters an animal and intends to seek the pleasure of anyone oth- 
er than Allah through it, will become an apostate, and the an- 
imal he slaughters will be taken as one slaughtered by an 
apostate. 

In addition to this, it is said in Al-Durr al-Mukhtar, Kitab 
al-dhaba'ih: 

<dJI *— IjS'S Jj 

Slaughtering an animal to celebrate the visit of a dignitary is 
haram because that comes under ma uhilla bihi lighayrillah 
even though the name of Allah has been mentioned at the 
time of slaughter. (Volume 5, page 214) 

Al-Shami concurs with this view. 

There are others who have not gone to the extent of declaring that 
this situation is what ma uhilla bihi lighayrillah means clearly since it 
would be a little burdened Arabic-wise to import the phrase for this 
situation, but it is on the basis of the commonality of cause, that is, 
because of the intention of seeking the pleasure of anyone other than 
Allah, that they have tied this too with ma uhilla bihi lighayrillah and 
have declared it to be haram. In the view of this humble writer, this 
view is the most sound, cautious and safe. 

Nevertheless, there is a regular verse of the Holy Qur'an which 
supports the unlawfulness of this situation, that is, lt Jdl JS £,s UT/ . The 
word, nusub here means everything worshipped falsely. So, it signifies 
animals that have been slaughtered for false gods. Since, wa ma 
uhilla bihi lighayrillah has been mentioned earlier, it tells us that ma 
uhilla clearly means the animal on which a name other than that of 
Allah has been recited at the time of its slaughter, and that dhubiha 
'ala n' nusub appears in contrast to it where the reciting of a name 
other than that of Allah has not been mentioned. It simply means the 
act of slaughtering with the intention of pleasing idols. Included here 
are animals which have been, in fact, slaughtered to seek the pleasure 
of somebody other than Allah even though the name of Allah has been 
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recited at the time of slaughtering them. (This special note is from my teacher, 
Hakim al-ummah Maulana Ashraf Ali Thanavi.) 

Imam Al-Qurtubi has taken the same approach in his Tafsir where 
he has said: 

It was a customary practice of the Arabs that, at the time they 
were to slaughter, they would call aloud the name of the enti- 
ty the slaughter was intended for. That was so much in vogue 
among them, that in this verse, their intention, that is, their 
seeking of the pleasure of one other than Allah, which is the 
real cause of forbiddance, was identified as ihlal or call. (Tafsir 

al-QurtubI, volume 2, page 307. Imam Al-Qurtubi has based his findings on 
the fatawa or religious rulings of Sayyidna 'Ali and Sayyidah A'ishah, may Al- 
lah be pleased with them both) 

During the days of Sayyidna 'Ali .ce Jjl ^j , Ghalib, the father of 
poet Farazdaq had slaughtered a camel and there is no report to con- 
firm that the name of someone other than Allah was mentioned on it 
at the time of its slaughter. But, Sayyidna 'Ali <$*, A) I r / decided that 
this too fell under the category of ma uhilla bihi lighayrillah and was 
haram. The Companions, may Allah bless them all, accepted the ver- 
dict. 

Similarly, Al-Qurtubi reports a lehgthy hadith from Sayyidah 
A'ishah \+u. JJI ^j on the authority of Yahya ibn Yahya, the teacher of 
Imam Muslim. Towards the end, it says that a certain woman asked 
her: 'O umm al-mu'minin, some of our foster relatives are non-Arabs 
and they have one or the other festival going for them all the time. On 
these festivals, they send us gifts. Should we eat them or should we 
not?' Thereupon, Sayyidah A'ishah l^ A)\ ^j said: 

Do not eat what has been slaughtered for that day, but you 
can eat (fruits) from their trees. (Qurtubl, volume 2, page 207) 

To sum up, it can be said that the second situation in which the 
intention is to seek the favour of an entity other than Allah even 
though Allah's name is called at the time of slaughtering the animal 



Surah Al-Baqarah 2 : 172 - 173 434 

comes under the purview of the prohibition relating to ma uhilla bihi 
lighayrillah for two reasons: 

a. The commonness of cause, that is, because of the intention to 
seek the favour of an entity other than Allah. 

b. It is also covered by the verse (5:3), and therefore, this too is 
forbidden. 

3. There is a third situation also where an animal is released after 
cutting off its ear lobe or branding it in some other manner and this is 
done to seek the pleasure of an entity other than Allah and to make it 
an object of reverence paid to the same entity. The animal in this case 
was neither used in its normal functions nor intended to be 
slaughtered. Rather, slaughtering such an animal used to be held as 
unlawful. Such animals are not covered under the prohibition 
envisaged in verse 173 (Ma uhilla bihi lighayrillah) or in verse 5:3 (Ma 
dhubiha 'ala n'nusub), instead, animals of this kind are known as 
bahirah or sa'ibah and according to the injunction of the Qur'an the 
practice of releasing them in that manner is haram as it would appear 
later under the verse: iiu? V,"Y2>J'&'*ill jiiU 

However, it should be borne in mind that their practice of 
releasing an animal in this unlawful manner or their false beliefs 
about it do not render the animal itself unlawful. Rather, if such 
animals are held to be forbidden, it will amount to supporting their 
false beliefs. Therefore, this animal is lawful like any other animal. 

But, in accordance with the principles of Muslim law, this animal 
does not go out of the ownership of its owner. It continues to be owned 
by him, even though, he thinks that it is no more his property and has 
been dedicated to someone other than Allah. This belief of the owner of 
the animal is false and, in accordance with the dictate of the Shari'ah, 
the animal continues to be in his ownership. 

Now, if this person selis this animal or gives it as gift to someone, 
then, this animal will be lawful for the assignee. This is what people in 
some countries do when they endow goats or cows in the name of their 
idols or gods and leave them with the management of the temples to 
do what they like with them. Some of them sell these animals to 
Muslims as well. Similarly, some ignorant Muslims also do things like 
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that at shrines or graveyards. There they would leave a goat or a 
full-grown male domestic foul in the hands of the keepers who sell 
these out. So, those who buy such livestock or poultry from the 
keepers authorized by owners, for them, it is perfectly lawful if they 
buy, slaughter, eat or sell them onwards. 

Nadhr lighayrilldh: Offering for any one other than Allah 

Here we have a fourth situation on our hands which does not relate 
to animals but to things other than these. For instance, food or sweets 
offered against vows in the name of someone other than Allah by 
Hindus in their temples and by ignorant Muslims in shrines. This 
kind of nadhr or mannat in the name of someone other than Allah has 
also been declared haram because of the commonness of cause, that is, 
because of the intention to seek the favour of one other than Allah and 
which comes under the same prohibition as contemplated in ma uhilla 
bihi lighayrillah as a result of which its eating, feeding, buying and 
selling all become haram. Details can be seen in the books offiqh such 
as Al-Bahr al-Ra'iq and others. This injunction is based on the analogy 
of the animals mentioned expressly in the text of the Holy Qur'an. 

Injunctions in situations of compulsion 

In the verse under comment, after four things have been declared 
unlawful, the fifth injunction comes as an exception. The text says: 

which means that the injunction has been relaxed for a person who is 
extremely compelled by hunger, and is not looking towards enjoying 
his food, nor is likely to go beyond the level of his need, then he, in 
that situation, will not incur any sin if he eats what is unlawful. There 
is no doubt about it that Allah Almighty is Most-Forgiving, 
Very-Merciful. It will be observed that the burden of sin which accrues 
from eating the unlawful has been removed from the mudtar :"%!£ : 
the one who is compelled by necessity and must save his life, if he 
fulfils two attending conditions. In the terminology of the Shar'iah, the 
word, mudtar is applied to a person whose life is in danger. Ordinary 
pain or need cannot qualify a person to be known as mudtar. So, for a 
person whose hunger has driven him to a point beyond which he must 
either eat or die, there is an option; he can eat things made unlawful 
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on two conditions. Firstly, the aim should be to save life and not to 
enjoy eating. Secondly, he must eat only as much as would serve to 
save his life; eating to fiil up one's stomach or eating much more than 
one needs remain prohibited even at that time. 
Special Note 

Here, the eating of things forbidden even under a situation of 
compulsion (idtirar) has not been made lawful as such by the noble 
Qur'an, instead, the expression used is 4^ '?[ "* (there is no sin on him) 
which means that these things continue to be haram as they are, but 
the sin of using what is haram has been forgiven because the eater has 
done so under the compulsion of necessity. There is a world of 
difference between making something lawful and the forgiving of sin. 
If the objective was to make these things lawful under compulsive 
need, a simple exception from the injunction of unlawfulness would 
have been enough. But, here the text does not rest at the simple 
exception, it rather elects to add the statement : *1^"^\ Y . By doing so, 
it makes a point, that is, what is haram remains haram as it is, and 
using it is nothing but sin, however, the mudtar (jLLo), the compelled 
one, has been forgiven this sin. 

Using the forbidden as a cure, in necessity 

A person whose life is in danger can use what is forbidden as 
medicine to save his life. This too is proved by the verse under 
comment, but there seem to be some conditions as well which have 
been hinted there. 

To begin with, there should be a state of compulsion, and a danger 
of losing life. This injunction does not cover ordinary pain or sickness. 
Then, there is the situation when no treatment or medicine works, or 
is just not available - the unlawful thing to be used as life-saving drug 
is the only option open. This is like the exception made in a state of ex- 
treme hunger which is valid only when something lawful is not availa- 
ble or affordable. The third condition is that it should be made certain 
that by using the unlawful, life will be saved. This is like the eating of 
a couple of morsels from unlawful meat by one compelled fatally by 
hunger should be enough to save his life. If there is a medicine which 
appears to be useful but there is no certainty that it would cure the 
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ailing patient, then, the use of this unlawful medicine will not fail un- 
der the purview of the exception made in this verse and therefore, it 
will not be permissible. Along with these three, there are two addi- 
tional conditions which have been set forth in the verse, that is, one 
should not aim to enjoy it and use no more than one needs to use. 

Given the restrictions and conditions that emerge from clear 
statements and subtle hints in the verse, every unlawful and impure 
medicine can be used internally or externally.. It is permissible by the 
consensus of the jurists of the Muslim ummah. In a nutshell, these 
five conditions are as follows: 

1. There be a state of extreme necessity, that is, one's life be in 
danger. 

2. Another lawful medicine does not work, or is not available. 

3. It should be normally certain that the disease will be cured by 
such medicine. 

4. Enjoying the use of the medicine should not be the aim. 

5. It should not be used any more than it is needed. 

Using the forbidden as a cure without necessity 

As far as situations of extreme necessity are concerned, the 
relevant injunction has been given in the text of the Holy Qur'an and 
there is total agreement on that. But, about the question of using 
impure or haram medicine even in common diseases, the jurists differ. 
Most of them say that, barring compulsion, and all those conditions 
mentioned above, it is not permissible to use haram medicine, because 
the Holy Prophet * as reported in al-Bukhari has said that Allah 
Almighty has placed no cure for the Muslims m. haram. 

Some other jurists have used a particular episode reported in_ 
Hadith to declare it as permissible. That episode relates to people of 
the 'Uraynah tribe and has been reported in all books of Hadith where 
it is said that some villagers came to the Holy Prophet if; . They 
suffered from several diseases. He permitted them the use of camel 
milk, and urine, which cured them. 

But, this episode has several possibilities which make the use of 
prohibited things doubtful. Therefore, the correct original position is: 
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Unless the conditions of extreme necessity exist in common diseases, 
the use of haram medicine is not permissible. 

However, later-day jurists, keeping in view the influx of unlawful 
and impure medicines in modern times, the general climate of 
suffering, and the weakness of people against it, have permitted the 
use of prohibited medicine on the condition that another lawful and 
pure medicine is not effective, or is not available. It is mentioned in 
Al-Durr al-Mukhtar, the well-known book ofFiqh: 

j^Jj j*J\ &■ U?j ^ IS *-dl ^iil y>lk j »>«IL; ^jljdl fji iJh>\ 

There is difference of opinion in medication through the un- 
lawful. Apparent religious ruling forbids it, as is mentioned in 
Al-Bahr al-Ra'iq, Kitab al-Rida' but the author has, at that 
point in al-Rida', as well as here, reported from al-Hawi al- 
Qudsi that some 'ulama' have permitted the use of the prohib- 
ited on medical grounds, if the cure is certain and there is no 
alternate available, which is like the permission granted to 
the critically thirsty to take a sip of liquor. 

The conclusion 

The details given above help us find out what we should do about 
modern medicines that originate mostly from Europe and America, 
specially those in which the use of alcohol as base or solvent, or the 
introduction of other impure ingredients, is known and certain. As for 
medicines in which the presence of unlawful and impure ingredients 
cannot be ascertained with any degree of certainty, their use would 
have a little more technical leeway, however, there is nothing like 
precaution, specially when the need is not that pressing. Allah 
Almighty knows best. 

Verses 174-176 
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l\f%Ll£j$l\ 0|f 4jl %\ dUi O j&\ JZ figA 

Verily, those who conceal what Allah has revealed of 
the Book and get out of it a small price, they eat 
nothing into their bellies but fire, and Allah will not 
speak to them on Doomsday nor will He purify them. 
And for them there is painful punishment - they are 
those who have bought the wrong way at the price of 
the right path, and punishment at the price of pardon. 
What an endurance on their part against the fire! Ali 
that is because Allah revealed the Book with the truth, 
and those who have disagreed about the Book are far 
out in schism. (Verses 174 - 176) 

Mentioned in the earlier verses were unlawful things which are 
tangible. Now, the verses that follow take up the intangible deeds that 
have been made unlawful. These are evil deeds, inner and outer. For 
instance, religious scholars among the Jews were addicted to giving 
out false verdicts in favour of people who bribed them. They would go 
to the limit of distorting the verses of the Torah to suit the desire of 
their client. In this, there is a veiled warning given to the 'ulama', the 
religious scholars of the community of the Last of the prophets, that 
they should keep away from such practices and never fail short in 
disclosing the true injunctions of Allah for any material reason or 
vested interest of their own. 

Earning money against the Faith 

There is no doubt that people who conceal the contents of the Book 
of Allah and, in return for this breach of trust, collect insignificant 
worldly gains are simply eating fire. When comes the Qiyamah 
(Doomsday), Allah Almighty will not speak to them affectionately, nor 
will He purify them by forgiving their sins. Their punishment will be 
terrible for they are the kind of people who, during their mortal life, 
chose to abandon guidance and adopt error, and in the Hereafter, they 
missed forgiveness and became deserving of punishment. They must 
be very courageous in that they are all set to go into Hell. Ali these 
punishments to them are because they elected to stray away from the 
Book of Allah, something so clear and true. It is evident that they 
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must be victims of serious intransigence and are far out in schism, as 
a result of which they can expect to deserve a matching punishment. 

Verse 175 tells us that a person who changes the injunction of 
Shari'ah in his greed for worldly gains, he should know that these 
worldly gains he consumes are like embers of fire he is storing in his 
stomach because that is the ultimate end of his deeds. Some 
perceptive 'Ulama have said that unlawful wealth is, in reality, the 
very fire of Hell, even though we do not sense it as such during our 
lifetime in the mortal world, but once one dies, his or her deeds will 
appear in the form of fire. 

Verse 177 

Sfo %Ld\ 'ijS4\$ jjh) ^ 4 l ^J. jlc 3lji 
'r* A^jfipijz, -&J\ <%iji ^lji •g r >j*\~l}\j 

5^^«JI 

Righteousness is not that you turn your faces to the 
East and the West; but righteousness is that one 
believes in Allah and the Last Day and the angels and 
the Book and the Prophets, and gives wealth, despite 
its love 47 , to relatives, and to orphans, the helpless, the 
wayfarer, and to those who ask, and (spends) in 
(freeing) slaves and observes the prayers and pays the 
Zakah; and those who fulfil their promise when they 
promise and, of course, the patient 48 in hardships and 
sufferings and when in battle! Those are the ones who 
are true and those are the God-fearing. (Verse 177) 



47. Or, 'out of His love'. 

48. Reflects the emphasis the Holy Qur'an has given to al-sabirin by 
changing the case from nominative to objective. 
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From the beginning to this point, the Surah al-Baqarah is reaching 
its half-way mark. Until now, the message was addressed mostly to its 
deniers since the truth of the Holy Qur'an was the first thing to be 
established. In that context, mention was made of those who accepted 
it and those who rejected it, which was followed by providing proof of 
Allah's Oneness and the Prophethood. Then, recounted were Allah's 
blessings and favours on the progeny of Ibrahim ^IJI aJL. right through 
the verse CJfjl^lJZiyJ (2:124). Thenceforth started the issue of the 
Qiblah which continued until it was resolved when the status of Safa 
and Marwah was identified as a sign from Allah (Verse 158). 

Then, the affirmation of Allah's Oneness was rightfully followed by 
a refutation of the principles and subsidiaries of Shirk, the act of 
associating others with Allah. The approach this far is full of warning 
mostly given to the deniers of the message of the Qur'an; any reference 
to Muslims was only as a corollary. 

The verses that follow contain nearly the other half of Surah 
al-Baqarah where the primary purpose is to educate Muslims in the 
principles and the subsidiaries of their religion and any address to 
non-Muslims is by implication only. This subject which continues 
through the end of the Surah has been unfolded by presenting and 
explaining the cardinal concept of birr, an umbrella word in Arabic 
used for what is good in the absolute sense and which combines in 
itself all acts of righteousness and obedience, inward or outward. So, 
when the verse begins, basic principles such as belief in the Book, 
spending of wealth in charity, fulfillment of promises and patience in 
distress have been stressed upon which, incidentally, include the basic 
principles behind all injunctions of the Holy Qur'an. The fact is that 
the articles of belief, the deeds in accordance with them and the 
morals are the essence of all religious injunctions while all details fail 
under these basics. Thus, the verse actually houses all these three 
major departments. 

The chapters of 'Birr 1 (the virtures) 

From this point onwards, the reader will find details of this 
comprehensive attribute of birr, the essence of which is 'obedience'. 
Many injunctions, in unison with suitable time and place, have been 
taken up as needed. Some of these are about Equal Retaliation, Will, 
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Fasting, Jihad, Hajj, Spending, Menstruation, 'Ila', Oath, Divorce, 
Marriage, Post-divorce waiting period for women (Iddah), Dower 
(Mahr), while Jihad and Infaq (spending) in the way of Allah find 
re-stress, and some aspects of buying and selling and witnessing 
appear proportionate to their need. The finale is good tidings and the 
promise of mercy and forgiveness. 

Commentary 

When Baytullah, the House of Allah at Makkah was made the 
Qiblah of the Muslims in place of Baytul-Maqdis , the Jews and 
Christians and the Mushrikin, who were much too eager to find fault 
with Islam and Muslims, were stirred and they started coming up with 
all sorts of objections against Islam and the Holy Prophet ^ , detailed 
answers to which have been given in verses that have appeared 
earlier. 

In the present verse, this debated issue has been closed in a unique 
manner when it was said that Faith cannot be restricted to the single 
aspect of turning to the West or the East when praying. These are 
directions in an absolute sense and thus cannot be turned into the 
very object of Faith to the total exclusion of other injunctions of the 
Shari'ah. 

It is also possible that this is addressed to Jews, Christians and 
Muslims at the same time, the sense being that real bir r 
(righteousness) and thawab (merit) lies in obedience to Allah 
Almighty. The direction in which He wants us to turn automatically 
becomes merit-worthy and correct. In itself, the East or the West, or 
any other direction or orientation, has no importance or merit. 
Instead, the real merit comes out of one's obedience to the injunctions 
of Allah, no matter what the direction be. Upto the time the command 
was to turn towards the Baytul-Maqdis, the obedience to that 
command was an act deserving of merit, and now, when the command 
to turn towards the House of Allah at Makkah has come, obeying this 
command has become deserving of merit. 

As stated earlier during the discussion of linkage of verses, a new 
sequence begins from this verse where the main body of the text 
comprises of teachings and instructions for Muslims with answers to 
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antagonists appearing there by implication. This is why this particular 
verse has been identified as very comprehensive in presenting Islamic 
injunctions. What follows through the end of Surah al-Baqarah is an 
explanation or elaboration of this verse. Given below is a detailed 
account of what the verse presents as a gist of the articles of faith, the 
modes of Allah's worship, dealings with people, and the moral 
principles. 

, Foremost are the articles of faith. These were covered under ^.i ^ 
JJU "That one believes in Allah." Then comes the act of following the 
articles of faith in one's deeds, that is, in Allah's worship and in 
dealings with people. Allah's worship is mentioned upto the end of j;\j 
ij$\ : "And pays the Zakah", then, dealings with people were covered 
under JUj^oJ^I/ : "And those who fulfil their promise", concluding with 
the mention of morals under j^L^JIj :" The patient." The final 
statement is that those who follow all these injunctions are true 
Muslims and they are the ones who can be called God-fearing. 

While mentioning these injunctions, the verse has given a 
number of subtle but eloquent indications, for instance, the spending 
of wealth has been tied up with £2. Jl* : 'ala hubbihi which has three 
possible meanings. Firstly, the pronoun in 'hubbihi' may refer to Allah 
Almighty, in which case, it would mean that in spending wealth one 
should not be guided by material motives or the desire to show off. 
Such spending should rather be done out of love for Allah Almighty, 
whose exalted majesty requires that this be done with perfectly 
un-alloyed sincerity (in the sense of the genuine ikhlas of Arabic and not in the 
sense of some modern casual nicety). 

The second possibility is that this pronoun refers to wealth, in 
which case, it would mean that, while spending in the way of Allah, 
only that part of one's wealth and possessions which one loves will be 
deserving of merit. Giving out throw-aways in the name of charity is 
no charity, barring the option of giving it to somebody who can use it, 
which is better than simply throwing things away. 

The third possibility is that the pronoun refers to the infinitive ji\ : 
ata which emerges from the word .llVita' of the text, in which case, the 
meaning could be that one should be fully satisfied in the heart with 
what one spends, not that hands spend and the heart aches. 
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Imam Al-Jassas has suggested the likelihood that all three 
meanings may be inclusive in the statement. It may be noted that, at 
this place, two forms of spending have been stated earlier which are 
other than Zakah. Zakah has been taken up after these two. Perhaps, 
the reason for this earlier mention could be the general negligence 
practiced in the liquidation of these rights on the assumption that the 
payment of Zakah is sufficient. 

This proves that financial obligations do not end at the simple 
payment of Zakah. There are occasions, other than those of paying 
Zakah, where spending out of one's wealth becomes obligatory and 
necessary (jassas and QurtubT). For instance, spending on your kin, when 
they have a valid excuse of not being able to earn their own living, is 
necessary; or there may be some needy person dying in poverty while 
you have already paid your Zakah, then, it becomes obligatory for you 
to save his life by spending your wealth on the spot. 

Similarly, building mosques and schools for religious education are 
all included in financial obligations. The difference is that Zakah has 
a special law of its own and it is obligatory to take full care in paying 
the Zakah in accordance with that law, under all conditions. While 
these other obligations depend on necessity and need; where needed, 
spending would become obligatory and where not needed, it will not be 
obligatory. 

Special Note 

A careful look at the text of the verse will show that those on whom 
wealth has to be spent, that is, the relatives, orphans, the needy, the 
wayfarer and those who ask, have all been described in one distinct 
manner, while the last head on the list has been introduced in another 
manner. It is clear that by adding Jj : fi in : v-jCs^I <Jj " And (spends) in 
(freeing) slaves" the purpose is to point out that the amount spent will 
not reach the hands of the slaves owned by somebody as their personal 
amount which they can spend at will. Instead, the amount has to be 
spent in buying slaves from their masters and setting them free. 
Hence, the translation: And (spends) in (freeing) slaves.' After that, 

s I *• ' l'" '* 

the statement, ;jj\ J:IJ t^uili ^ ui : "And observes the prayers and pays the 
Zakah" appears in the same manner as everything else has been 
mentioned earlier. Now, in order to introduce the chapter of deaiings, 
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the style has been changed. And instead of using verbs, the nouns 
have been used. This denotes that one should have a continuing habit 
of fulfilling promises made. A chance fulfillment of a compact, 
something even a disbeliever or a sinner would accomplish once in a 
while is not enough to qualify a person for being included in the list. 

The reason why the keeping of promises has been chosen to 
represent dealings with people is simple. A little thought would show 
that staying by a contract entered into or the fulfilling of a promise 
made, is the essence of all dealings, such as buying and selling, 
leasing, renting and partnership. 

Similarly, while referring to the moral principles or the inner 
deeds, only sabr (patience) is mentioned in the verse, because sabr 
means to control the human self and guard it against evil. Even a little 
reflection can lead to the conclusion that sabr is the very essence of all 
inner deeds; through it, high morals can be achieved and through it, 
low morals can be eliminated. 

Yet another change in style made here concerns the use of the 
word ivyU^j and not oj^tljlj on the pattern of Ojjjllj which appeared 
immediately earlier. Commentators call it ^jdl Js. >^ : nasb 'ala l'madh 
which means that the word madh (praise) is understood here and the 
word al-sabirin is its object. This means that among the righteous, the 
sabirin (the patient) are worthy of special praise since sabr gives one 
special power to perform righteous deeds. 

In short, this verse holds in its fold important principles of all 
departments of Faith and its eloquent hints tell us the degree of 
importance of each one of them. 

Verses 178-179 

^sfrjiiifi lA j>^4\ pU ±4 t*^' $& ^ 

fSJ/o p) lilli ii» &}> Zjjj&\ cr&&2 (&J 
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O those who believe, the Qisas has been enjoined upon 
you - freeman for a freeman, slave for a slave and 
female for a female. If one is then forgiven something 
by his brother, then there is pursuing as recognized 
and payment to him in fairness. That is a relief from 
your Lord, and mercy. So, whoever exceeds the limit 
after all that, for him there is painful punishment. And 
vested in the Qisas, there is life for you O people of 
wisdom, perhaps you will be God-fearing. (Verses 178 - 
179) 

From the brief introduction to the nature of righteousness 
appearing in verses before this, the text now enters into the 
description of related subsidiary injunctions. Under the first 
injunction in this connection, the verse prescribes the law of Qisas 
(even retaliation), that is, the killer will be killed, irrespective of the 
status of the parties involved. If the aggrieved party somewhat relents 
on its own and forgives the Qisas, but does not forgive the offence 
totally, it will become necessary for the killer to pay diyah (ia) or 
blood-money as fixed, in a fair manner, and promptly. The claimant 
too, should pursue the matter in a recognized manner causing no 
harassment to the defendant. This law of blood-money and pardon is 
a relief granted by Allah Almighty in His grace, otherwise, there 
would have been no choice but to face the punishment of death. If, 
after all that, anyone crosses the limit set by Allah, such as, the filing 
of a false or doubtful case of murder, or a post-pardon re-opening of a 
murder case, he will be severely punished. In the end, the verse points 
out that wise people should have no difficulty in seeing that the law of 
even retaliation does not take life, instead, it gives life, for such a 
deterrent law will make people fear the punishment of killing 
somebody and thus lives will be saved. 

There is life in 'Qisas' 

Literally, the word, Qisas means likeness. In usage, it denotes 
'even retaliation' or to return like for like. In Islamic juristic 
terminology, Qisas means the equal retaliation of an aggression 
committed against the body of a person. This retaliation is allowed 
only with a condition that the principle of "like for like" is strictly 



Surah Al-Baqarah 2 : 178 - 179 447 

observed. This has been explained more clearly later on in verse 194 of 
this very Surah which says: 

So, agress against him in the like manner as he did against you. 

And also in the concluding verses of Surah al-Nahl, the same rule 
has been covered: 

And, if you retaliate, then retaliate just as you have been op- 
pressed against. (16:126) 

Therefore, as a term of the Shari'ah, the Qisas is a punishment for 
killing or wounding in which the principle of equality or likeness is 
taken into full consideration. 

Rulings 

1. The principle of even retaliation is applied exclusively in cases of 
culpable homicide when someone has been killed intentionally with a 
lethal weapon causing injury and blood-loss. 

2. In a homicide of this nature, the killer is killed in even 
retaliation - 'free man for a free man, slave for a slave, and female for 
a female - and similarly, a man for a woman. The mention of 'free man 
for a free man' and 'female for a female' in this verse refers to a 
specific event in the background of which it was revealed. 

On the authority of Ibn Abi Hatim, Ibn Kathir has reported that, 
just before the advent of Islam, war broke out between two tribes. 
Many men and women, free and slaves, belonging to both, were killed. 
Their case was still undecided when the Islamic period set in and the 
two tribes entered the fold of Islam. Now that they were Muslims, 
they started talking about retaliation for those killed on each side. 
One of the tribes which was more powerful insisted that they would 
not agree to anything less than that a free man for their slave and a 
man for their woman be killed from the other side. 

It was to refute this barbaric demand on their part that this verse 
was revealed. By saying 'free man for a free man, slave for a slave and 
female for a female' it is intended to negate their absurd demand that 
a free man for a slave and man for a woman should be killed in 
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retaliation, even though he may not be the killer. The just law that 
Islam enforced was that the killer is the one who has to be killed in 
Qisas. If a woman is the killer why should an innocent man be killed 
in retaliation? Similarly, if the killer is a slave, there is no sense in 
retaliating against an innocent free man. This is an injustice which 
can never be tolerated in Islam. 

This verse means nothing but what has been stated earlier, and we 
repeat, that the one who has killed will be the one to be killed in Qisas. 
It is not permissible to kill an innocent man or someone free for a 
killer, woman or slave. Let us hasten to clarify that the verse does 
not mean that Qisas will not be taken from a man who kills a woman 
or from a free man who kills a slave. In the very beginning of this 
verse the words JJloJI^ ^LiiJI : "The Qisds has been enjoined upon you 
in the case of those murdered" are a clear proof of this universality of 
application. There are other verses where this aspect has been stated 
more explicitly, for instance, in J&\j £iji (the person for the person). 

3. If, in a case of intentional killing the murderer is given full 
pardon, for instance, should both of the two surviving sons of the 
deceased pardon and forego their right of retaliation, the killer is free 
of any claim against him. In case the pardon is not that full, for 
instance, as illustrated above, one of the two surviving sons does 
pardon the killer while the other does not, the result will be that the 
killer will stand released right there from the retaliatory punishment, 
but the one who has not pardoned the killer will be entitled to half of 
the blood-money (diyah). In Shari'ah, this diyah amounts to one 
hundred camels or one thousand dinars or ten thousand dirhams or 
approximately nineteen pounds of silver according to current weights 
and measures. 

4. The way an incomplete pardon makes payment of blood-money 
necessary, in the same manner, a mutual settlement between parties 
concerned on a certain amount makes retaliation inapplicable and 
payment of the agreed amount becomes necessary. This, however, is 
governed by some conditions which appear in books offiqh. 

5. Under the Islamic law, the inheritors of the person killed, 
whatever their number, will inherit and own the right of retaliation 
and blood-money in accordance with their share in the inheritance. If 
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blood-money i s taken, it will be distributed among the mheritors in 
accordance with their share in the inheritance. And should Qisas 
(even retaliation) become the choice, the right of Qisas will also be 
commonly shared by all. Since Qisas is indivisible, the pardon given 
by any one of the inheritors will hold good and the pardon will become 
inclusive of the right of retaliation held by other inheritors. However, 
they shall receive the blood-money amount according to their share. 

6. It is true that the right of even retaliation is vested in the legal 
heirs of the persons killed but, in accordance with the consensus of the 
Muslim community, they do not have the right to settle the score all by 
themselves, in other words, they cannot kill the killer on their own, 
instead, they have to seek the help of a Muslim ruler or his deputy to 
realize their right. The reason is that Qisas is an intricate issue when 
it comes to details which are simply out of reach for an average person. 
Therefore, the legal heirs of the person killed, not knowing the 
particular circumstances when retaliation does, or does not become 
necessary, may commit some sort of excess under the heat of their 
anger. So, by a unanimous agreement of the scholars of the Muslim 
community, it is necessary that the right of retaliation be secured and 
made effective through the agency of an Islamic government. (QurtubTi 

Verses 180 - 182 

U^A\^ f} olo^l $&\&1 ISI p& C£ 

iii oitfjjjfe &J\ Js & i tb sJLiLi {% tii: 

It is enjoined upon you, when death probes anyone of 
you and he leaves some wealth, to bequeath for the 
parents and the nearest of kin in the approved manner, 
being an obligation on the God-fearing. Then, whoever 
changes it after he has heard it, its sin will only be on 
those who change it. Surely, Allah is all-hearing, 
all-knowing. But, whoever apprehends slant or sin 
from a testator and puts things right between them, 
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then there is no sin on him. Surely, Allah is Forgiving, 
Merciful. (Verses 180 - 182) 

The Qur'anic view of making will 

Literally, al-wasiyyah means an order to do something, either in 
the lifetime of the maker of wasiyyah or after his death. But, in 
commonly accepted usage, it refers to what must be done after death. 
It can be translated as the will or bequest. 

Out of the many meanings the word khayr has in Arabic, 'wealth' 
happens to be one of them, for instance, in the verse %xll J^J-\ yJ-'Jl/ 
(Surely he is passionate in his love for good things) where, according to 
the unanimous agreement of commentators, 'khayr' means 'wealth'. 

In early Islam, when shares in inheritance were not fixed by the 
Shari'ah, the rule was that a dying person could make a will within 
the one third of inheritance, leaving behind in the name of his parents 
and relatives in whatever proportion he chose. This much was their 
right; the rest went to children. This injunction appears here in this 
verse. 

The making of a will made obligatory for one who is leaving behind 
some wealth has three aspects: 

1. No shares except those of children are fixed for any other 

inheritors in what is being left by the dying person. These are 
to be determined through the will made by him. 

2. Making a will for such relatives is obligatory on the dying 

person. 

3. Making a will for more than one third of the inheritance is not 

permissible. 
Out of these three injunctions, the first one was abrogated by the 
'verse of inheritance' as determined by most of the Companions and 
their immediate successors. Ibn Kathir has reported from the blessed 
Companion, 'Abdullah ibn 'Abbas that this injunction was abrogated 
by the 'verse of inheritance' which is as follows: 

For men there is a share in what the parents and the nearest 
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of kin have left, and for women there is a share in what the 
parents and the nearest of kin have left, be it is small or large 
- a determined share. (4:7) 

In another narration of the hadith from him it has been said that 
the 'verse of inheritance' has abrogated the making of will in the name 
of those who have a fixed share in the inheritance, while the 
injunction to make a will in favour of those relatives who do not have 
a share in the inheritance still holds good. (Jassis, Qurtubl) 

It should, however, be borne in mind that according to the 
consensus of the Muslim U ramah it is not obligatory on the dying 
person to necessarily make a will in favour of relatives who have no 
fixed shares in the inheritance. Therefore, the obligatory character of a 
wasiyyah in their favour is also abrogated (Jassas, Qurtubi). Now, making a 
will in favour of such relatives is only a desired (mustahabb) act, and 
that, too, is subject to their need. 

Now the second injunction regarding the obligation of making a 
will also stands abrogated in accordance with the consensus of the 
Muslim ummah. It was abrogated by that famous hadith (al-hadith 
al-mutawatir: the veracity of which stands ensured through an 
uninterrupted chain of transmitters from many sides who are unlikely 
to agree on a lie) which was part of the sermon delivered before some 
one hundred and fifty thousand Companions on the occasion of his last 
Hajj when he said: 

( c ^w» Cr ^^.j,Ju jL ji. > di*,>l) dtjIjJ i-~i»j *Ai *i> J> ij'i JiU CJ kcl <*JJI j I 

Allah has Himself given everyone, who has a right, his right. 
So, there is no will for any inheritor. (Tirmidhi) 

The same hadith, as narrated by Sayyidna ibn 'Abbas <u^ <J)l ^j , 
has the following additional words: 

There is no will for any inheritor unless all inheritors permit. 

The essence of the hadith is that Allah Almighty has Himself fixed 
the shares of the inheritors, therefore, the executor need not make a 
will anymore, in fact, he does not even have the permission to make a 
will in favour of an heir; however, should other inheritors allow the 
enforcement of such a will, it will then be permissible. 
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Imam Al-Jassas says that this hadith has been reported from a 
group of the blessed Companions and the jurists of the Muslim 
community have accepted it unanimously, therefore, this is an 
uninterruptedly ensured hadith which makes the abrogation of the 
verse of the Qur'an permissible. 

Imam Al-Qurtubi has said that the scholars of the Muslim 
community unanimously agree that an injunction which comes to us 
through the Holy Prophet jgj, and we know about it with full certitude, 
as is the case with mutawatir and mashhur reports, it will be at par 
with the injunction of the Holy Qur'an and will have to be taken as the 
command of Allah Almighty. Therefore, the abrogation of some verse 
of the Holy Qur'an from a hadith of this kind is no case for doubt. 
Although the hadith which invalidates a will in favour of an heir is a 
solitary report, {Al-Khabar al-Wdhid), however, the fact that this 
hadith comes from the sermon of the last Hajj of the Holy Prophet ^ 
when he openly proclaimed this before the largest ever gathering of 
the blessed Companions, and then their consensus and the consensus 
of the Muslim community make it clear that this hadith is, according 
to them, absolutely proven, otherwise in the presence of the slightest 
doubt, they would have never abandoned the verse of the Qur'an and 
agreed to this abrogating command through the hadith. 

The third injunction stills holds good with the unanimous approval 
of the Muslim ummah in which it is not permissible to bequeath more 
than one-third of what one leaves behind. However, should the 
inheritors allow the bequest of more than one third, even the whole of 
what one leaves behind, it shall be permissible. 

Rulings 

1. As stated earlier, now making a will is not necessary to cover 
relatives whose shares have been fixed by the Holy Qur'an. In fact, 
this is not permissible without the permission of other inheritors. 
However, relatives who do not hold a legal share in the inheritance 
can be bequeathed upto one third of the total. 

2. In this verse a particular will was mentioned which was to be 
made by a dying person about what he left behind. This stands 
abrogated. But, making a will is still necessary, specially for a person 
who owes to others or holds something in trust. He should make sure 
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that these are taken care of in his will. The Holy Prophet j|- has said 
in a hadith that a person who has some rights of other people due 
against him, then, he should not let three nights pass on him by which 
he does not have his written will with him. 

3. As for the right to make a will covering the one-third of his 
property, one has the right to make some change in this will or cancel 
it totally during his life time. 

Verses 183 - 184 

ji cJ; uJf f llsji fkU ^Jr ijlii &J\ \$i 
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O those who believe, the fasts have been enjoined upon 
you as were enjoined upon those before you so that you 
be God-fearing. Days (of fasting are) few in number. 
However, should anyone of you be sick or on a journey, 
then a number from other days. And those who have 
the strength, on them there is a ransom: the feeding of 
a poor person. Then whoever does good voluntarily, 
that is better for him. And that you fast is better for 
you, if you know. (Verses 183 - 184) 

Commentary 

Literally, Sawm means 'to abstain'. In the terminology of Islamic 
law, Sawm means 'to abstain from eating, drinking and sexual inter- 
course; with the conditions that one abstains continuously from dawn 
to sunset, and that there is an intention to fast'. Therefore, should one 
eat or drink anything even a minute before sunset, the fast will not be 
valid. Similarly, if one abstained from all these things throughout the 
day but made no intention to fast, there will be no fast here too. 

Sawm or 'fasting' is an 'ibadah, an act of worship in Islam, 
regarded as its pillar and sign. The merits of fasting are too numerous 
to be taken up at this point. 
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Past communities and the injunction to fast 

The verse makes it obligatory for the Muslims to fast in a specified 
period, but the command in this respect has been accompanied by the 
statement that the obligation of fasting is not peculiar to them. The 
fasting had also been enjoined upon the earlier Ummahs (communities 
of the past prophets). The reference to the earlier Ummahs in the 
verse shows the importance of fasting on the one hand, and gives an 
encouragement to the Muslims on the other. It indicates that although 
there may be some inconvenience in fasting but the same inconven- 
ience was also faced by the earlier communities. This brings a psycho- 
logical comfort to the Muslims, because if an inconvenience is faced by 
a large number of people, it becomes easier to bear, (Ruh ai-Ma'ani) 

The words of the Qur'an, j&Lp ^ jgjjf (those before you) have been 
used in a general sense including all religious communities from 
Sayyidna Adam to the last of the Prophets ^ . This tells us that, like 
Salah, fasting has also been enjoined upon every Ummah of every 
prophet without an exception. 

Commentators who interpret j&il» ,>. (before you) to mean 'the 
Christians' take it just as an example, not aiming to exclude other 

Communities. (Ruh al-Ma'ani) 

The verse simply says that fasts have been enjoined on Muslims as 
were enjoined on past communities. From this it does not necessarily 
follow that the fasts enjoined upon the earlier communities were fully 
indentical in all respects with the fasts enjoined upon this Ummah. 
There may have been differences in the number and the timings of the 
fasts etc. and, actually, there has been such a difference. (Ruh ai Ma'anD 

By saying '^£6 puif (so that you be God-fearing), the text has 
pointed out to the inherent quality of fasting which contributes 
significantly to one's ability to become abstaining from the sins and 
God-fearing. Fasting grows into man a power which helps him control 
his desires, which is really the foundation of Taqwa, the very special 
term of the Holy Qur'an which has been tentatively translated as fear 
of God, abstinence, and the warding of evil. 

Fasting When Sick 

Verse 184 gives concession in the matter of fasting to a 'sick' 
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person and to a person 'on journey'. The word 'sick' used here refers to 
a person who cannot fast without an unbearable hardship or has 
strong apprehension that his illness will be aggravated. The words 
"and (Allah) does not want hardship for you'occuring in the following 
verse (185) have a clear indication to this effect. This position is also 
accepted by the consensus of the Muslim j urists. 

Fasting When In Travel 

It will be noticed that while giving concession to a traveller, the 
Qur'anic text elects to use the phrase >Lf Jl/ jl (or on a journey) rather 

-V 

than the word, musafir or 'traveller'. This is to point out that leaving 
home and going out is not enough to claim the exemption. The 
duration of the travel should be somewhat longer since the expression, 
'ala safarin means that one should have 'embarked' on a journey which 
does not mean going five or ten miles away from home. But, the 
precise duration of this journey has not been mentioned in the words 
of the Holy Qur'an. Guided by the statement of the Holy Prophet j^ 
and the subsequent practice of his blessed Companions, the great 
Imam, Abu Hanifah and many jurists have fixed this distance to be 
what can be covered in three days by walking in three daily stages. 
The later-day jurists have put it as 48 miles. 

The other ruling that comes out from the same phrase, 'ala safarin 
is that a traveller who leaves his home shall be entitled to having been 
exempted from fasting only upto the time his travel continues. It is 
obvious that stopping in between to rest or take care of something does 
not cut off his onward travel in the absolute sense, unless his stay be 
for a considerable period of time. This very considerable period of time 
has been set at fifteen days following a statement of the Holy Prophet 
^ . Anyone who intends to stay at a given place for fifteen days shall 
not come under the umbrella of 'ala safarin, therefore, he shall not be 
deserving of the leave granted to one on 'a journey'. 

Ruling. Right from here comes the ruling that anyone who intends 
to stay out for fifteen days, not at one place but at different places and 
towns, he shall continue to remain in the status of a 'traveller' and 
thereby shall continue to enjoy the concession of being 'on a journey' 
because he is in the state of'ala safarin. 
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Making Qada'of the missed fast 

The words of the text, >l .l?l ^i '»1*1 literally translated as 'then, a 
number from other days' mean that a sick person or a traveller is 
obligated to fast during other days making the number match the 
number of days he could not fast. The purpose is to tell people that 
fasts abandoned because of the compulsion of sickness or journey must 
be replaced by making qada' of them. Rather than using a simple 
statement to the effect that 'their replacement is on them', the 
Qur'anic text has said: ji-l ^Cf&Z «V which suggests that a sick person or 
a traveller will have to make gada' only when the sick person becomes 
healthy and the traveller returns home and gets to live on for the 
number of days he is required to replace the fasts he missed. So, one 
who dies before this happens, qada' of fasts will not remain obligatory 
on him, nor will he be required to make a will for the payment of 
ransom (Fidyah). 

Ruling. In the Qur'anic provision, 'a number from other days', 
there is no restriction on qada' fasts, they could be seriatim or random; 
the choice is open. Therefore, a person who has missed his fasts for 
the first ten days of Ramadan, could first fast in lieu of his tenth or 
ninth fast of Ramadan and replace the earlier ones missed later on; 
this brings no harm. Similarly, one can fast with gaps at his 
convenience which would be quite permissible since the wordings of 
the Qur'an in >l ^C\ £; ;Ju/ (then, a number from other days) leave the 
possibility open. 

The Fidyah or Ransom for a Missed Fast 

The verse 'ijjiikf &j}\ J^j means that those who have the strength to 
fast and are not restricted by sickness br travel, but do not wish to do 
it for some reason, they have the option of paying, in lieu of a fast, 
ransom in the form of charity. However, along with this leave, it was 
simply added: 'And that you fast is better for you' . 

This injunction was valid in the early days of Islam when the 
purpose was to familiarize people to fasting. In the verse that follows, 
that is, <,r;5lir>lj| p^L 1(1 £S (so, those of you who witness the month 
must fast therein), this injunction was abrogated for normal people. 
However, according to the consensus of the Ummah, it remained 
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applicable to the people of very old age and to those who suffer from a 
permanent illness with no hope of recovery (Jassas and Mazhari). 

Ali Imams of Hadith, such as, al-Bukhari, Muslim, Abu Dawud, 
al-Nasa'i, al-Tirmidhi, al-Tabarani and others have reported from the 
blessed Companion Salma ibn Akwa': 'When the verse Ajjjfck? ^jj) JJc/ 
(and on those who have the strength) was revealed, we were given the 
choice of either fasting or paying fidyah for each fast. However, when 
the other verse, < * ,*'A\ ^1)1 ft£ 1+i &Z (those of you who witness the 
month must fast therein), was revealed, this choice was withdrawn 
and fasting alone beeame necessary for those who had the strength. 

A long hadith from the blessed Companion, Mu'adh ibn Jabal 
^s. J) I ^j reported in the Musnad of Ahmad describes three changes 
that came in Salah during the early period of Islam, as well as, three 
changes in Sawm. The three changes brought in the injunctions of 
fasting are as follows: 

When the Holy Prophet jj^ came to Madinah, he used to fast for 
three days in a month, and on the tenth of Muharram. Then the 
command to observe fasts in the month of Ramadan was revealed. 
Under the verse ^\1^\'^£&C£ (the fasts have been enjoined upon you), 
there was an option either to fast or to pay ransom, with a preference 
given to fasting. Then, Allah Almighty revealed the other verse, (those 
of you who witness the month must fast therein), which took away the 
option given to those who had the strength, and ordained fasting as 
the only alternative. However, the command remained valid for the 
very old who could pay ransom for fasts they missed. 

After these two changes, there was a third change. In the 
beginning, the permission to eat, drink and have marital intimacy 
after iftar was valid only if one did not sleep after breaking his fast 
Sleeping was taken to be an indicator of the beginning of the next fast 
in which, naturally, eating and drinking and marital intimacy are 
prohibited. Then, Allah Almighty revealed the verse, ^sj\ ^ LpSll *H fe J>\ 
-i&Uj J)l (It is made lawful for you, in the nights of fast, to have sex with 
your women), which made it permissible to eat, drink and have sex 
during the night until the break of dawn. The eating of suhur or sehri 
soon after getting up in the early hours of dawn was declared to be the 
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sunnah. This is corroborated by ahadith in al-Bukhari, Muslim and 

Abu Dawud. (Ibn Kathlr) 

The amount of Ransom and other rulings 

The ransom of one missed fast is half sa' of wheat, or its cost. Half 
sa' is equivalent to approximate'ly 1.632 kilograms. After finding out 
the correct market price of wheat, the amount should be given to a 
poor person which will be the ransom of one missed fast. It should be 
borne in mind that this amount should not be given as part of wages 
given to those engaged in the service of a mosque or madrasah. 

Ruling 1. The amount of ransom for one fast should not be 
distributed between two recipients. Similarly, it is not correct to give 
the ransom amount for several fasts to one person on a single date. 
Although, some scholars permit this, yet, as a matter of precaution, it 
is better not to give the ransom amount of several fasts to one person 
on one single date. However, if someone does not observe this 
precaution, the ransom may be treated as valid. (See Shami, Bayan ai-Qur'an, 

Imdad al-Fatawa) 

Ruling 2. Should someone be in a position that he cannot even 
pay the ransom due, he should simply seek forgiveness from Allah 
through istighfar and have an intention in his heart that he would pay 

it When he Can. (Bayan al-Qur'an) 

Verse 185 

jz airi ' \/jpAj?^UjL^jijljS\ ft* &j «S/ 

^j^sJJ I50L3iJj *>JjSLa 

The month of Ramadan is the one in which the Qur'an 
was revealed as guidance for mankind and with vivid 
features of (earlier) guidance and the Criterion (of 
right and wrong); so those of you who witness the 
month must fast therein and should anyone be sick, or 
on a journey, then, a number from other days. Allah 
wants ease for you and does not want hardship for you. 
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And all this because you may complete the number 
and proclaim the Takbir of Allah for having guided you 
and that you be grateful. (Verse 185) 

The merits of the month of Ramadan 

The present verse is an extension of the previous brief verse and 
also an assertion of the great merit the month of Ramadan holds in its 
fold. This is an extension because the expression o'ijjif £u (Days few in 
number) in Verse 184 is a bit vague and which has been explained out 
in the present verse by saying that those counted number of days 
mean the days of the month of Ramadan. As far as the merit of this 
month is concerned, it has been said that Allah Almighty has chosen 
this month to reveal Scriptures. Consequently, the Holy Qur'an was 
revealed in this very month. According to a narration from the blessed 
Companion Wathilah ibn Asqa' appearing in the Musnad of Ahmad, 
the Holy Prophet ^ said that Abrahamic scriptures were revealed on 
the first of Ramadan, the Torah on the sixth, the Evangile on the 
thirteenth and the Qur'an on the twenty fourth of Ramadan. In 
another narration from the blessed Companion Sayyidna Jabir, it 
appears that Zabur (the Book of Psalms) was revealed on the twelfth 
of Ramadan and the Evangile on the eighteenth. (ibn Kathlr) 

All previous Books mentioned in the hadith cited above were 
revealed on dates given in their entirety. It is a peculiarity of the Holy 
Qur'an that it was sent from the Preserved Tablet down to the 
Firmament of the Earth in one night of the month of Ramadan, all of 
it. But, it was revealed to the Holy Prophet ^ gradually during a 
period of twenty three years. 

The night of Ramadan when the Qur'an was revealed was the 
Night of Power as mentioned by the Qur'an itseff when it said: ^i,*iljJl U, 
jjiNjiilf(We have revealed it in the Laylatu l'Qadr, the Night of Power). 
The hadith cited above places it on the twenty fourth of Ramadan and 
according to Sayyidna Hasan, the Night of Power falls on the night of 
twenty fourth which aligns this hadith with the statement of the 
Qur'an. Should this alignment be unacceptable, the fact remains that 
the statement of the Qur'an is above everything else, in which case, 
whatever night is the Night of Power that shall be regarded to be what 
the Qur'an intends. 
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The next sentence 'i^Si^jlupL 1+k y (those of you who witness the 
month must fast therein) carries many pointers to'injunctions relating 
to fasting. The word, shahida is derived from shuhud which means 
presence. The word, al-shahr means the month. It denotes the month 
of Ramadan here which has been identified above. The sentence, 
therefore, means that it is obligatory for one who is 'present' in the 
month of Ramadan that he fasts throughout that month. The general 
choice of paying ransom for not fasting, mentioned in the previous 
verse, was concelled by this sentence and fasting is now the only 
alternative in force. 

As for the 'witnessing' of the month or being 'present' in the month 
of Ramadan, it simply means that a person finds the blessed month of 
Ramadan with ability to fast. In other words, he or she should be a 
Muslim, sane, pubert, resident and well-purified from all impurities 
including those of menstruation and childbed. Therefore, the persons 
who lacked the initial ability to fast throughout the month, such as, 
the disbelievers, the minor, the insane, they are not subject to the 
obligation of fasting, because the verse obligating the fasts did not 
intend them. As for those who did have the personal ability but were 
compelled at some time by a legally acceptable excuse, such as, a 
woman in menstruation or childbed, or a sick person or one on a 
journey, these have, in a way, found the month of Ramadan in a state 
of ability, therefore, the injunction in the verse applies to them. 
However, because of temporal compulsion, relief from fasting has been 
granted at that particular time, but qadd' will be necessary later ori. 

Rulings 

1. The verse tells us that fasts of Ramadan become obligatory only 
on the condition that one finds the month of Ramadan in a state of 
ability to fulfil the obligation. Therefore, anyone who 'finds' the whole 
of Ramadan will come under obligation to fast during the entire month 
of Ramadan. Anyone who 'finds' somewhat less of it, he will fast for 
the number of days he finds in Ramadan. So, should a disbeliever 
embrace Islam in the middle of Ramadan, or a minor becomes pubert, 
they will have to fast from that point onwards; they will not do qadd' 
fasts for the previous days of Ramadan. However, the insane person, 
being a Muslim adult, does have the personal ability to observe fasts; 
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so, should he regain his sanity during any part of Ramadan, he shall 
become obligated to do qada' fasts for the previous days of Ramadan. 
Similarly, should a woman in menstruation or childbed become 
purified in the middle of Ramadan, or a sick person becomes healthy, 
or a traveller becomes a resident, qada fasts for the previous days of 
Ramadan will become obligatory on them. 

2. How does one 'find' or 'witness' the month of Ramadan? 
According to Islamic law, it is proved in either of the three ways: 

a) One gets to have a sighting of the Ramadan moon with his own 
eyes. 

b) The sighting of the moon is proved through some trustworthy 
witness. 

c) In the absence of the two conditions cited above, thirty days of 
the month of Sha'ban will be completed following which the 
month of Ramadan will set in. 

3. If, on the eve of the twenty ninth of Sha'ban, the new moon is 
not visible on the horizon because of clouds or bad weather conditions, 
and at the same time, there comes no witness of moon-sighting as 
admissible under Islamic law, the next day will be known as the 'day 
of doubt': liLJJI^jjf {yawm al-shakk) because the possibility exists that 
the moon may have really been there on the horizon but could not 
become visible due to unclear horizon as it is also possible that the 
moon was just not there on the horizon. On such a day, since 'the 
presence of the month' or the 'finding of Ramadan' or being a 'witness' 
to it does not apply, therefore, fasting for that day is not obligatory, 
instead, it is makruh (reprehensible) to fast on that day. It has been 
forbidden in the hadith so that fard and nafi, (the obligatory and the 
supererogatory) do not get mixed up with each other (Jassis). 

4. In countries where days and nights extend over months, the 
'finding of Ramadan' does not, obviously, seem to apply. The situation 
would require that people living there should not fast. As far as Salah 
is concerned, al-Huluwani and al-Qabali from among the Hanafi 
jurists have ruled that such people will be bound to observe Salah in 
accordance with the timings of their own day and night. For instance, 
in a country where dawn follows immediately after maghrib, there the 
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Salah of 'Isha' will just not be obligatory. (Shami) This makes it 
necessary that in an area where the day lasts for six months, people 
would have only five Salahs in six months and, for that matter, they 
will witness no Ramadan coming there, therefore, fasting will not 
become obligatory for them. Maulana Ashraf AlrThanavi has, in 
Imdad al-Fatawa, taken this very position. 

Note: 

In the sentence ^I.CI^sLJ^Ii Jlijl L^JH sL oli" ^ (should anyone be 
sick, or on a journey, then, a number from other days), the sick and 
the travelling have been granted leave that they may not fast at that 
time. When the sick person regains his health and the traveller 
returns home, they can make up for the days they missed by doing 
qada' fasts. It will be recalled that this injunction had appeared in the 
previous verse, but now that the choice of paying fidyah (ransom) for 
not fasting has been cancelled, a doubt could creep up in relation to 
the concession granted to the sick and the travelling, that it may have 
been abrogated as well, therefore, the provision was positively 
repeated. 

Verse 186 

And when My servants ask you about Me, of course, I 
am near. I respond to the call of one when he prays to 
Me;'so they should respond to Me, and have faith in Me 
so that they may be on the right path. (Verse 186) 

Allah is near His servants 

Injunctions and merits concerning fasting and Ramadan were 
mentioned in three previous verses. This strain continues even after 
the present verse when details of fasting and l'tikaf appear in a long 
verse. In between, this brief verse has been introduced to persuade 
servants of Allah to obey the commands of Allah by recognizing how 
He, in His special grace, hears and answers their prayers. There is no 
doubt about fasting being a difficult obligation despite many 
concessions and permissions. It is to make the trial bearable that 
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special grace has been mentioned - 'l am near My servants. When 
they pray, I answer their prayers and take care of what they need.' 

Under these conditions, it is befitting that servants of Allah should 
bear by hardships that come during the performance of given 
injunctions. Ibn Kathir has pointed out to another wisdom behind this 
sentence appearing in the middle of injunctions of fasting. According 
to him, this verse gives a hint that a prayer ( Ui :du'd) made at the 
completion of a fast is accepted, therefore, one should be very 
particular about making prayers at that time. The Holy Prophet ^ 
has said: 

The prayer made by one who is fasting at the time of his iftar 
is accepted. 

This is why the blessed Companion, Abdullah ibn 'Urnar would 
assemble his family members around him at the time of iftar and 
would pray. 

Ruling 

By saying 2Zj$ (I am near) in this verse, it has been hinted that 
prayer should be made slowly and quietly; to raise voice while praying 
is not desirable. This is confirmed by the background in which this 
verse was revealed. According to Ibn Kathir, a visitor from a village 
asked the Holy Prophet ^ : "Teh me if our Lord is near us, then, we 
shall pray in a lowered voice; and if He is far, we shall call Him with 
raised voices." Thereupon, this verse was revealed. 

Verse 187 
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It is made lawful for you, in the nights of fast, to have 
sex with your women. They are a cover for you and you 
are a cover for them. Allah knew that you were 
betraying yourselves, so He relented towards you and 
pardoned you. So now you can have sexual intimacy 
with them and seek what Allah has destined for you 
and eat and drink until the white thread of the dawn 
becomes distinct from the black thread; then complete 
the fast upto the night, and do not have sexual 
intimacy with them while you are staying in mosques 
for 1'tikaf. These are the limits set by Allah, so do not go 
near them. Thus Allah manifests His signs to the 
people that they may be God-fearing. (Verse 187) 

Explained here in this verse are the remaining injunctions of 
fasting including the injunction relating to I'tikaf. 

Commentary 

9 ' u» ^ 

The opening words of the verse, ^£J J>l (uhilla lakum: 'It is made 
lawful for you') tell us that the act made lawful through this verse was 
unlawful before. According to a narration by the blessed Companion, 
Bara' ibn 'Azib appearing in Sahih al-Bukhari, in the early days when 
the fasts of Ramadan were made obligatory, the permission to eat, 
drink and have marital intimacy with wives was subjected to the 
condition that one does not sleep after breaking of the fast. So, as the 
practice was, a post-iftar nap rendered all these conveniences 
unlawful. Some Companions ran into difficulties due to this 
restriction. The blessed Companion, Qays ibn Sarma al-Ansari is 
reported to have reached home after a hard day's labour. The time of 
iftdr was near and there was nothing to eat. His wife said that she 
would go out and somehow get him something to eat. When she 
returned she found her husband asleep, obviously because he was so 
tired from his day-long work. Now, when he got up, eating had 
become unlawful. He went on to fast for the next day in the same 
condition with the result that by afternoon, he fainted (ibn Kathlr). 
Similarly, some Companions, may Allah be pleased with them, were 
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embarrassed getting involved in marital relations with their wives 
after they had taken a post-iftar nap. It was after such happenings 
that the present verse was revealed in which the first rule was 
cancelled and permission was given to eat, drink and have marital 
relations, even if this was after getting up from the post-iftar nap. In 
fact, the permission was extended much further when the eating of 
suhur or sehri towards the fag end of the night, after getting up from 
the night's sleep, was declared to be a sunnah. This has been clearly 
stated in Hadith narrations. The present verse outlines this very 
injunction. 

The literal meaning of the Qur'anic word djj(rafath) is, no doubt, 
general and covers everything a husband suggests, says or does in 
making his wife consent to his desire, but there is a total agreement of 
the Muslim U ramah that, at this place, it means sexual intercourse. 

It is important to bear in mind that the order or rule which has 
been abrogated by this verse, that is, the unlawfulness of eating and 
drinking after having taken a nap, has not appeared in the text of the 
Holy Qur'an anywhere. The noble Companions acted in accordance 
with this rule as set by the Holy Prophet j^ (as narrated by Ahmad in 
his Musnad). This rule is abrogated by the verse only after giving it 
the authenticity of a divine command. In other words, the verse first 
establishes the rule in force as the divine command and then,it was for 
the sake of convenience that it was abrogated. From here we find out 
that some rules provenly set by the Sunnah can also be abrogated 
through the Qur'an. So, in the Islamic law, the decision of the 
Messenger of Allah has the same authority as the injunction of the 
Holy Qur'an. 

Eating Sehri : 

The correct time when fasting begins and all eating and drinking 
turns unlawful has been fixed through a delicate similitude in the 
verse S^l&\^j&ll^\ffi'£LL'J£ ('until the white thread of the 
dawn becomes distinct from the black thread'). Here, the darkness of 
the night has been likened to the black thread and the light of the 
dawn to the white thread. In order to eliminate the chances of 
extremism, the qualifier '£&.££■ (becomes distinct) was added which 
means that one should not act like the chronically skeptical to believe 
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all eating and drinking to be unlawful earlier than the break of dawn, 
nor should one become so heedless as to go on eating and drinking 
even after having become certain of the light of dawn. In fact, the 
certainty of the break of dawn is the line of demarcation between 
eating and drinking and the intended fast. Before one arrives at this 
certainty, it is not correct to take eating and drinking as haram. 
Similarly, after the certainty, any indulgence in eating and drinking 
shall be haram, and is a source which may lead to the spoiling of the 
fast, even if it exceeds the limit for a minute. The latitude and leeway 
allowed in eating suhur remains valid only upto the time one is not 
certain of the break of dawn. Particular incidents of this nature 
attributed to some blessed Companions have been reported when they 
continued eating and drinking well past the break of dawn. This was 
because they were not yet 'certain' of the dawn and refused to listen to 
those who favoured to stop much earlier. 

In a hadith, the Holy Prophet |jS> is reported to have said: 'The 
adhan of Bilal should not stop you from eating suhur because he calls 
the adhan well ahead in the night. Therefore, you continue eating and 
drinking, even after having heard Bilal's adhan, until such time that 
you hear the adhan called by Ibn Umm Maktum because he calls the 
adhan precisely at the break of dawn' (BukharTand Muslim). 

Because of the partial reporting of this hadith, some 
contemporaries misunderstood its provision when they suggested that 
there is no harm if eating and drinking is continued for a little while 
even after the adhan ofFajr and consequently, made it permissible for 
a person, who woke up late while the adhan ofFajr was being called, 
that he can hasten to eat something. The fact is that the hadith 
quoted above has very clearly said that it was necessary to stop eating 
or drinking with the adhan of Ibn Umm Maktum which was called 
precisely at the break of dawn. In addition to that, the Holy Qur'an 
has itself established the deadline which is the 'certainty' of the break 
of dawn. Giving people the permission to eat and drink even one 
minute beyond that is a contravention of the textual imperative of the 
Holy Qur'an. As for the narrations reported from the noble 
Companions and early elders of the community regarding the subject 
of convenience in iftar and suhur, these can be explained, keeping the 



Surah Al-Baqarah 2 : 187 467 

text of the Holy Qur'an in view, by saying that they aim to avoid 
excessive precautionary self-restriction well before one becomes 
certain of the break of dawn. Imam Ibn Kathir has also explained 
these narrations as based on the factor mentioned above. Otherwise, 
how could even a common Muslim tolerate an open contravention of 
the Qur'anic command? One could not even dream of something like 
this coming from the blessed Companions, specially so, when the Holy 
Qur'an has right here at the end of this verse, emphasised special 
precaution in this respect. Notice how lij^Lv/Cso, do not go near them) 
has been added to 4JI ijjL^Huj (These are the limits set by Allah) which 
explains the point made earlier. 

Ruling : 

Ali that has been said here is about people who are at a place from 
where they could see the break of the dawn with their own eyes and 
thus become 'certain' of it, moreover, if they have the additional 
advantage of a clear horizon and the personal ability to recognize the 
initial light of the dawn, then, it is necessary that they should act 
directly by looking at the horizon. Where the case is other than this, 
for example, the horizon is not in open view, or it is not clear, or one 
does not know how to identify the break of dawn, people determine its 
time by other signs or calculations. Obviously, for them there will be a 
time when the certain break of dawn would not be that certain. If it 
remains doubtful, what should people do then? Imam al-Jassas, in his 
Ahkam al-Qur'an, has answered this question by saying that, in a 
condition such as this, it will be desirable not to go ahead and eat or 
drink with considered volition, but, should anyone eat or drink 
something in a state of doubt, well ahead of becoming certain of the 
break of dawn, he will not be a sinner. However, should it prove later 
that dawn had set in at that time, keeping a fast as gada will become 
necessary. For instance, if moon is not sighted on the eve of Ramadan 
and people do not fast, but the sighting of the new moon on the 29th 
was proved later on through witnesses, then, in that case, those who 
did not fast that day under the impression that it was the 30th of 
Sha'ban did not become sinners thereby, however, the gada' of that 
particular fast will become due on them, a position on which there is a 
unanimous agreement of the community. Similarly, if someone breaks 
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his fast close to sunset on a cloudy day and the sun turns out to be still 
there on the horizon later on, then such a person, for that matter, will 
not be a sinner but he has to do the necessary gada' for the spoiled 
fast. 

The explanation given by Imam al-Jassas makes it clear that one 
who wakes up late and the usual calls of adhan were being made, 
which necessarily makes it certain that dawn has appeared, then if 
such a person eats anything knowingly, he will not only be a sinner 
but also be bound to do qada\ If he eats in a state of doubt, the sin 
will be committed but qada' will still be due with the added factor of 
reprehensibility in a certain degree. 

The worship of I'tikaf 

Literally, I'tikaf means to stay at some place in seclusion. In the 
terminology of the Qur'an and Sunnah, I'tikaf 'is the act of staying in a 
mosque under particular conditions. The universality of the word ^ 
jbfClil ('in mosques') proves that I'tikaf can be performed in every masjid 

s 's 

(mosque). The juristic condition that I'tikaf can be done only in a 
masjid where congregational prayers are regularly held and that 
I'tikaf is not correct in a desolate masjid where congregational prayers 
are not held, is really a derivation from the very sense of a masjid 
since Salah with jamaah (prayer in congregation) is the main purpose 
of making a masjid, otherwise, individual Salah can be offered in a 
house, a shop, anywhere. 

Ruling 

1. That eating, drinking and marital intimacy are all lawful in the 
night of fasts has been stated earlier in the verse. In the state of 
I'tikaf, the permission to eat and drink in the night remains the same 
as it is for everybody else, but it is different when it comes to intimacy 
with women which is not permissible in the state of I'tikaf, not even in 
the night. Therefore, the verse gives the necessary injunction in this 
connection. 

2. The rules of I'tikaf " such as, doing I'tikaf while fasting and not 
coming out of the masjid without pressing needs recognized by Islamic 
law, are partly derived from the very word of I'tikaf and partly from 
the sayings and acts of the Holy Prophet i|j, . 
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Observe the limits of Allah 

Towards the end of the verse, by saying u^if>u ADl'?j5ib CThese are 
the limits set by Allah, so do not go near them'), it has been hinted 
that the forbiddance of eating, drinking and marital intimacy while 
fasting are the limits set by Allah. One should not even go near them 
because, if you go near them, you may cross those limits. This is why 
overindulgence in gargling while fasting is makruh (reprehensible) as 
it holds the danger of water slipping into the throat; also makruh is 
the use of some medicine inside the mouth; again, equally makruh is 
the kissing and hugging of one's wife. Similarly, it is better to stop eat- 
ing and drinking a couple of minutes ahead of the time allowed for 
sehri or suhur just as a matter of precaution, and also, delaying the if- 
tar a couple of minutes. Becoming heedless and ease-prone in these 
matters is against this command from Allah. 

Verse 188 

And do not eat up each other's property by false means, 
nor approach the authorities with it to eat up a portion 
of the property of the people sinfully, while you know 
(all that). (Verse 188) 

Previous verses dealt with injunctions relating to fasting in which 
the use of lawful things has been forbidden during a fixed period and 
fixed timings. Now in this verse, the acquisition and use of haram or 
unlawful wealth or property has been forbidden. This has a thematic 
congruity since the real purpose behind fasting, an act of worship, is 
nothing but to make man get used to abstaining from what is lawful 
for him. If he can do that, there is every likelihood that abstaining 
from what is totally unlawful will become all the more easier for him. 
There is yet another correspondence here. It is necessary that one 
must make an effort to break his or her fast with what is halal. 
Anyone who goes through the rigours of fasting throughout the day 
but ends up breaking his fast in the evening with what is haram shall 
only find his fast unacceptable in the sight of Allah. 
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Commentary 

This verse forbids the acquisition and use of wealth and property 
by unlawful means. It will be recalled that the acquisition and use of 
things by lawful means has been stressed upon in Verse 168 of Surah 
al-Baqarah as follows: 

O people, eat of what is in the earth, permissible and good, 
and do not follow the footsteps of Satan; indeed, for you he 
is an open enemy. 

Again, the same command appears in Surah al-Nahl: 

o ^jJj'u j^2r 5i*ui s^u ij^iij- uib yjU 'aji jSji; n. 1^ 

So, eat from what Allah has provided for you, permissible 
and good, and be grateful for the blessing of Allah, if it is 
Him you worship. (16:114) 

The criterion of good and evil in earning 

The whole world agrees that money and materials are needed and 
that life depends on them. So does it agree that there are favoured and 
permissible ways of acquiring them and there are undesirable and 
forbidden ways as well. Virtually the whole world looks down upon 
theft, robbery, and fraud, but people do not generally have some sound 
criterion to determine if these means are permissible or impermissible, 
may be this is just not possible since it relates to the well-being of the 
peoples of the entire world and affects humanity as such. Therefore, a 
universal criterion, sound and reasonable, can only come from the 
Lord-Creator of all the worlds through the medium of revelation. 
Otherwise, if human beings were themselves given the choice of 
forging their own criterion, naturally, those who give it a legal 
framework will think more about their nation, country or community 
and, as customary, this would be different from what would be thought 
about other nations and countries. Even if this exercise was done 
through an international body representing the whole world, that too, 
as experience shows, cannot satisfy all human beings. As a result, 
there will be legal injustice ending up in nothing but wars and chaos. 

The virtues of the Islamic economic system 

The Law of the permissible and the forbidden enforced by the 
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Shari'ah of Islam comes clearly through divine revelation, or is derived 
from it. That law - reasonable, natural and comprehensive - is the only 
law that can work for every nation, country and community and could 
be the much wanted guarantee of peace. The reason is that everything 
of common utility has been left as such under this divine law, specially 
things to which all human beings claim equal rights, such as, the air, 
water, vegetation, heat, unowned forests and the produce of 
uninhabited mountain growth. These are the commonly shared 
property of all human beings; it is not permissible for anyone to take 
these over as an owner. 

Then there are things which, if shared, would disturb human 
society, or generate conflict and violence. For these the law of private 
ownership is promulgated. The law that governs the initial ownership 
of a land or its produce is different from the law of the transfer of 
ownership. The law has been so formulated that no human being shall 
be left deprived of the necessities of life, of course, on condition that he 
puts in his effort to acquire these. Special attention has been given to 
the consideration that no man usurps the rights of others, or brings 
loss to them, and thereby, concentrates capital in the hands of a few 
individuals. Under the law of the transfer of ownership - whether it is 
in accordance with the divine injunctions relating to post-death 
inheritance or takes effect through buying and selling as agreed upon 
by parties concerned - it was made binding that there should be 
absolutely no fraud or deception in the transaction and also, there 
should remain no such ambiguity or insufficiency which might lead to 
mutual bickering and dispute in the future. 

Also taken into consideration is the factor of consent in 
transactions. It has to be made sure that the consent given by parties 
concerned is genuine and that such consent has not been extracted 
under pressure. In Islamic law, all transactions known as void, invalid 
or sinful have some defect inherent in the deal. At places, it could be 
plain fraud, at others, a return for some unknown thing or act. On 
occasions, someone's rights are usurped or self-interest is promoted by 
bringing loss upon others, or the rights of the general public are 
illegally disposed off. A very important reason why interest, gambling 
and their likes have been prohibited is that they are harmful to public 
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interest. As a result of their evil presence in a society, some 
individuals get to grow as parasites while the whole community is 
thrown into poverty. Even if such transactions were to be carried out 
by a mutual consent of the parties involved, such transactions shall 
not be permissible because they are nothing but a formalized crime 
against the whole community. The present verse covers all such 
impermissible situations and aspects. It is interesting to note that the 
Holy Qur'an uses the word ^1\J»\ : (amwalakum) in ■^£lJ^5Jl_Jil \JS\;Vj 
JUJl translated as 'and do not eat up each other's property by false 
means' which basically means 'your property'. This expression has a 
subtle indication to the fact that those who encroach upon the property 
of others must think that the other person would also have the same 
sort of love and concern for his property as the encroacher has for his 
own. If the defendant was to encroach upon the offender's property 
unlawfully, he would certainly be hurt. 

In addition to this, the verse may be releasing yet another 
suggestion. When someone encroaches upon the property of someone 
else, and if everybody else started doing this as common practice, the 
natural consequence would be that others would encroach upon his 
property, giving him what he gave to others. Looked at from this 
angle, encroaching upon someone's property unlawfully is really an 
invitation to others to come and encroach upon the encroacher's 
property, equally unlawfully. For a moment, imagine what would 
happen to a society where the cult of adulteration in articles of daily 
use becomes a common practice. There will be a dealer, who earns a 
little more by adulterating butter with cheaper oil or fat, who will then 
go to a milk shop and the milkman will give him milk adulterated with 
water. If he needs spices, these will be adulterated. The same 
experience will be repeated when he goes to buy medicines. So, one 
person earns more by adulteration while the other person takes that 
extra earning out of his pocket and the third person does the same to 
the second and the vicious circle goes on and on ad nauseum. The 
adulterer feels good about what extra he puts in his coffers but he 
never looks at the hole under it for he keeps nothing of that extra in 
reality. Therefore, anyone who snatches the other person's money or 
property by false means, in fact, opens the door to the unlawful 
plundering of his money and property. 
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In relation to this verse, there is yet another point one should bear 
in mind. The words of this divine injunction are general: 'And do not 
eat up each other's property by false means'. This includes the 
usurping of someone's property, and theft, and robbery, through which 
money or property belonging to someone is taken away by force. Then, 
there is interest, gambling, bribery and all defective sales and 
transactions which are also impermissible under the dictates of the 
Islamic law, even though, there be the certitude of consent given by 
concerned parties. Again, any money or property acquired through 
lying or a false oath, or earnings which have been prohibited by 
Islamic law, even though one has personally sweated out to earn it, 
are all haram, unlawful and false. Though the words of the Qur'an 
forbid 'eating' quite clearly, but the drive of the meaning here is not 
restricted to 'eating' as such, instead, it means 'using' in the absolute 
sense; it could be by eating, drinking, wearing or by any other mode of 
use. Metaphorically, all such uses are covered under the expression 'to 
eat,' for instance, A ate up the property of B, which is only a manner of 
saying, even though all that may not be what can be 'eaten'. 

The Background of Revelation 

This verse was revealed in the background of a particular event 
which relates to a land dispute between two of the noble Companions. 
The case came up for hearing in the court of the Holy Prophet i|j. . The 
plaintiff had no witnesses. The Holy Prophet i|* asked the defendant 
to take an oath in accordance with Islamic legal norm. He was all set 
to take the oath when the Holy Prophet ^ recited the following verse 
before him as a matter of good counsel: 

Surely, those who take a small price out of the covenant of Al- 
lah and out of their oaths, for them there is no share in the 
Hereafter. (3:77) 

When the Companion heard this verse which warns those who try 
to take over someone's property through a false oath, he abandoned 
his intention to take that oath and surrendered the land to the 

plaintiff. (Ruh al-Ma'ani) 

So, this was the background under which this verse was revealed. 
To begin with, it forbids the acquiring of someone's property by 
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unlawful means, then towards the later pa t, it warns against the 
filing of false cases, taking of false oaths and the giving or commission- 
ing of false witnesses. Forbidding all these, it has been said: 

SJ&'^G'fH^Cj 1 y#*£&3 \j&Q c js2\ Jn+jffif 

which means: 'Do not take property cases to the authorities, so that 
through them, you eat up some portion of the property of the people 
sinfully while you do know that you have no right therein and you are 
simply putting up a false case.' 

The words"Sj2iir^'lj : (while you know) at the end of the verse tell us 
that a person, who claims something on the basis of misunderstanding 
and files a suit in the court to acquire it, will not be covered by this 
warning. In an event of this nature, the Holy Prophet i^ has said: 

,y> ^Jyx-i jJ-l OJ^i j' (*£■ '"'»; J-*J J (_y!l j j « . n~k j *ij'lj j<Li UI lil 

( \#* J)i ^j u- f i ^ ,0— j jji*jl .ijj) jUl ^ i*ks J j-kil lili <u'i>lj }U 

I am human and you bring your disputes to me. May be one of 
you is more eloquent with his case than the other and I decide 
in his favour on the basis of what I hear from him. So, should 
he get anything from what is the right of his brother, he 
should not take it because, in that case, I shall be alloting him 
a plot from Hell. (Bukhari and Muslim from Umm Salmah L+it JLil t _ r j, J ) 

The Holy Prophet ^ has made it clear in his saying quoted above 
that a Muslim judge may give a judgement under some misunder- 
standing in which the legal right of one party is being unlawfully given 
to the other, then, such a court judgment will not make the thing law- 
ful for him. Also true is the converse, that is, it does not become un- 
lawful for one to whom it "is lawful. In short, the judgment of a court 
does not make the lawful unlawful, or the unlawful lawful. If anyone 
succeeds in grabbing something belonging to somebody else through a 
court by means of fraud, false witness or oath, the curse of having 
done that will weigh heavy on his shoulders and he should, thinking of 
the ultimate accountability in the Hereafter and appearance in the 
court of Allah, the All-knowing, the All-Aware, leave it off. 

However, according to Imam Abu Hanifah, if in transactions 
involving a contract or an annulment where the Qadi or judge have 
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authority under Islamic law, the Qadi gives a judgment, even if it be 
on the basis of a false oath or witness, that judgment will render the 
contract or the annulment valid under the Islamic law. The rules of 
lawful and unlawful will stand imposed on it, although, the curse of 
lying and engineering false witnesses will hang round his neck. 

Halal brings blessings; Haram produces evil: 

There are several places in the Holy Qur'an where the abstention 
from the unlawful and the acquisition of the lawful has been stressed 
upon in many different ways. It has also been pointed out in a verse 
that human deeds and morals are enormously affected by eating what 
is lawful. If one does not eat and drink halal things, it is almost 
impossible to expect good moral and righteous deeds coming from that 
person. It was said in the Holy Qur'an: 

O messengers, eat of the good things and be righteous in 
deeds. I am aware of what you do. (23:51) 

In this verse, it will be noted that eating of the lawful has been 
combined with the command to do what is righteous. The hint is that 
righteous deeds can issue forth only when man eats and drinks what 
is lawful. The Holy Prophet ^ has himself made it clear in a hadith 
that the address in this verse is, no doubt, to prophets, but this 
command is not restricted to them alone, instead, all Muslims are 
charged with it. Towards the end of this hadith, he also said that the 
prayer of a person who eats what is unlawful is not answered. The 
Holy Prophet ^ adds that there are many people who take great pains 
in their acts of worship, then raise their hands in prayer before Allah 
Almighty and say, 'O Lord, O Lord' but what they eat is haram, what 
they drink is haram, what they wear is haram, if so, how can this 
prayer of theirs be answered? 

A great portion of the teachings of the Holy Prophet ^ has been 
devoted to the great task of saving his ummah from the unlawful and 
calling it to the use of what is lawful. He said: 

'One who ate halal, followed the sunnah and people were not 
hurt by him, he will go to Paradise.' The blessed Companions 
said, 'O Messenger of Allah, right now these things are 
common in your community. Most Muslims observe these 



Surah Al-Baqarah 2 : 188 476 

strictly.' He said:' Yes! In future too, in every age, there will 
be people who shall abide by these rules.' (This hadith has been 
reported by Tirmidhi and he calls it sahih) 

In another hadith, the Holy Prophet jg; is reported to have said to 
the blessed Companion Abdullah ibn 'Umar: 

There are four traits, if these are in you and you have nothing 
else in the world, they shall suffice you. Those four traits are: 
Guarding a trust, telling the truth, good morals and being 
particular in eating what is halal. 

The blessed Companion Sa'd ibn Abi Waqqas *i* JLll ^j requested 
the Holy Prophet .jjj* to pray for him so that he may become one of 
those whose prayers are accepted. He said: 

O Sa'd, make what you eat permissible and pure, and you 
shall become one whose prayers are responded to. And by Him 
in whose hands rests the life of Muhammad, when the servant 
of Allah slips a morsel of what is haram into his stomach, no 
deed of his is accepted for the next forty days. And a person 
whose flesh is made of unlawful acquisitions, for that flesh the 
fire of Hell is the only recipient. 

The blessed Companion Abdullah ibn Mas'ud reports that the -Holy 
Prophet j|j said: 

By him in whose hands rests my life, no servant of Allah be- 
comes a Muslim unless his heart and tongue become Muslim 
and until his neighbours become secure from his distressing 
deeds. And when a servant acquires the unlawful and then 
gives it in charity, that is not accepted; and if he spends out of 
it, it stays deprived of blessings; and if he leaves it behind for 
his inheritors, it becomes his wherewithal for the trip to Hell. 
Surely, Allah Almighty does not help an evil wash off another 
evil, but He does help the washing away of an evil deed with a 
good deed. 

Questions man must answer on the Day of Resurrection 

The blessed Companion Mu'adh ibn Jabal m. <l)l ^j reports that the 
Holy Prophet j^ said: 

j »L£l L~J tj^s- ^s. ajjI {jt. jLuj Lf ^> L»LiJI ,jj Ju_e UjJ JIjj L 
ISlo a-Jlc ^£j <kju\ L-jj am»-^\ ^jI {y> jJU ^cj t>°}h\ L-i *jLui ^c 
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No servant of Allah shall move a step on Doomsday unless he 
is made to answer four questions; firstly, about his life, in 
what did he spend it out; secondly, about his youth, in what 
did he consume it; thirdly, about his wealth, where from did 
he earn it and in what did he spend it; and fourthly, about his 
knowledge, how far did he act in line with it.' (Al-Bayhaqi, Tar- 
ghib) 

The blessed Companion, 'Abdullah ibn 'Umar reports that the Holy 
Prophet ^ once gave a sermon in which he said: 

O Emigrants, I seek the refuge of Allah Almighty against five 
traits of character lest they should grow into you: firstly, 
against immodesty, for when immodesty prevails in a people 
they are hit by plagues, epidemics and ever-new diseases not 
even heard of by their elders; and secondly, against cheating 
in weights and measures, for when this disease grips a people, 
they are hit by famine, price-hikes, rigorous labour and 
over-work and oppressive rulers; and thirdly, against 
non-payment of Zakah, for when people do not pay Zakdh, 
rains are stopped; and fourthly, against the religious apathy 
of people, for when a community breaks its covenant with 
Allah and His Messenger, then Allah Almighty makes alien 
enemies sit over them who snatch away what belongs to them 
without any justification; and fifthly, against the apathy. of 
ruling authority, for when the rulers of a people fail to decide 
matters in accordance with the Book of Allah because the 
injunctions revealed by Allah Almighty do not suit their 
fancies, then Allah Almighty causes mutual hatred and 
disputations descend upon them. (This narration has been reported 
by Ibn Majah, al-Bayhaqi and others and al-Hakim has called it 'Sahih' 
according to the Standard set by Muslim.) 

May Allah Almighty give us and all Muslims the most perfect 
ability to stay safe against such unfortunate happenings. 

Verses 189-191 
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They ask you about the new moons. Say: They are in- 
dicative of time for the people, and of the Haj j. And it 
is not righteousness that you come into your houses 
from their backs but righteousness is that one fears Al- 
lah. And come to the houses through their doors. And 
fear Allah so that you may be successful. And fight in 
the way of Allah against those who fight you and do not 
transgress. Verily, Allah does not like the transgres- 
sors. And kill them wherever you find them and drive 
them out from where they drove you out, and Fitnah (to 
create disorder) is more severe than to kill. And do not 
fight them near Al-Masjid al-Haram unless they fight 
you there. However, if they fight you (there) you may 
kill them. Such is the reward of the disbelievers. 

(Verses 189 - 191) 

The theme of righteousness which started from Verse 177 still 
continues. The six injunctions that have appeared so far relate to even 
retaliation, bequest, fasting, I'tikaf and abstention from the unlawful. 
Now come those of Hajj and Jihad prior to which it was clarified that 
lunar months and days will be followed in Hajj and in other religious 
obligations. Also erase'd here is a custom of jahiliyyah (days of 
ignorance) which required people in Ihram to go into their houses, if 
needed, from the back even if it had to be through a hole in the wali 
bored for this purpose, as they thought it was prohibited to enter 
houses from the front door when in Ihram. They even rated it as 
'righteousness'. So, it is immediately after the mention of Hajj that 
Allah Almighty tells them that entering the houses from the backs is 
no righteousness. Real righteousness lies in abstaining from what has 
been made unlawful by Allah. Since coming into houses through their 
doors is not forbidden, the question of abstaining from it does not 
arise. So, those who wish to go into their houses should enter through 
their doors, but the center-piece of all principles is that people must 
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keep fearing Allah so that they can hope to have the best of both the 
worlds. 

Verse 190-191 carry the injunction relating to fighting with 
disbelievers. It was the'month of Dhul-Qa'dah in the year 6 A.H. that 
the Holy Prophet j|j, began his journey to the sacred city of Makkah in 
order to perform 'Umrah. Makkah was still controlled by the 
mushrikin (the infidels). They did not allow him and his Companions 
to go into the city and 'Umrah could not be performed as intended. It 
took a great deal of negotiating to arrive at the agreement that the 
Muslims would perform 'Umrah next year. This pact is known as the 
'Peace of Hudaybiyyah'; a detailed explanation of the verse in this 
context will appear later. 

Commentary 

Reported in the first Verse (189) there is a question asked by the 
noble Companions and its answer given by Allah Almighty. Sayyidna 
'Abdullah ibn Abbas says that the Companions of the Holy Prophet ^ 
had a distinct mannerliness of their own. On account of the great 
respect they had for him, they asked very few questions from their 
Prophet ^ . This is contrary to the practice of the communities of the 
past prophets who asked many questions and thus failed to observe 
the etiquette due before a prophet. Sayyidna 'Abdullah ibn 'Abbas 
adds that the total number of questions asked by the noble 
Companions as mentioned in the Holy Qur'an is fourteen, one of which 
has just appeared above: JiLi^Ui^ ISI,: 'And when My servants ask you...' 
(186). The other question is right here. Other than these, there are six 
more questions appearing in Surah al-Baqarah itself. The rest of the 
six questions come up in various other Surahs. 

It is mentioned in the present verse that the noble Companions 
asked the Messenger of Allah about the new moon as it appears in the 
early part of the month, having a shape different from the sun. The 
new moon begins as a thin crescent slowly growing into full circle, 
then, it starts reducing itself in the same manner. So, they asked 
either about its cause or about the wisdom underlying its gradual 
growth. Both possibilities exist. But the answer given states the 
wisdom and benefit behind it. Now, if the question itself was 
concerned with the wisdom and benefit behind the waning and waxing 
of the new moon, then the answer obviously synchronizes with the 
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question. But, if the question aimed at finding out the cause of the 
waning and waxing of the new moon, which is far away from the 
mannerliness of the noble Companions, then the answer, by electing to 
state its wisdom and benefit rather than its reality, simply hints that 
finding out the reality of the heavenly bodies is not an area under 
man's control anyway, and then, for that matter, the knowledge of its 
reality is not necessary for any practical purpose, neither in this world 
nor in the Hereafter. Therefore, the question of reality is absurd. What 
could be asked and what could be explained is that there are certain 
benefits that accrue to us through the waning and waxing, the setting 
and the rising of the moon in this manner. Therefore, in response to 
this, the Holy Prophet j|j, was told that he should tell them that their 
benefits tied to the moon are that they will find it easy to determine 
the time factor in their transactions and contracts, and to know about 
the days of the Hajj. 

The Lunar Calendar is the Islamic choice 

This verse tells us no more than that the moon will help identify 
the count of months and days on which rest transactions and acts of 
worship, such as, the Hajj. The same subject has been dealt with in 
Surah Yunus in the following manner: 

And determined it (the moon) by stations, that you might 
know the number of the years and the reckoning. (10:5) 

This tells us that the benefit of having the moon pass through dif- 
ferent stages and conditions is that people may find out through it the 
count of years, months and days. But, in a verse of Surah Bani Isra'il, 
this count has been connected to the sun as well in the following 
words: 

^LU-lj' (fynMiJS. IjJLvlJ, 

Then We erased the sign of the night and brought out the sign 
of the day to see, so that you seek the blessing from your Lord 
and get to know the number of years and the reckoning. 
(17:12) 

Although this third verse proves that years and months can be 
counted with the help of a solar calendar also, yet the words used by 
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the Holy Qur'an with regard to the moon very clearly indicate that the 
lunar calendar is a fixed choice in the Shari'ah of Islam, specially in 
prescribed acts of worship which relate to a particular month and its 
dates; for instance, the months of Ramadan and Hajj, as well as 
injunctions related to the days of Hajj, Muharram and Lailatul-Qadr 
are all tied to the sighting of the new moon, all this because in this 
verse, by saying^l/^lSJc^slj^^» (They are indicative of time for the 
people and of the Hajj), it has been established that the lunar calendar 
is the one to be trusted upon in the sight of Allah, although, the count 
of months can come out of a solar calendar as well. 

The Shari'ah of Islam has opted for the lunar calendar because it is 
based on something which every sighted person can see on the horizon 
and be informed accordingly; the knowledge of it is equally easy for the 
scholars, the ignorant, the villagers, the islanders and the dwellers of 
the mountains. This stands in contrast with the solar calendar which 
depends on meteorological equipment and mathematical computations 
which cannot become the common personal experience of everybody so 
easily. Then comes the matter of religious observances, the 'ibadat, 
where the lunar calendar has been fixed as an obligation. This has 
also been favoured in social and business transactions because it 
serves as a basis for the acts of Islamic worship, and a symbol of 
Islamic identity, notwithstanding the position of the solar calendar 
which has not been prohibited juristically, the only condition being 
that the use of the solar calendar should not become so widespread 
that people forget all about the lunar calendar. If this happens, it 
would necessarily affect the obligatory 'ibadat like Fasting and Hajj 
adversely, a sampling of which is visible in our time, in offices and 
businesses, government and private, where the solar calendar is being 
used with such frequency that many people do not seem to even 
remember all Islamic months by name. Apart from the juristic position 
of the lunar system, this situation is a deplorable demonstration of our 
lack of will to approach and uphold such a matter of national and 
religious identity with a sense of self-respect. It is not difficult to use 
the solar calendar only in office situations where one has to deal with 
non-Muslims as well, but for the rest of office correspondence, private 
dealings and dailv requirements the lunar calendar may be used with 
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advantage, that is, if this is done, the user will earn the thawab of 
performing a fard 'ala al-kifdyah (an obligation which, if performed by 
some, suffices for others), and of course, national identity will be 
preserved. 

Ruling 

From the verse \£j£lb S*o£lJI lytf S^ 1 J^f (And it is not righteousness 
that you come into your houses from their backs) comes the ruling that 
something which the Shari'ah of Islam has not classed as 'necessary' 
(wajib) or has not given it the status of an act of 'Ibadah, should not be 
taken as 'necessary' or an act of 'Ibadah on one's own. This is not 
permissible. Similarly, taking something to be a sin while it is 
permissible under Islamic law is a sin in itself. This is exactly what 
those people had done. Entering houses through doors was permissible 
under religious law, yet they made it out to be a sin, while coming into 
the house from its back by breaking through the wali was not 
'necessary' under the religious law, yet they made it out to be 
necessary. This was why they were admonished. 

The reason why bid'at (innovations in religious matters) are not 
permissible is that unnecessary things are taken to be necessary like 
the obligatory - fard, or wajib. Or, things permissible are taken to be 
forbidden or unlawful. This verse makes it very clear that doing so is 
prohibited, and incidentally, this gives us the guiding rule in 
thousands of acts in vogue. 

Jihad: To fight in the way of Allah 

That Jihad and Qital or fighting against disbelievers was 
prohibited prior to the emigration to Madinah is a fact the entire 
Muslim community agrees upon. Ali verses revealed during that time 
advised Muslims to be patient against pains inflicted on them by 
disbelievers, even to ignore and forgive when they can. It was after the 
emigration to Madinah that the first command to fight against 
them came through this verse (as said by al-Rabi' ibn Anas and 
others). Another narration from Sayyidna Abu Bakr al-Siddiq nc a1)I ^j 
says that the first verse relating to this subject is: {J&'p£i > '$&'&& $3 : 
"Leave is' given to those who are fought against because they were 
wronged", but according to a majority of the blessed Companions and 
their successors, the first verse commanding to fight the disbelievers is 
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this very verse from Surah al-Baqarah while the verse which has been 
identified as the first verse on this subject by Sayyidna Abu Bakr 
al-Siddiq, that too, being among the very initial verses revealed, could 
be called the first. 

The command in this verse is that Muslims should fight only those 
disbelievers who come to fight against them. It means that there are 
other people too who do not take part in fighting, such as, the women, 
the children, the very old, the priests and monks and others devoting 
themselves to quiet religious pursuits, and the physically handi- 
capped, and those casual labourers who work for disbelievers and do 
not go to fight along with them; it is not permissible to kill such people 
in a Jihad. The reason is that the command in the verse is restricted 
to fighting those who come to fight Muslims. The kind of people men- 
tioned above are not all fighters. That is why Muslim Jurists *l)l ,**-», , 
have also ruled that should a woman, an old man or. religious person 
take part in actual fighting along with disbelievers or be helping them 
in any manner in their fight against the Muslims, then, killing them is 
permissible because they come under the purview of ^jjbU/^'lll :'those 

who fight you'. (Mazhari, Qurtubland Jassas) 

The battle orders of the Holy Prophet ^ given to the mujahidin of 
Islam at the time of Jihad carry a good explanation of this injunction. 
r n a hadith from al-Bukhari and Muslim, as narrated by the blessed 
Companion 'Abdullah ibn 'Umar, it is said: 

'The Holy Prophet & has prohibited the killing of women and children.' 

The following instructions from the Holy Prophet ^ given to the 
Companions going on Jihad have been narrated in a hadith from 
Sayyidna Anas which appears in Abu Dawud: 'Go for Jihad in the 
name of Allah adhering to the community of the Messenger of Allah. 
Do not kill anyone old and weak, any young child or any woman.' 

'Mazhari) 

When Sayyidna Abu Bakr al-Siddiq sent Yazid ibn Abi Sufyan to 
syria, he gave him the same instructions. Also added there is the 
jrohibition of killing the religiously-devoted, the monks and priests, 

and the labourers employed by disbelievers, specially when they do not 

take part in fighting (QurtubT). 
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The expression Ijjuju V/ (and do not transgress) towards the end of 
the verse, according to the majority of the commentators means - 'do 
not go beyond the limit in fighting as to start killing women and 
children'. 

As already explained briefly in the opening remarks, the verse 191, 
that is/^^l i^^^p^'J^x^^'\; (And kill thenwherever you 
find them and drive them out from where they drove you out...), was 
revealed after the happening at Hudaybiyyah at a time when the Holy 
Prophet jgj, decided, in accordance with the condition agreed upon in 
the Peace Treaty of Hudaybiyyah, to embark on a journey to Makkah 
to perform the qada' of 'Umrah along with his Companions, something 
he was stopped from doing a year before by the disbelievers of 
Makkah. The noble Companions, on the eve of this projected journey, 
had started to worry about the disbelievers who could not be trusted 
upon in a peace treaty. If they chose to be aggressive, as they did a 
year before, what option are they going to take? Thereupon, the words 
used in the present verse gave them the permission to meet the 
challenge of their aggression and kill them where they find them. And 
if they could, it was permissible for them to drive the disbelievers out 
from where they had driven the believers out. 

Since Muslims, during their entire Makkan period, were made to 
stay away from fighting against the disbelievers and were repeatedly 
asked to forego and forgive, so much so, that the noble Companions 
were, before the revelation of this verse, under the impression that 
killing disbelievers was bad, and prohibited. It was to remove this 
misconception that it was said: jlsJI ^. j^l illillj' :' And Fitnah is more 
severe than to kill," that is, it is true that to kill someone is a terribly 
evil act, but more terrible and severe is what the disbelievers of 
Makkah have done by insisting on their kufr and shirk (infidelity and 
the associating of others with Allah) and by stopping Muslims from 
fulfillling their religious obligations, and from performing Hajj and 
'Umrah. It is to avoid this greater evil that killing them has been 
permitted. The word, Fitnah in the verse (not translated for want of a 
perfect equivalent in English) inescapably means kufr and shirk and to 
prevent Muslims from fulfilling their religious obligations of 'ibadah. 

(Jassas, Qurtubi and others) 
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Since the generality of the words 'kill them wherever you find 
them' might lead to the misconception that killing the disbelievers is 
allowed even in the precincts of Haram, this generality has been 
particularized in the next sentence of the verse by saying: 

And do not fight them near Al-Masjid al-Haram unless they 
fight you there. 

That is, 'you should not fight them close to Al-Masjid al-Haram, 
which includes all its environs in Makkah, unless they themselves 
start fighting you there.' 

Rulings 

1. In the Haram (the sacred precincts) of Makkah, it is just not 
permissible to kill even a bird or animal, let alone the human beings. 
However, this same verse tells us that in the event someone starts 
killing somebody else within the sacred precincts, then, that other 
person is permitted to fight back in defence. There is a consensus of 
the jurists on this point. 

2. It also comes out from this verse that the prohibition of 
initiating Jihad or Qital is restricted to Al-Masjid al-Haram and its 
environs to which the sacred precincts extend in Makkah. At other 
places, just as the defensive Jihad is necessary, the initiating of Jihad 
and Qital is also valid. 

Verses 192 - 195 

£L*S j£ fi&j o 'fcf& iiJi $ ij£5i $ 

^ i^iiJij o jiiiiJi £ uji 51 lAulsij ajji i^i-ii 
si» ^iji^iik^iii Ji ^jjjw ijiL' v; >Di J4^ 

,>JL«kJI &*u 
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But if they desist, then indeed, Allah is Forgiving, 
Merciful. And fight them until there is no Fitnah any 
more, and obedience remains for Allah. But, if they 
desist, then there is no aggression except against the 
transgressors. The holy month for the holy month, and 
the sanctities are subject to retribution. So when 
anyone aggresses against you, agress against him in 
the like manner as he did against you. And fear Allah 
and be sure that Allah is with the God-fearing. And 
spend in the way of Allah and do not put yourselves 
into destruction. And do good. Of course, Allah loves 
those who do good. (Verses 192 - 195) 

Commentary 

1. When the Holy Prophet j§^ decided to travel to Makkah in the 
year 7 A.H. to perform his qada' 'Umrah as envisaged in the peace 
treaty of Hudaybiyyah; his Companions who were to accompany him 
knew that disbelievers could not be trusted with treaties, or peace. It 
was quite possible that they may start fighting. Now, the blessed 
Companions had a problem before them. They thought if this fighting 
came, it would have to be within the sacred precincts of Makkah, 
which is not permissible in Islam. This doubt was answered in Verse 
191 by stating that the sanctity of the sacred precincts of Makkah 
must certainly be observed by Muslims, but should the disbelievers 
start to fight within the sacred limits, then, it is permissible for them 
to fight back in defence. 

2. The second problem that bothered the noble Companions was 
about the month, which was Dhul-Qa'dah, being one of the four known 
as the 'sacred months' wherein fighting anyone anywhere was not 
permissibe. Now, the Muslims thought if the disbelievers of Makkah 
started fighting against them how could Muslims fight a defensive 
battle during a 'sacred month'? The verse under reference (194) was 
revealed to answer this doubt. The answer is that, the way a state of 
defence grants an exception to observing the sanctity of the Haram of 
Makkah, in the same manner, it allows an exception to observing the 
sanctity of the 'sacred months' also. 

Ruling 

There are four 'sacred months': Dhul-Qa'dah, Dhul-Hijjah, Muhar- 
ram which are consecutive and the fourth is Rajab. Even before Islam, 
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fighting in these months was considered unlawful and the disbelievers 
of Makkah too used to observe their sanctity. Even in the early days of 
Islam, right through the year 7 A.H., this law was in force which is 
why the noble Companions were perplexed. Later, according to the 
consensus of the Ummah, this unlawfulness of fighting was abrogated 
and the permission to fight was given, but it is still preferable not to 
initiate fighting in these four months without the need to defend. 
Therefore, it can be said that the sanctity of the 'sacred months' has 
not been abrogated totally, but it holds good like the sanctity of 
Haram. Both of them have been subjected to an exception for the the 
sake of defence. 

Spending for Jihad 

The verse 195 introduces the tenth injunction under the theme of 
'righteousness' which began in Verse 177. So, in aUIJ^T^j \jiju\j : (And 
spend in the way of Allah...), Muslims have been obligated to spend 
money and materials according to the need of Jihad ordered in the 
way of Allah. From here, jurists have deduced the ruling that Muslims 
have some other financial obligations as well in addition to the 
mandatory obligation of Zakah, but these are neither permanent nor 
bound by a 'threshold' or quantity, instead, it is obligatory on all 
Muslims to provide everything as and when needed. Of course, should 
there be no need, nothing remains obligatory. The expenditure on 
Jihad is included under this provision. 

The literal meaning of the next sentence in this verse J\ pS^l \£a v/ 
iSU|3 1 as translated in the text are obvious. The verse forbids Muslims 
from throwing themselves into destruction by their own choice. 
However, the question remains: What does the expression, 'put 
yourselves into destruction', mean here? Commentators have 
explained it in different ways. The blessed Companion, Abu Ayyub 
al-Ansari said: 'This verse was revealed about us. We can explain it 
best. It was when Allah gave Islam authority and power, we started 
talking that 'Jihad' was not necessary any more, and that we could 
stay home and take care of our wealth and property'. Thereupon, this 
verse was revealed which made it clear that 'destruction' at this place 
means 'the abandonment of Jihad' . This proves that the banishing of 
Jihad from Muslim lives is the cause of their degradation and 
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destruction. This is why the blessed Companion Abu Ayyub al-Ansari 
spent bis entire life in Jihad, out of Madinah, his home, so much so, 
that he met the end of his life in Constantinople (Istanbul), Turkey 
and was buried there. 

The same approach to the meaning of this verse has been reported 
from the earliest authorities in Tafsir, such as, Sayyidna Ibn 'Abbas, 
Hudhayfah, Qatadah, Mujahid and Dahhak. Sayyidna Bara' ibn 'Azib 
said that to lose hope in the mercy and forgiveness of Allah is to go for 
personal destruction voluntarily; therefore, to lose hope in Forgiveness 
is forbidden. Others say that exceeding the limit while spending in the 
way of Allah so much so that the rights of the family are compromised 
thereby, is the act identified as 'putting yourself into destruction'; so, 
such excess in expenditure is not permissible. Still others think that 
the verse makes it unlawful to throw oneself into an offensive fighting 
in a situation when it is already obvious that one will be unable to do 
anything against the enemy other than dying at their hands. 

Notwithstanding the apparently various interpretations of this 
verse, al-Jassas synthesizes these by saying that all these rules can be 
inferred from this verse. 

The last sentence of the verse (195):<^ktl£^JJIjl £~i.ij : (And do 
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good. Of course, Allah loves those who do good), gives an incentive to 
do everything nicely. The Holy Qur'an calls this Ihsan. Now, doing 
something nicely, can take two forms. When ihsan relates to 'Ibadah 
(worship), its meaning has been explained by the Holy Prophet jg. 
himself in the well-known hadith of Jibra'il where he said that 'you 
should worship Allah as if you are seeing Him, and if you cannot 
achieve that degree of perception, then you should, at the least, 
believe that Allah Almighty is seeing you'. 

And when it (Ihsan) relates to social transactions and dealings, the 
Holy Prophet j^ has explained Ihsan by saying (as reported in the 
Musnad of Ahmad on the authority of the noble Companion Mu'adh) 
that 'you should like for others what you like for yourselves, and in the 
same manner, you should dislike for others what you dislike for 

yourselves' (Mazhari). 
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Verses 196 - 203 
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And accomplish the Hajj and the '■Umrah for Allah, but 
if you are restricted, then whatever available of the 
animal offering. And shave not your heads until the 
offering reaches its place. But if anyone of you is ill, or 
has some trouble with his scalp, then there is a ransom 
through fasting or alms giving. 

And when you are safe, then, whoever avails the 
advantage of the 'Umrah alongwith the Hajj, shall make 
whatever available of the animal offering. 

And whoever finds none shall fast for three days 
during Hajj, and for seven days when you return; thus 
they are ten in all. This is for him whose family are not 
residents of Al-Masjid al-Haram. And fear Allah and be 
aware that Allah is severe at punishment. The Hajj is 
(in) the months well-known. So whoever undertakes 
Hajj therein, then there is no obscenity, no sin, no 
quarrel in the Hajj. And whatever good you do, Allah 
shall know it. 

And take provisions along, for the merit of provision is 
to abstain (from asking). And fear Me, O men of 
understanding. There is no sin on you that you seek the 
bounty of your Lord (by trading). 

Later, when you flow down from 'Arafat, recite the 
name of Allah near Al-Mash'ar al-Haram (the Sacred 
Monument) and recite His name as He has guided you 
while before it, you were among the astray. Then flow 
down from where the people flowed, and seek forgive- 
ness from Allah. Certainly Allah is Most-Forgiving, 
Very-Merciful. 

And once you have fulfilled your rites, recite the name 
of Allah, as you would speak of your forefathers or 
even with greater fervor. Now among the people there 
is one who says: "Our Lord, give to us in this world...;" 
and he, in the Hereafter, has no share. And there is 
another among them who says: "Our Lord, give us good 
in this world and good in the Hereafter and save us 
from the punishment of Fire." For them there is a share 
of what they have earned, and Allah is swift at 
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reckoning. And recite the name of Allah during the 
given number of days. Then whoever is early in leaving 
after two days, there is no sin on him and whoever 
remains behind, there is no sin on him, if he is 
God-fearing. And fear Allah and be sure that you are 
going to be gathered before Him. (Verses 196 - 203) 

Injunctions concerning Hajj and 'Umrah 

In the series of injunctions appearing under the theme of 
'righteousness' which has started from verse 177, the eleventh injunc- 
tion relates to the Hajj. Since it is tied to Makkah al-Mukarramah and 
Ka'bah, the House of Allah, therefore, some relevant questions have 
been covered partly under the subject of Qiblah from verse 125 to 128 
of Surah al-Baqarah. They begin from lll. c-JI Ubi» nj and end, at Ujlj 
L5L,tu , then, at the conclusion of the discussion on Qiblah, the injunc- 
tion of Sa'y between Saf d and Marwah has been taken up in verse 158, 
t&\j\lZ}\ Jj , as a corollary. Now, Verse 196 - 203, from1JiI)lj'£il ijjf to JlT 
J£y.[j S*^ > the eight consecutive verses, present injunctions and ques- 
tions about Hajj and 'Umrah. 

The Hajj, with the strong consensus of the entire Muslim Ummah, 
is a pillar among the cardinal pillars of Islam and an important 
obligation. It has been clearly emphasised in the many verses of the 
Holy Qur'an and in numerous authentic ahadith. 

According to the majority opinion, the Hajj became an obligation in 
the third year of Hijrah, that is, in the year the battle of Uhud was 
fought, through the verse cZ}\ g^Sl J± iijj(and as a right of Allah, it is 
obligatory on the people to perform Hajj of the House) of Surah Al 
'Imran (ibnKathir). In this verse, conditions of the obligation of Hajj have 
been stated and a stern warning has been given to those who do not 
perform Hajj in spite of having the ability to do that. 

Out of the eight verses before us, the first verse i^LJljgil.1 Ijil/CAnd 
accomplish the Hajj, and the 'Umrah for Allah) was reA^ealed, as 
agreed upon by the commentators, pertaining to the event of 
Hudayhiyyah which took place in the year 7 A. H. This tells us that the 
purpose of the verse is not to declare the initial obligation of the Hajj; 
that has been stated already. Instead, the intention here is to convey 
some special injunctions governing Hajj and 'Umrah. 
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The Injunction about 'Umrah 

However, Surah Al 'Imran which declares Hajj as an obligation re- 
stricts itself to Hajj alone; 'Umrah is not mentioned there, while the 
present verse mentions 'Umrah, but does not state whether it is basi- 
cally 'necessary' or 'obligatory'. It rather says that a person who begins 
Hajj or 'Umrah by going into Ihram, then, it becomes wajib or neces- 
sary for him to complete that, very much like voluntary prayers or 
fasting where the rule is that after one starts them, their completion 
becomes necessary. Therefore, we do not find out from this verse the 
answer to the question: Is 'Umrah wajib, or is it not? It simply tells us 
that once one starts it, it becomes wajib or necessary for him to com- 
plete it. 

Ibn Kathir cites, with reference to al-Tirmidhi, Ahmad and 
al-Bayhaqi, a report from the blessed Companion Jabir that he asked 
the Holy Prophet ^ : 'Is 'Umrah wajib?' He said: 'Well, not wajib, but 
that you do it is better and meritworthy.' (According to al-Tirmidhi, 
this hadith is hasan sahih). This is why Imam Abu Hanifah, Imam 
Malik and others say that 'Umrah is not wajib, but a sunnah. Looking 
back at the statement in the present verse that completing Hajj and 
'Umrah after one has gone into Ihram becomes wajib or necessary, we 
face the question as to what happens if, after entering into the state of 
Ihram, there comes up some sort of compulsion which -makes it 
impossible to complete the Hajj and 'Umrah. What has to be done in 
such cases has been clarified in the succeeding sentence which begins 
with "but if you are restricted." 

Rules concerning Ihram 

As this verse pertains to the event of H udaybiy y ah where the Holy 
Prophet H; and his Companions were in a state of Ihram and the 
disbelievers of Makkah had stopped them from entering Makkah and 
performing 'Umrah, thereupon came the injunction that the fidyah or 
ransom to get released from the Ihram is to offer the sacrifice of an 
animal, such as, a goat, cow or camel whichever is easy to get. After 
the sacrifice has been offered, Ihram can be removed, but within the 

P A j- 

next sentence ^j-rfl^iJ^j : (And shave not your heads) it has also 
been pointed out that removing the Ihram, which is legally possible 
only after having shaved or close-trimmed the hair on the head, is not 
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permissible until the sacrificial animal of the person in a state of 
Ihram reaches its destined spot and is actually slaughtered. 

The expression 'reaching its place', according to Imam Abu 
Hanifah, means that it should be taken into the sacred precincts of the 
Haram and slaughtered there. If one cannot do it personally, he can 
authorise someone else to do it on his behalf. The situation of being 
'restricted' by an enemy is clearly mentioned in this verse. Imam Abu 
Hanifah and some other jurists are of the view that if somebody is 
unable to complete Hajj or 'Umrah (after wearing Ihram) because of 
sickness, he can also avail of the concession given by this verse, 
because the words 'if you are restricted' are so general that they 
include the restriction imposed by sickness also. 

The manner in which the Holy Prophet ^ has practiced the 
instructions given in the Holy Verse is sufficient to disclose that 
although it is allowed in such an emergent situation to remove the 
Ihram after offering a sacrifice, yet it will remaih obligatory to perform 
the Hajj or the 'Umrah afresh as a gada' (whenever the circumstances 
allow to do so). That is why the Holy Prophet j|j, and his Companions 
did perform the 'Umrah next year as a qada for the 'Umrah missed by 
them at H udaybiyy ah. 

In this verse, the shaving of the head has been indentified as the 
signal for removmg the Ihram which proves that shaving the head 
(halq) or trimming the hair (qasr) in a state of Ihram is forbidden. In 
view of this, the next injunction tells us the way out for one who faces 
a compelling need to shave his head in a state of Ihram. 

Shaving in the state of Ihram? 

In the text of the Holy Qur'an, it is said: -lJJ^lS* 1 ^ Half^^'j^ £3 , 
that is, if one is forced to shave hair on the head, or any other part of 
the body, because of some ailment or irritating lice, one can do so in 
proportion to the need, but it has to be redeemed by giving fidyah in 
the form of fasting, charity or sacrifice. The place for sacrifice is fixed; 
it has to be offered within the limits of Haram. There is no such fixed 
place for fasting and charity; these obligations can be accomplished 
anywhere. The number of fasts and the amount of charity find no 
mention in the words of the Holy Qur'an, but in a hadith of Sahih 
al-Bukhari, the Holy Prophet ^ prescribed in a similar situation faced 
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by the noble Companion Ka'b ibn 'Ujrah that he should fast for three 
days or give 1/2 sa' of wheat as charity to six needy persons. This 1/2 
sa' comes to approximately 1.632 kilograms of wheat or its price in 
cash. 

Combining Haj j and 'Umrah during Ha j j months 

Before the appearance of Islam, the Arabs in Jahiliyyah would not 
combine Hajj and 'Umrah during Hajj months, that is, after the advent 
of Shawwal. They thought it was a sin. Towards the end of this verse, 
their misconception was corrected by restricting the prohibition on 
combining Hajj and 'Umrah during the months of Hajj to only those 
who live within the limits of Miqat because it is not difficult for them 
to return for 'Umrah after the Hajj months. But, for those coming from 
outside the Miqat limits, it was declared permissible because it is not 
easy for them to make a special trip exclusively for 'Umrah all the way 
from such distances. Miqat is one of the several stations appointed by 
Allah Almighty on every route leading to Makkah from all over the 
world and it has been made obligatory on everyone proceeding to 
Makkah to wear Ihram at this point to perform Hajj or 'Umrah. Going 
beyond this appointed place without Ihram is a sin. The verse JiL'p-£l 
J>l a^Ji i«~»l£ aI*I means just this, that is, combining Hajj and 'Umrah 
is permissible only for a person whose family does not live within the 
environs of al-Masjid al-IIaram, or in other words, within the limits of 
the appointed stations known as Miqat. 

However, those who combine the Hajj and 'Umrah during the Hajj 
months are obligated to demonstrate their gratefulness for having 
been allowed to combine two acts of 'Ibadah. This gratitude is 
expressed by offering a sacrifice, if one is capable of that. This sacrifice 
may be offered by slaughtering a goat, cow or camel whichever is easy. 
But, one who is financially incapable of doing so, he is obligated to fast 
for ten days, the first three within the Hajj days completing them by 
the ninth of Dhul-Hijjah, the rest of seven fasts he can complete after 
the Hajj at a place and time of his choice. He could do so while living 
in Makkah or when he returns home. If a person fails to fast for three 
days during the Hajj days, for him, in the view of revered Companions, 
and Imam Abu Hanifah, offering a sacrifice is mandatory. As soon as 
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it is possible, he can have the sacrifice offered in the Haram through 
someone he knows (Jassas). 

Al-Tamattu' and Al-Qiran; the two kinds of Hajj 

Combining the Hajj and 'Umrah during Hajj days takes two forms. 
The first method is to enter into Ihram for Hajj and 'Umrah both right 
from the Miqdt. This is known as Al-Qiran in the terminology of 
hadith. Under this method the release from the Ihram is tied with the 
release from the Ihram of Hajj. The pilgrim has to stay in a state of 
Ihram until the last day of Hajj. Under the second method it is 
possible to enter into Ihram exclusively for 'Umrah from a Miqat and 
after reaching Makkah al-Mukarramah, and performing the fixed rites 
of 'Umrah one can get out of the Ihram. After that, when getting ready 
to go to Mina on the eighth of Dhul-Hijjah, he should enter again into 
the Ihram of Hajj right within the Haram. This is technically known 
as Al-Tamattu' . Literally, the word Tamattu' covers both methods since 
it means 'to have the benefit of combining Hajj and 'Umrah both' 
which is equally applicable to both the methods detailed above. The 
words "^f £lT (Then, whoever avails of the advantage) in the present 
verse of the Holy Qur'an have been used in this general sense. 

The warning against violation of rules 

The verse 196 ends up with the words 'Fear Allah' which is a 
command to adopt Taqwa - a Qur'anic term which has no equivalent in 
the English language, and denotes the attitude of fearing and 
abstaining from doing anything against rules set by Allah Almighty. 
This command has been followed by a warning: <~>\^\ 4^^ o' Iji&j (and 
be aware that Allah is severe at punishment) which means that 
anyone who knowingly acts against the injunctions revealed by Allah 
Almighty, for him the punishment of Allah is severe. The people who 
go in our days for Hajj or 'Umrah are widely negligent of this warning. 
To begin with, they do not make the necessary effort to find out the 
rules of Hajj and 'Umrah. Then a good many do not follow the rules 
strictly, even if they have the knowledge. Bad guides or careless fellow 
pilgrims sometimes make one miss the obligatory acts, let alone the 
sunnah and the proper etiquette of the pilgrimage. May Allah bless all 
of us with the ability to correct what we do. 

The Hajj Months: Prohibitions 

We now move to the second verse out of the eight that deal with 
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the rules of Hajj, which is: 'i^yH%l\ £LlT : 'The Hajj is (in) the months 
well-known'. The word, ashhur is the plural of shahr meaning the 
month. It will be recalled that in the previous verse it was said that 
one who enters into Ihram with the intention of doing Hajj or 'Umrah 
must complete it as prescribed. Out of these two, there is no fixed date 
or month for 'Umrah which could be done anytime during a year. But, 
for Hajj, the months and the dates and timings of what one must do 
are all fixed. It is for this reason that the verse opens with the 
clarification that the Hajj (unlike 'Umrah) has some fixed months 
which are already known. The months of Hajj have been the same 
from Jahiliyyah also; they are Shawwal, Dhul-Qa'dah and the first ten 
days of Dhul-Hijjah as it appears in the hadith as narrated by the 
blessed Companions Abu Umamah and Ibn 'Umar (MazharT). 

That the Hajj months begin from Shawwal means that it is not 
permissible to enter into the Ihram of Hajj before it. According to some 
Irnams, the Hajj would simply not be valid with a pre-Shawwal Ihram. 
Imam Abu Hanifah rules that the Hajj thus performed will be 
considered valid, but it will be makruh (reprehensible) (MazharT). 

The verse 197, that is £li j^ Jll> %3^ %££SCs gil £4* t£y ^ stresses 
upon the etiquette of Hajj and makes it necessary for everyone in the 
state of Ihram to strictly abstain from three things: rafath, fusuq and 
jidal, which are being explained here in some detail. 

A comprehensive word, Rafath includes marital intercourse, its 
prelimineries, including an open talk about love-making. Ali these 
things are forbidden in the state of Ihram. However, an indirect or 
implied reference to the act of love-making is not prohibited. 

Literally fusuq means "transgression". In the terminology of the 
Holy Qur'an, it means 'disobedience', the general sense of which 
includes all sins. Early commentators have taken it here in this 
general sense of the word but the blessed Companion 'Abdullah ibn 
'Umar has interpreted the word 'fusuq' here to mean only the acts 
which are prohibited and impermissible in the state of Ihram. It is 
obvious that this interpretation is more suitable to the occasion 
because the prohibition of sins as such is not peculiar to Ihram; they 
are forbidden under all conditions. 

Things which are not sins in themselves but do become impermis- 
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sible because of the Ihram are six in number. (1) Marital intercourse, 
its prelimineries, even lovetalk. (2) Hunting land game, either hunting 
personally or guicUng a hunter. (3) Cutting hair or nail. (4) Using 
perfume. These four things are equally impermissible for men and 
women both when in a state of Ihram. The remaining two basically 
concern men: (5) Wearing stitched clothes. (6) Covering the head and 
the face. According to Imam Abu Hanifah and Imam Malik, it is also 
not permissible for women to cover their face while in a state of Ihram, 
therefore, this too is included in the common Ihram prohibitions. 

The first of the above six things, that is, intercourse and its 
correlatives, thougl included under fusuq, has yet been separated 
from it, and has been introduced separately through the word Rafath, 
stressing thereby the importance of abstaining from it when in a state 
of Ihram. This is because 'amends' can be made for the contravention 
of other Ihram prohibitions through kaffarah (expiation). But, should 
one fail into the misfortune of indulging in intercourse before the 
Wuqufof 'Arafat (stay in Arafat) Hajj itself becomes null and void and 
a fine in the form of a sacrifice of a cow or camel becomes obligatory 
and the Hajj will have to be performed all over again. Because this 
aspect was so important, the text has mentioned it expressly. 

The word jidal' means an effort to upturn the adversary, therefore, 
a rough altercation or quarrel is known as jidal. This word being very 
general, some commentators have taken it in the usual general sense, 
while others, keeping in view the place of Hajj and the importance of 
Ihram, have particularized the sense of jidal here with a specific quar- 
rel. In the age of ignorance, people differed about the prescribed place 
of Wuquf (staying). Some thought staying in Arafat was necessary, 
while others insisted that Muzdalifah was the prescribed place to stay 
and, therefore, did not consider going to Arafat as necessary. They 
even claimed that it was where Sayyidna Ibrahim r %J\ *Jx had stayed. 
Similarly, they differed in the timings of the Hajj as well. Some would 
do their Hajj in Dhul-Hijjah while some others would do it earlier in 
Dhul-Qa'dah and then, they would all quarrel among themselves 
around the subject and charge each other of having gone astray. The 
Holy Qur'an said La jidal, no quarrel, and put an end to all quarrels. 
What was proclaimed was the truth - the obligatory stay has to be 
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made in Arafat, then, the necessary stay in Muzdalifah, and Hajj has 
to be performed in no other days but those of Dhul-Hijjah. Once the 
divine command is there, quarreling is forbidden. 

According to this interpretation, the prohibition given in the verse 
is restricted to those acts only which are normally permissible, yet, 
they have been forbidden because of the Ihram, just as the permissible 
acts of eating and drinking are forbidden in the state of Fasting and 
Salah only. 

But some commentators have taken fusuq and jidal in the general 
sense. According to them even though the fisq and jidal are sins, and 
deplorable at all places and under all conditions, but their sin becomes 
all the more grave in the state of Ihram. If one could think about the 
blessed days and the sacred land of the Haram where everyone comes 
to perform 'ibadah at its best with fervent chants of labbayk, telling 
their Lord 'Here we are at Your call', with the garment of Ihram 
reminding them all the time that the pilgrim is devoted to his act of 
'ibadah within the sight of Allah, how could one stoop to do what is 
prohibited by Allah; obviously, under such condition, any act of sin or 
any act of entanglement with dispute turns into sinfulness at its 
worst. 

Taking this general sense into account, one can see the wisdom 
behind the prohibition of obscenity, sin and quarrel as the place and 
time of Hajj have their peculiar conditions in which one might fail a 
victim to these three. There are times when one has to stay away from 
his family and children for a long time in a state of Ihram. Then, men 
and women perform Hajj rites at Mataf (the place around the Ka'bah 
where tawaf is made) and Mas'a (place between Safd and Marwah 
were Sa'y is made) and at 'Arafat, Muzdalifah and Mina with 
hundreds and thousands of people coming in contact with each other. 
In such an enormous gathering of men and women, it is not so easy to 
control one's inner desires, therefore, Allah Almighty has first taken 
up the prohibition of obscenity. Then, since so many people are around 
at a given time, all deeply devoted to performing their prescribed rites, 
there are also occasions where sins such as theft creep in, therefore, 
came the instruction: la fusuq (no sin). Similarly, during the entire 
Hajj trip, there are many incidents where people could get to quarrel 
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with each other because they are cramped for space or for some other 
reason. The injunction: la jidal (no quarrel) is to eliminate such 
possibilities. 

The eIoquence of the Qur'an 

The words in the verse: JIl> 'Jj'jjjLi VjZJjyj translated literally as 
'then there is no obscenity, no sin, no quarrel ...' are all words of 
negation, that is, all these things are not there in Hajj, although the 
object is to forbid them, which could have taken the form close to 
saying - do not be obscene, do not be sinful and do not quarrel. But, the 
possible prohibitive imperative has been replaced here by words of 
negation and thereby the hint has been given that such doings have no 
place in Hajj and cannot even be imagined in that context. 

After proclaiming basic Ihram prohibitions, the sentence: j- l_^*i- £j 
-aJJI £j£r4* (And whatever good you do, Allah shall know it) instructs 
that abstaining from sins and the contravention of the Ihram during 
the blessed days of Hajj and at sacred places is not enough. Taking a 
step farther, one should consider this occasion to be something that 
comes once in a lifetime, therefore, it is all the more necessary that 
one should make an effort to stay devoted to 'ibadah, the Dhikr (Ji: 
also transliterated as 'Thikr', or 'Zikr' , meaning 'remembrance') of 
Allah and good deeds. The assurance given is that every act of virtue 
and every demonstration of goodness from a servant of Allah shall be 
in the knowledge of Allah and, of course, shall be rewarded generously. 

The sentence that follows immediately: ^jilll jl>Jl ^■Z^^&fj '• And 
take provisions along, for the merit of provision is to abstain (from 
asking)' aims to correct those who leave their homes for Hajj and 
'Umrah without adequate preparation claiming that they do so 
because they have trnst in Allah. Obviously, they have to ask for help 
on their way, or worse still, they themselves go through privation and 
suffering and in the process, bother others as well. Hence, the 
instruction has been given that provisions needed for the proposed trip 
for Hajj should be taken along. This is not against tawakkul or trust in 
Allah; it is rather, the very essence of tawakkul, which conveys the 
sense that one should first aequire and collect the means and 
resources provided by Allah Almighty to the best of one's capability 
and, then, place his trust (tawakkul) in Allah. This is the exact 
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explanation oftawakkul reported from the Holy Prophet ^ . Forsaking 
all efforts to acquire means of subsistence (tark al-asbab) and calling it 
tawakkul is sheer ignorance. 

Trading or earning during the Hajj 

Verse 198\*^$JkLl\^$'^'Js4Z^ \ 'There is no sin on you that 
you seek the bounty of your Lord (by trading)' was revealed in a 
particular background of the Jdhiliyyah when the people of Arabia had 
distorted all rules of worship and social dealings by injecting in them 
all sorts of absurd customs rendering acts of devotion into amusement. 
They would not even spare the sacred rites of Hajj when they added to 
them ridiculous doings out of their wild imagination. In the great 
gathering at Mina, they would set up special bazaars, hold exhibitions, 
and put up trade promotion devices. But after the appearance of Islam 
when Muslims were obligated with Hajj, all these absurd customs 
were eliminated. The noble Companions ,>**-■»■ ' ^+lc JlII ^j , who would 
stake anything to seek the pleasure of Allah and to follow the 
teachings of His Messenger, started suspecting the validity of even the 
acts of trading or working for wages during Hajj days. They thought 
that earning in this manner is an outgrowth of the age of ignorance, 
may be Islam shall forbid it absolutely, so much so, that a certain 
person came to the blessed Companion Abdullah ibn 'Umar and 
asked: 'We are in the business of renting our camels. We have been 
doing it since long. People hire our camels to go for their Hajj. We go 
with them and perform our Hajj. Is it that our Hajj will not be valid?' 
Sayyidna Abdullah ibn 'Umar said: 'Some one came to the Holy 
Prophet jifjl and asked the same question you are asking me. The Holy 
Prophet j^ did not reply to his question at that particular time until 
the verse :'fes?'£fel \*J&$'g£'fg&£$ was revealed. Then, he called for 
that person and said, 'Yes, your Hajj is valid.' 

In short, this verse makes it clear that a person, who earns some 
profit by trading, or wages by working, incurrs no sin. However, the 
practice of the disbelievers of Arabia whereby they had turned the 
Hajj into a trade fair was reformed through two simple words of the 
Qur'an to the effect that they can earn if they have to, but let them 
earn what they do as a favour and blessing of Allah Almighty, and be 
grateful for it, never making it a material exercise of minting money. 
The words, '^J-jHiLi : 'the bounty of your Lord' point out to this factor. 
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Then, the expression: ^it^l^V preceding the words referred to above 
means that 'there is no sin on you' in this indulgence in earning which 
has a built-in hint that avoiding this indulgence too, if possible, is still 
better because it affects the ideal of perfect sincerity so desirable in 
the Hajj. 

This whole issue, in fact, revolves round the original intention of a 
person. If his basic intention is to earn money through trading or 
employment but he has decided to perform the Hajj as an adjunct, or 
both the intentions are equally kept in mind, then, this is confcrary to 
the ideal of sincerity and it will reduce the reward of Hajj and the 
blessings of Hajj would not fail to his lot as they normally would. And 
should it be that he leaves his home with the basic intention to 
perform his Hajj, but runs into unforeseen problems accidentally 
resulting in a shortage of Hajj expenses or needs of subsistence, he 
then, could go for a little earning through trading or employment to 
offset his shortage of need-oriented funds. This is, in no way, contrary 
to the ideal of sincerity. However, for one who has to do so, it is much 
better that he leaves the five special days of Hajj rites free of any 
engagement in trading or employment. Instead, he should devote 
these days to nothing but 'ibadah and dhikr of Allah. This is the 
reason why some 'ulama' have ruled that trading or employment 
during these special days of Hajj are forbidden. 

Staying in 'Arafat and Muzdalifah: 

The next statement in the same verse (198) is: 

'£''!' ^ ''/'i - i'-f i - n -, \\ 'f' -m i 9 T-\ •' - s - -' ' ° 1 ' " 'm m r 
*xjA* Uo »jjS Jij flj>-l jjuiill JlLc aJJI IjjS jLs u-jJ* ^» |t r,^l bis 

Later, when you flow down from 'Arafat, recite the name of 
Allah near al-Mash'ar al-Haram (the Sacred Monument) and 
recite His name as He has guided you, while before it, you 
were among the astray. 

The verse tells us that, on the way back from Arafat, it is 
necessary (wajib) to stay overnight in Muzdalifah and to recite the 
name of Allah there, specially as taught. 

Literally, Arafat is plural in number. This is the name of a 
particular plain. Its geographical boundries are well-known. This plain 
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is located outside the limits of Haram. Ali hujjdj (Hajj pilgrims) must 
reach and stay there between noon (zawal) and sunset ighurub) hours. 
This is the most important obligation of Hajj for which, if missed out, 
there is no alternative in the form of kaffdrah (expiation) or fidyah 
(ransom). 

Several causes have been cited for the name, 'Arafat. Out of these, 
the clearer explanation is that Arafat is a plain where man gets to 
know his Lord and, through his 'ibadah and dhikr, learns how to get 
closer to Him,and in addition to that, Muslims from the East and the 
West meet and know each other by direct contact. 

Emphasis has been laid in the text on the stay near al-Mash'ar 
al-Hardm on the way back from 'Arafat after having spent the day 
there and after having departed the plain soon after sunset. 
Al-Mash'ar Al-Hardm is the name of a mountain which is located in 
Muzdalifah. The word, 'al-mash'ar' means 'sign' or 'symbol', and 
'haram' being 'sacred', the name signifies that this mountain is a 
sacred monument to Islam. The plain adjacent is called Muzdalifah. It 
is necessary (wajib) to spend the night on this plain and offer the 
combined prayers ofMaghrib and 'Isha' at one time in Muzdalifah. The 
Qur'anic expression: Jjil ^ilifl 2t iiil Ij^fu translated as 'recite the name 
of Allah near al-Mash'ar al-Hardm certainly includes all kinds of the 
remembrances of Allah, but here it particularly means the offering of 
two prayers at one time, that is, offering Maghrib with 'Isha'. This is 
the special act of 'ibadah peculiar to the plain of Muzdalifah. Perhaps, 
the sentence that follows: ^,S> li/i^si/ (recite his name as He has 
guided you) is indicative of this aspect. It is said that one should 
remember Allah and recite His name in the manner He has taught 
without adulterating it with personal opinions because personal 
deduction would have demanded that the Salah of Maghrib be offered 
at the time set for it and the Salah of 'Ishd' at its own time. But, on 
that day, Allah Almighty favours that the Salah ofMaghrib be delayed 
and offered along with 'Isha'. From the Qur'anic statement cited above, 
recite His name as He has guided you', we see the emergence of yet 
another basic ruling that man is not independent in worshipping and 
remembering Allah, that is, he cannot worship Him as he wishes and 
he cannot remember Him as he chooses. Instead, every 'ibadah and 
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dhikr of Allah demands the observance of special rules of etiquette. 
These have to be performed as stipulated; doing it otherwise is not 
permissible. Then, Allah Almighty does not like any substraction or 
addition, nor any change in its prescribed time or place, even though 
the change may lead to an increase in the act of worship. It is observed 
that people tend to add some features in voluntary prayers and acts of 
charit> from their side without having any reason approved by the 
Shari'ah, and going a step farther, they take it upon themselves as 
something necessary while Allah and His blessed Messenger did not 
declare it as necessary, and last but not the least, such people have the 
audacity to regard those who do not do all that as in error. This verse 
exposes their false position by saying that such additional forms of 
worship reflect the practice of Jahiliyyah when the disbelievers had 
used their personal opinions and choices to concoct forms of worship 
and had limited the serious act to few customs. 

The third verse (199): ^ J h /Jl^\Zm\ \J^\fJ&\ l £QZli^\&i\?' 
(Then, flow down from where the people flowed, and seek forgiveness 
from Allah. Certainly, Allah is Most-Forgiving, Very-Merciful) was re- 
vealed in a particular background. The Quraysh of Arabia being the 
custodians of the Ka'bah enjoyed a unique position of influence and 
distinction in the country. During the days of Jahiliyyah, while every- 
one went to 'Arafat, the Quraysh would, in order to demonstrate their 
unusual importance, stop at Muzdalifah and stay there. They said 
that, being the custodian of the Ka'bah and the care-takers of the Har- 
am, it was not proper for them to go out of the limits of the Haram. 
Since Muzdalifah is located within the sacred limits of the Haram and 
'Arafat is out of it, they would seize upon the excuse, stay in Muzdali- 
fah and it was from there that they came back. The truth was that 
they loved to show off their pride and arrogance and made it a point to 
keep common people at a distance. Their erroneous conduct thus ap- 
prehended, Allah Almighty commanded them to go where everyone 
goes, that is, into the plain of 'Arafat, and then, return from there with 
everyone else (it will be noted that in the accompanying translation of 
the text, the Qur'anic word afidu has been rendered into English liter- 
ally with the word, 'flow' which succinctly suggests mingling with the 
multitude, something shunned by the Quraysh of Jahiliyyah). 

To begin with, behaving special and staying disconnected from 
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others is a standing act of arrogance which must almost always be 
avoided, particularly during the days of Hajj where the garment of 
Ihram and the homogeneity of place and purpose teach the lesson that 
all human beings are equal, the distinction of rich and poor, learned 
and ignorant, big and small does not exist here, therefore, such display 
of assumed distinction, and that too in a state of Ihram, further 
increases the degree of crime. 

Human equality in practice 

This statement of the Holy Qur'an teaches us an important 
principle of social living which demands that the the people of a higher 
status should not cut off their relations with those of a lower status; 
they should rather behave like members of a large family in their 
different forms of subsistence, stay and movement. This creates 
mutual brotherhood, concern and love, removes the walls between the 
rich and the poor, the employer and the employee. It was during his 
last sermon of Hajj that the Holy Prophet ^ openly declared for all 
times to come that no Arab is superior to non-Arab and no white 
person is superior to a black person. Superiority depends on Taqwa 
and Ita'ah (the fear of Allah and the obedience to His command). 
Therefore, those who wanted to establish a distinct status for 
themselves by staying at Muzdalifah, contrary to the rest, were told 
that this act of theirs was a sin and they must seek forgiveness for it 
so that Allah Almighty may forgive them and bless them with His 
mercy. 

The prohibition of Jahili customs at Mina 

In the verses 199 to 201, some Jahili customs have been corrected. 
One of these was that the Arabs of the Jahiliyyah would, once they 
had finished their rites at Arafat and Muzdalifah and performed their 
tawaf and sacrifice and stay in Mina, hold gatherings to recite poetry 
and to eulogize the achievements of their forefathers. Such gatherings 
were obviously devoid of the remembrance of Allah. It was strange 
that they elected to waste such blessed days in activities which were of 
no consequence in relation to what they were supposed to do the re. 
Therefore, they were told that, as soon as they have completed their 
Ihram rites and come to stay at Mina, they should dedicate their stay 
to the remembrance of Allah and leave out the practice of indulging in 
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the reminiscences of their forefathers, specially the boastful claims 
about their achievements. Better still was to remember Allah, not 
them, and that too with greater attachment and fervor. There was 
nothing like being engaged in the dhikr of Allah. So, the Holy Qur1n 
guides Muslims to shun the customs coming from the age of ignorance, 
specially in the great days of Hajj they have been blessed with, which 
are exclusively reserved for 'ibadah and dhikr and have merits and 
blessings of their own, a gift from Allah which may not be available 
again if lost through carelessness. 

In addition to that, the Hajj is a special act of worship which one 
gets to perform only after a long and generally exacting journey, 
separation from family and business and great expense of money and 
time. That unforeseen circumstances prevail is not a far-out prospect. 
It is quite possible that one fails to achieve the long-cherished 
objective of Hajj, inspite of all efforts and expenses. Now, if Allah 
Almighty has, in His infinite grace, removed all impediments and one 
has accomplished his Hajj obligation by successfully performing all 
required rites, then, the occasion calls for gratitude which further 
demands that one should keep busy in remembering Allah, avoid 
wasteful gatherings, engagements or conversations. Compared with 
the time spent by the people of Jahiliyyah in forefather tale-telling 
which brought them no benefit here, or there, the thing to do here is 
the dhikr of Allah which is all radiance and benefit for this world, and 
for the Hereafter. No doubt, contemporary Muslims do not follow the 
custom of Jahiliyyah any more by holding poetic recitals to eulogize 
their family trees, but there are thousands of Muslims from all over 
the world who still spend out these precious days of Hajj in wasteful 
gatherings, entertainments, amusements, shoppings and similar other 
pursuits of personal satisfaction. This verse is enough to warn them. 

Some commentators have explained this verse by dwelling upon 
the analogy of 'father' used here, in some detail. They say that one 
should remember Allah as one remembered his father during his 
childhood when he was dependant on his father for everything. If man 
were to think when he is young, adult and rational, is he not far more 
dependant on Allah Almighty at all times and under all conditions, 
certainly much more than a child was on his father? As for the 
boastful claims about the honour of their fathers, something the people 
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of Jahiliyyah used to make, this verse eliminates that too by saying 
that real honour comes through the dhikr of Allah. (Ruh ai-Bayan) 

Moderation in religious and worldly pursuits 

Besides what the people of Jahiliyyah used to do during their stay 
at Mina, some of them had another habit during the Hajj. Normally, 
they would be engaged in acts of devotion to Allah, yet when it came to 
making a prayer, they would focus all their attention to praying for 
worldly needs, such as, comfort, wealth, honour and their likes, 
showing no concern for the life to come. It was to correct this sort of 
approach in supplication that it was said that there are people who 
would use the great occasion of Hajj to pray for the insignificant gains 
of the present life and forget the Hereafter. For such people the 
Hereafter holds nothing because their conduct shows that they have 
gone through the obligation of Hajj merely in a formal manner, or 
have done it to earn prestige in their society. To please Allah and to 
earn salvation in the Hereafter are objectives alien to them. 



It may be noted at this point that the verse mentions those who 
pray by saying: llj£)l,y ll-l djr (Our Lord, give to us in this world ....) 

y " La / 

which does not include the word, i^ (good). This indicates that they 
do not care to have what is really good even in this mortal world, on 
the contrary, they are so drunk with their craze for material things 
that nothing short of a constant fulfilment of their desires would 
satisfy them. They just do not bother to check if it is good or bad, 
procured rightly or wrongly or what people think about them. 

This verse extends a serious warning to those Muslims as well who 
prefer to pray for their material ends only even at the unique time of 
Hajj and at places so sacred, devoting most of their concerns towards 
that goal. There are many rich people who themselves pray, or request 
others they hold in esteem to pray for them, not for deliverance from 
the accounting of the Akhir ah, but for increase in their wealth, growth 
in business, and for other worldly concerns. There are many who, by 
their profusion in waza'if and nawdftl (voluntary acts of worship), come 
to believe that they are very devoted, pious and special. In reality, 
hidden behind this facade is the same love of the mundane life. Then, 
there are respected people who maintain relations with pious elders of 
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their time, as well as show their regard for deceased saints and walis, 
but the prevailing aim of such relationships is the vague hope that 
their du'a and ta'widh (prayers and spiritual charms) will work for 
them, wordly hardships will stay away, and their belongings shall be 
blessed. For such people too, this verse has special instructions. 
Stressed here is the fact that this whole affair rests in the hands of 
Allah who is All-Knowing and All-Aware. Everyone must assess his or 
her deeds, specially the intention behind whatever is done during the 
Hajj or Ziarah, which includes all waza'if, nawafil, du'a and salah. 
Then, towards the later part of the verse, Allah Almighty refers to His 
virtuous and favoured servants - may be some of them are less 
prosperous in a material way - by saying: 

And there is another among them who says: "O our Lord, give 
us good in this world and good in the Hereafter and save us 
from the punishment of Fire." 

The word, %^\ (hasanah) used here is inclusive of all that is good, 
inwardly or outwardly. For instance, hasanah or 'good in this world' 
shall include personal and family health, increase and benedictory 
sufficiency {barakah) in lawful livelihood, the fulfilment of all needs, 
virtuous deeds, desirable morals, beneficial knowledge, honour and 
prestige, strength of faith, guidance into the straight path and perfect 
sincerity in 'ibadat. Similarly, hasanah or 'good in the Hereafter' shall 
cover everything from the Paradise, with its countless and endless 
blessings to the pleasure of Allah Almighty and the privilege of seeing 
Him. 

In short, this du'a is a compedium of all prayers in as much as it 
encompasses the entire range of man's wordly and other-worldly 
objectives. Apart from enjoying peace in the world, and peace in the 
Hereafter, the verse, refers in the end to the safety from 'the 
punishment of Fire' as well. It was for this reason that the Holy 
Prophet * used to pray with these words very frequently : 

o jfii ak &j1&£ \j£\ jy^- ^' J& ^ 

Rabband r atina fid-dunya hasanah, wa fil-'akhirati hasanah, 
wa qina 'adhaban-nar . 
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Our Lord, give us good in this world and good in the Hereafter 
and save us from the punishment of Fire. 

It is masnun to make this prayer particularly while making tawaf. 
This verse also corrects those ignorant dervishes (so called mystics) 
who think that real 'ibadah lies in praying for the Hereafter alone and 
claim that they do not, on that count, care much about the mortal 
world. In reality, such a claim is false, for man depends on fulfilling 
his worldly needs not only for his life and sustenance, but also for 
performing the acts of worship and obedience. Without these, serving 
the objectives of faith would become impossible. Therefore, the blessed 
practice of the prophets of Allah has been that they prayed to Allah for 
the good of both the worlds. One who thinks that praying to Allah for 
the fulfillment of his worldly needs is against the norrns of piety and 
spiritual dignity is unaware of the great station of prophethood, and 
ignorant of man's own role in this mortal world. So, what is required 
is that one should not focus all his attention on his material needs as if 
they were the very purpose of life, but he should, along with it, show 
far more concern for what would happen to him in the Hereafter, and 
pray for it. 

In the concluding part of this verse, the end of the other class of 
people who pray for the good of the dunya (mortal world) and akhirah 
(Hereafter) both has been stated by saying that they will be rewarded 
in both the worlds for their correct and righteous conduct and for their 
prayers. Following that, it has been said: s jLlf.l^ r i'ijlj (And Allah is 
swift at reckoning) because His all-pervading knowledge and most 
perfect power is sufficient to assess the life-long deeds of each and 
every person who ever breathed in His creation; for this He needs none 
of those computing mechanisms and means on which only man 
depends. So, the time will soon come when He shall make man account 
for what he did, and it will be on the basis of that accounting that he 
will spread out His reward and punishment. 

The emphasis on remembering Allah in Mina 

In the last of the eight verses relating to injunctions about Hajj, 
that is, oijjuS JC\ £iiiil Ijjsflj' (And recite the name of Allah in the given 
number of days), the Hajj pilgrims have been asked to engage 
themselves in the remembrance of Allah so that their Hajj meets a 
perfect ending and their post-Hajj life becomes correct and fruitful. 
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These 'given number of days' refer to jjj-iJl^u : (ayyam al-tashriq) 
during which it is necessary {wajib) to say takbir (which is, ^1 *1)| jj\ .Jji 

Immediately following is a clarification of the duration of stay at 
Mina and the deadline for throwing pebbles at the three Pillars. This 
was an issue debated by the people of Jahiliyyah. Some thought it was 
necessary to stay at Mina upto the 13th of Dhul-Hijjah and throw 
pebbles at the three Pillars. According to them, to come back from 
Mina on the 12th was impermissible and those who did so were 
sinners. Similarly, others regarded coming back on the 12th necessary, 
and staying there through the 13th, a sin. Both were corrected in this 
verse by saying: <\l p[ ti jiL- ^/pxpl "*s £j%^i $£& : 'Then whoever is 
early (in leaving) after two days there is no sin on him and whoever 
remains behind, there is no sin on him ...' there by proving that both 
parties calling each other sinners are involved in excess and error. 

The correct position is that Hajj pilgrims have the option of acting 
on either of the two permissions. However, it is better and preferable 
to stay there through the third day (that is, 13th of Dhul-Hijjah). 
Jurists say that one who leaves Mina before sunset on the second day 
(i. e. 12th of Dhui-Hijjah), it is not necessary for him to do his ramy 
(throwing of pebbles on the three Pillars) for the third day. But, should 
the sun set while he is still in Mina, it does not remain anymore 
permissible for him to leave Mina until he has done his ramy for the 
third day. However, the ramy for the third day has a special concession 
that it can also be done between the post-morning and pre-noon hours. 

If we look at the manner in which the choice of returning from 
Mina has been given to the Hujjaj - no sin if they return on the second 
day and no sin if they return on the third day - we shall realize that all 
this is for the convenience of one who fears Allah and obeys His 
commands, for he really deserves the Hajj, as said elsewhere in the 
Holy Qur'an: <^2il ^^JJI^li'lfl which means that Allah Almighty accepts 
(acts of prayer and worship) only from those who are God-fearing and 
obedient. Now, one who has been involved in sins much before Hajj, 
continued being negligent even during the Hajj and was callous 
enough not to abstain from sins even after Hajj, his Hajj is certainly 
not going to be of any good to him, although, the formal obligation has 
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been validly fulfilled, releasing him from the possible crime of not 
having performed the Hajj. 

Closing this eight-verse unit, it was said: ojj!ij2 4JJ ^ Ijlltlj *l)l l^i-l/ 
(And fear Allah and be sure that you are going to be gathered before 
Him), where He shall make you account for all your open and hidden 
deeds and give you the reward and punishment for these. This last 
line is really the essence of all Hajj injunctions given in these verses. It 
means that one should keep fearing Allah during the special days of 
the Hajj guarding oneself from any shortcoming in the prescribed acts 
of Hajj, as he should keep fearing Allah after the Hajj guarding 
himself against any pride of performance, and keep abstaining from 
sins because, on the day human deeds shall be weighed on the 
Balance, his sins will eat away his good deeds, that is, they will nullify 
the effect and weight of those good deeds. In a hadith about the great 
'ibadah of Hajj, it has been said that one who returns after having 
accomplished his Hajj, is so cleansed of his sins as if he was born on 
that day. This is why those performing Hajj have been instructed to 
maintain the quality of Taqwa, (that vital sense of responsibility 
before Allah). Being one who has been purified from sins, it is 
necessary to take all possible precautions against what tempts man to 
fail into sin so that one can earn the best of both the worlds, the dunya 
and the akhirah. If this is not done and the performer of Hajj goes back 
to a life of sin, even after such a cathartic experience, he shall find 
that the elimination of his past sins by forgiveness is not going to be of 
any use to him. Contrary to this, the 'ulama' have said that one who 
returns from his Hajj with his heart free from the love of dunya and 
attracted to the concern for the akhirah, his Hajj is accepted and his 
sins are forgiven and his prayers are answered. From place to place 
during the Hajj, people pledge their obedience to Allah before His 
House, how can these pledges be thoughtlessly broken after the Hajj? 
If those who are lucky to perform their Hajj are a little more mindful 
of this factor, they might stay by their solemn pledge later on. 

A pious elder said: 'When I returned from Hajj, it was by chance 
that a suggestion of sin crept int" my heart whereupon I heard a voice 
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from the Unseen: Didn't you perform the Hajj? Didn't you perform the 
Hajj? This voice became a wali between me and that sin. Allah 
Almighty protected me.' 

As against this, there is the case of another pious man from 
Turkey, who was a disciple of the famous Maulana Jami. He was in 
such an unusual state of spiritual excellence in his normal life that he 
used to observe a halo of radiance over his head. He went to perform 
his Hajj, but after his return he discovered that he has lost that 
unusual state totally. He talked about it to his master, Maulana Jami. 
He said: 'Before your Hajj, you had the gift of humbleness, you wept 
before Allah thinking of yourself as a sinner. After your Hajj, you 
became proud and picked up the airs of someone righteous, spiritually 
elevated. Therefore, this very Hajj of yours became the cause of your 
pride and that is why you lost that state of radiance.' 

The emphasis on Taqwa (the fear of Allah) towards the conclusion 
of Hajj injunctions has yet another secret. It goes without saying that 
Hajj is a great act of 'ibadah. Once it has been accomplished, that 
eternal adversary of man, the Satan, generally injects into man's heart 
the thought of self-righteousness which simply ruins all his deeds. 
Therefore, the final word said was about the need to fear Allah and the 
necessity to obey Him, not only before the Hajj and during the Hajj , 
but also after the Hajj when one must become much more particular in 
fearing Allah and alert in abstaining from sins by conscious effort, lest 
all that one has done in the form of the 'ibadah of Hajj goes waste. 

O Allah, give us the ability to do what You love and are 
pleased with - in word, deed and intention. 

Verses 204 - 207 
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And among men there is one whose words, in this life, 
attract you; he even makes Allah his witness on what is 
there in his heart, while he is so stiff-necked when 
quarreling. And once he turns back, he runs about in 
the earth trying to spread disorder therein, and to de- 
stroy the tillage and the stock; and Allah does not like 
disorder. When it is said to him, "Fear Allah", he is over- 
come by the arrogance (he has) for sin. The hell is then 
enough for him, and it is, indeed an evil bed to rest. 
And among men there is one who selis his very self to 
seek the pleasure of Allah. And Allah is compassionate 
to His servants. (Verses 204 - 207) 

In the previous verses, it was said that there are two kinds of those 
who make prayers. Some wish to have everything right here in this 
world, others pray for the good of both worlds, the mortal and the 
eternal. In the present verse, the same two kinds have been identified 
as those who are hypocritical and those who are sincere. 

Verses 204-206 refer to a hypocrite, Akhnas ibn Shurayq known for 
his eloquence. He would come to the Holy Prophet |§j and try to 
impress him with his sworn allegiance to Islam, but no sooner did he 
walk out of his company than he would get busy with his anti-Muslim 
mischief-making. Any effort to make such a person fear Allah takes 
him to the other extreme when he pleases his pride through sin. So, 
'the Hell is enough for him.' 

Commentary 

The last verse (207) portrays the true, the sincere Muslim who 
would stake his very life to achieve the good pleasure of Allah 
Almighty. This verse has been revealed to honour the sincere 
Companions who offered unmatched sacrifices in the way of Allah. It 
has been reported by Hakim, Ibn Jarir and Ibn Abi Hatim, with sound 
authorities, that this verse was revealed in connection with a 
particular event relating to the blessed Companion Suhayb al-Rumi. It 
has been reported that soon after he left Makkah on his emigration 
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route to Madinah, he was accosted on his way by a group of 
disbelievers of the Quraysh. Seeing this, Companion Suhayb 
dismounted, took position, pulled out all the arrows from his quiver 
and said to the group: 'O tribe of Quraysh, you all know that I am far 
better in archery than any of you here. My arrow never misses its 
target. Now, I swear by Allah that you shall not reach me until there 
remains even one arrow in my quiver. Then, after arrows, I shall use 
my sword as long as I can. Only after that you can do what you can. 
However, if you want to make a deal, I can tell you where my money is 
in Makkah. You go and take that and let me go my way.' The 
confronting group of Quraysh agreed to do so. When Companion 
Suhayb reached Madinah, safe and unharmed, he went to the Holy 
Prophet igj, and told him everything about the incident. Upon this, he 
said twice: 

Profitable was your deal Abu Yahya, profitable was your deal 
Abu Yahya! 

The revelation of the verse under reference in connection with this 
particular event confirms the blessed comment made by the Holy 
Prophet j|£ . 

However, some commentators cite similar events relating to other 
noble Companions as the background of the verse's revelation (Mazharl). 

Verses 208 - 210 

\Ji-£s ViiiGr jjbl J^ \$i\\ Ijisl $J\ \4k 

O those who believe, enter Islam completely, and do 
not follow the footsteps of Satan. Surely, for you, he is 
an open enemy. And if you slip, even after clear signs 
have come to you, then you must know that Allah is 
mighty, wise. They are looking forward to nothing but 
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that Allah comes upon them in canopies of cloud with 
the angels and the matter is closed. And to Allah all 
matters are returned. (Verses 208 - 210) 

The previous verses ended with a word of praise for the sincere. As 
sincerity {ikhlas) can sometimes touch the limits of excess 
inadvertently, that is, one does intend to come up with more 
obedience, but that obedience, when observed carefully, turns out to be 
exceeding the limits set by the Shari'ah and Sunnah. This is called 
bid'ah. This can be explained through the example of the blessed 
Companion 'Abdullah ibn Salam and others who were, previous to 
their Islam, known scholars among the Jews. Since Saturday was the 
sacred day of rest (the Sabbath) in Judaism, and camel-meat was 
unlawful, they thought, once they were in Islam, to bring about some 
sort of a synthesis between the two faiths, through which they could 
continue to honour Sabbath as it was necessary under the law of 
Moses while Islam did not require dishonouring it; and similarly, they 
could simply avoid eating camel-meat in practice while believing that 
it was lawful, for it was unlawful in the law of Moses but Islam does 
not make it obligatory to eat it. Thus, they thought that they would 
stay in touch with the law of Moses and still not go against the 
Shari'ah of Muhammad i^ , something that appealed to them as a 
stronger demonstration of obedience to divine laws and a closer 
approach to matters of faith. Allah Almighty corrects this thought in 
the present verse which aims to establish that Islam is an obligation 
in its totality. It is total and perfect only when what is not necessary in 
Islam is not considered to be a part of it. To take such thought or 
practice as part of the Faith is a Satanic slip which may bring far more 
severe a punishment than common sins would. 

It is in this background of the verse's revelation, that believers 
have been asked to 'enter Islam completely', not making allowances for 
a faith other than Islam - a divisive approach which makes one an 
easy target of Satan. Therefore, the prohibition 'do not follow the 
footsteps of Satan', an enemy who would cheat you into taking to 
something which obviously looks very much like your Faith, but 
happens to be totally contrary to it in reality. After having received 
clear laws and rules that lead to the straight path, there is no 
justification left for any deviation. Those who still slip, they must 
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remember that Allah is Mighty, having the power to punish, and Wise 
too, lest one should misread any delay in punishment which comes 
when His Wisdom so dictates. Using an eloquent image, the text goes 
on to question the ultimate acceptance of truth at a time when it shall 
no longer remain worth accepting and a'l matters of reward and 
punishment shall revert to Allah with no power existing other than 
Him, why then would anyone become quixotic enough to stand against 
a Power so obvious, the result of which could be nothing but 
destruction. 

Commentary 

The word, -pL : (silm) in uiS^LJ\ IJ i iju-jl translated here as 'enter 
Islam completely', is used to convey two meanings, 'peace' and 'Islam'. 
At this place, according to the consensus of the Companions and their 
successors, it means Islam (ibn Kathir). The word £[£ : (kaffah) means 
'totally' and 'universally'. In the structural scheme of the sentence, this 
word appears as hal (an adv^rb, qualifying the verb before it with a 
particular state). There are two possibilities here. Firstly, the word be 
taken as the hal of the pronoun in \j±-l\ : (udkhulu) in which case the 
translation would be referring to the condition of the believers while 
entering Islam, which must be 'complete'. This would mean that their 
entire person, hands and feet, eyes and ears, feeling and thinking, 
after having embraced the Faith should all be within the parameters 
of Islam and the obedience to Allah. This is to warn against a state of 
being in which one may be physically carrying out the dictates of 
Islam while the heart and the mind are not fully satisfied, or in case, 
the heart and the mind are satisfied, yet what one does physically 
remains outside the pale of Islam. 

Secondly, it is possible to take the word, silm as the hal or indicated 
state of the Faith in Islam, in which case, the translation would be re- 
ferring to the perfect and complete state of Islam in which the believ- 
ers must enter. So, 'entering Islam completely' would mean that one 
must accept all injunctions of Islam, not that one accepts some and 
hesitates about others. Since Islam is the name of that particular way 
of life which has been given through the Qur'an and Sunnah, there- 
fore, it does not matter, which facet of life it concerns, it may be beliefs 
and acts of worship or social dealings or business transactions or gov- 
ernment and politics or trade and industry or any other field; what 
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matters is one's entry into Islam as a complete system, an organic 
whole, unified, indivisible. 

The gist of the two approaches given above is that no Muslim shall 
be deserving of calling himself a Muslim unless he accepts all Islamic 
injunctions truly and sincerely from the deep recesses of his heart, 
irrespective of the department of life they belong to, irrespective of 
whether they concern the outward physique of the body or the heart 
and the mind. 

The background of the verse's revelation mentioned earlier in the 
introductory remarks also shows that one must keep nothing but the 
teachings of Islam in sight, practice it in its entirety which will, in 
consequence, make Muslims independent of all religions and nations. 

Special Note 

The verse holds out a stern warning to those who have got Islam 
all tied up with jnasjid and 'ibadat (mosque and the performance of 
acts of prescribed worship) neglecting injunctions relating to social 
living and business and personal dealings as if they were no part of 
religion. This negligence is wide-spread among the 'technically' 
religious people who do not seem to care much about rights and 
dealings, specially social rights. It appears that they do not regard 
these injunctions to be the injunctions of Islam, neither do they make 
an effort to find out what they are, or try to learn them in an orderly 
manner, nor think of acting in accordance with these injunctions. We 
seek refuge with Allah. 

As regards the possibility of 'Allah Almighty and the angels coming 
upon them in canopies of clouds,' this will be on Doomsday. The correct 
position is that such coming of Allah Almighty belongs to the 
Mutashabihat, statements of hidden meaning, about which there is a 
Standard policy practiced by the majority of the blessed Companions, 
the Tabi'in, their successors, and the revered elders of the Muslim 
ummah, that is, one must believe in its truth and avoid worrying 
about as to how this would happen because it is beyond human reason 
to find out the reality and the nature, the whats and the hows of the 
'Being' and the Attributes of Allah Almighty, and this too is included 
therein. 
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Ask the Children of Isra'il how many a clear sign We 
have given them. And whoever changes the blessing of 
Allah after it has come to him, then Allah is severe at 
punishment. Adorned is the present life for those who 
disbelieve and they laugh at those who belieye while 
those who fear Allah shall be above them on the Day of 
Resurrection. And Allah gives, to whom He wills, 
without measure. (Verses 211 - 212) 

Immediately earlier, it was said that opposing truth after clear 
signs have come, deserves punishment. The first verse here (211) cites 
the case of the elders of Bani Isra'il who were punished for their 
hostility to truth despite clear signs given to them. 

Rather than follow the blessed guidance given to them, they chose 
to stray away from it and, as a result, underwent punishments, for 
instance, they received the Torah which deserved being accepted but 
they denied it, consequent to which, they were threatened with Mount 
Sinai coming down upon them. Again, they heard the Word of Allah 
which they should have loved and respected but they tinkered with 
doubts in it and consequently, were struck dead by lightening. Then, 
again, they were delivered from the Pharaoh through a passage-way 
made by parting the river, but they showed no gratitude, instead, took 
to the calf for which they were killed. Further again, they should have 
been grateful when Mann and Salwa was sent for them but they 
disobeyed and spoilage set in. When they showed their distaste for it, 
it stopped coming, throwing them into the toil of growing their own 
food. Lastly, the chain of prophets that appeared among them from 
time to time should have been a matter of great satisfaction for them, 
yet they started killing them for which they were punished, having 
been deprived of power. 

In the wake of such misdeeds, some of which find mention in the 
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earlier part of Surah al-Baqarah, the divine law is that one who 
changes the blessings or clear signs of Allah, specially after it has 
come to him when he should have followed its guidance rather than 
turn back and go astray, then, the ultimate must come to pass, that is, 
Allah Almighty punishes such a deviant severely. 

In the second verse (212), the real cause of the opposition to truth 
has been identified as the love of dunya (the worldly life) and its 
material gains. One of the effects of this attitude shows up in the 
derogatory stance taken against those who love their faith. The reason 
is simple. When materialism overpowers, the urge for faith 
evaporates. In fact, people would go to the limit of abandoning their 
faith when it happens to be against their worldly interests and would 
even have the audacity to laugh at those who love and practice it. So, 
it should not be strange that many chiefs among the Israelites and the 
ignorant among polytheists would make fun of poor Muslims. It is in 
this context that the Holy Qur'an says: Adorned is the present life for 
those who disbelieve' because of which 'they laugh at those who 
believe', although, these Muslims who have said no to kufr and shirk 
shall be in a state better than that of the disbelievers on the day of 
Qiyamah (Doomsday), for the disbelievers will be in Jahannam (Hell) 
and the believers, in Jannah (Paradise). 

The last sentence carries a warning for those who pride on their 
brute economic strength because it is Allah who 'gives, to whom He 
wills, without measure'. So, all this depends on divinely-ordained 
destiny and not on personal excellence or influence. As such, it is not 
necessary that one who is respected for personal possessions happens 
to be a recepient of honour with Allah as well. The truth is that real 
honour cannot be anything other than what turns out to be valid in 
the sight of Allah. That being that, would it not be a plain 'absence of 
sense' if one stands on the crutches of worldly riches and claims 
honour for himself and looks down upon the less fortunate as mean? 
The real consequence of such attitude shall be unravelled on the Last 
Day. 

It has been reported that Sayyidna 'Ali m JJI ^j said: Anyone who 
takes a Muslim man or woman low in status because of his or her 
hunger, Allah Almighty will put him to disgrace before a gathering of 
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all, from the first to the last. And anyone who falsely accuses a Muslim 
man or woman of a weakness, Allah Almighty would put him on a 
high mound until he falsifies himself.' (al-Qurtut>T) 

Verse 213 

# ij2&i Q ij&i'giJi-rtji ^ fi2f<£%i&S\ 



Ali men used to be a single Ummah. Then Allah sent 
prophets carrying glad-tidings and warning and sent 
down with them the Book with the Truth to judge 
between people in what they disputed. And none but 
those to whom it (Book) was given disputed it after 
clear signs had come to them, led by envy against each 
other. Then Allah, by His will, guided those who 
believed, to the truth they disputed. And Allah guides 
whom He wills to the straight path. (Verse 213) 

Earlier, the real cause of the opposition to truth has been identified 
as the love of the worldly life. Now, the present verses point out that, 
all along the lanes of time, Allah has been showing clear signs to 
establish the true faith, yet the seekers of the mundane benefits have 
been working against it to safeguard their material interests. 

Commentary 

Stated in the verse is the fact that there was a time when all Hu- 
man beings used to belong to one single community having common 
religion and belief - a faith, true and natural. Then came differences in 
temperaments and tastes, opinions and thoughts, consequently giving 
birth to contradicting beliefs, making it impossible to distinguish the 
true from the false. It was in order to make truth distinct from error 
and to show people the straight path of truth that Allah Almighty sent 
prophets with Books and revelations. After what the prophets r XJI { ,(Ac. 
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did by way of moral education, people split apart in two groups. The 
first group welcomed the guidance sent by Allah Almighty and accept- 
ed to follow the prophets r "^J\ ^At . These are known as true Muslims. 
The second group belied the Scriptures and the prophets and refused 
to follow them. These are known as kafir s or disbelievers. The opening 
statement in the verseli^l/i.! £Q\ $ translated as 'all men used to be a 
single ummah', needs some explanation. Imam Raghib al-Isfahani has 
said in his al-Mufradat that the word, ummah signifies a set of people 
gathered together for reasons of faith, time or place. This element of 
unicity could be that of beliefs and ideas, or that of presence in a geo- 
graphical area at a given time, or that of heredity, language, colour 
and its likes. So, the sense of the statement is that there was a time 
when all human beings used to be a composite group. Two considera- 
tions emerge here which need elaboration: 

Firstly, what sort of unity is stipulated in this verse? Secondly, 
what was the time when this unity existed? The first question was 
settled by the last sentence of this very verse which mentions the 
differences that came up later on, and that the prophets were sent to 
determine the true way out of the multiplicity of ways. It is obvious 
that the prophets and Scriptures sent to resolve these differences were 
not dealing with the differences in issues of heredity, language, colour, 
country or period. Instead, it was the difference of ideas and beliefs. 
This comparative examination tells us that the unity mentioned in 
this verse means the unity of ideas and the unity of beliefs. 

So, as the sense of the verse appears now, there was a time when 
all human beings belonged to one set of beliefs. What was that set of 
beliefs? Two possibilities exist here. Either they were united under the 
belief of God's Oneness, or lived together under a state of disbelief and 
error. However, according to the majority of commentators, the 
weightier opinion is that all of them were united under the belief of 
God's Oneness. A verse to this effect appears in Surah Yunus as well: 

£*£ Xj o- c-i^ 'LiS yp/ IJ&iti tjL>lj" iil SMjS^lo^lij 

All men used to be a single ummah. Then, they split. Had it 
not been the initial will of your Lord (that the true and false 
and the good and bad shall exist simultaneously in this mortal 



Surah Al-Baqarah 2 : 213 521 

world) all their disputes would have been settled once for all 
(leaving no trace of the enemies of truth). (10:19) 

In Surah al-Anbiya', it was said: 

This ummah of yours is a single ummah and I am your Lord. 
So, worship Me. (21:92) 

Also in Surah al-Mu'minun, it was said: 

This ummah of yours is a single ummah and I am your Lord. 
So, fear Me. (23:52) 

All these verses indicate that the unity referred to here is the unity 
of belief and faith in the true religion. 

Now, we have to determine the period of this universal hunian 
unity. The commentators of the Holy Qur'an among the blessed 
Companions, Ubayy ibn Ka'b and Ibn Zayd said that the period refers 
to the period of ' 'Azal' (eternity without beginning) when the spirits of 
all human beings were created and asked j&^c~2JI (Am I not your 
Lord?) to which every soul without exception said, 'Yes, You are our 
Lord'. That was the time when all human beings were on one true 
belief the name of which is Islam, the Faith. (QurtubT) 

The blessed Companion Abdullah ibn Abbas said that the period 
of this unity of belief dates back to the time when Sayyidna Adam 
came into this world with his wife. They had children who multiplied. 
All of them believed in the religion of Adam and followed his 
teachings, specially that of God's Oneness. All of them, except Qabil 
(Cain), were obedient to the religious law. 

In the Musnad of al-Bazzar, there appears an addition to the 
statement of Sayyidna Ibn 'Abbas cited above which says that this 
unity of belief prevailed from the time of Sayyidna Adam to that of 
Sayyidna Idris. Upto that time all of them followed Islam and Tauhid, 
and the period in between them is that of ten qarns. Probably, qarn 
means a century which sets the period at one thousand years. 

Some others have said that the period dates back to the time of the 
deluge in the days of Sayyidna Nuh in which all living were swept 
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away except those who had boarded the ark with Sayyidna Nuh. When 
the flood subsided, those who survived were all Muslims, monotheists 
and followers of the true faith. 

In reality, all these three statements are not contradictory; all 
three periods were such that people were one community and followed 
the true faith. 

The second sentence in the verse says: 

*2i ldiS.1 \Zi .-UI 

Then Allah sent prophets carrying glad-tidings and warning 
and sent down with them the Book with the Truth to judge 
between people in what they disputed. 

It is worth noting that the first sentence said that all men used to 
be a single ummah, and in the second, this statement has been rami- 
fied by saying that Allah sent prophets and Books to resolve disputes. 
Obviously, the two sentences do not seem to synchronize because the 
cause of sending prophets and Books is the disputation of people, 
which did not exist at that time. However, the answer is very clear. 
The verse means that during the early period of human life, people ad- 
hered to one true faith, later on differences crept in, which led to dis- 
putations following which came the need to send prophets (fk~i\ ^Js) 
and Books. 

Something still remains. When mention has been made of a single 
ummah above, why is it that the incidence of differences has v not been 
mentioned? Those who are blessed with some insight into the wisdom 
behind the style of the Holy Qur'an would not find it difficult to 
answer the question, for the Holy Qur'an, while relating past events, 
does not report the whole story anywhere, instead, it eliminates parts 
in between, which could be understood contextually. For instance, 
there is the prisoner in the story about Sayyidna Yusuf ^LJ\ <Jlc who, 
after his release, came to the king and asked that he be sent to 
Sayyidna Yusuf ^^LJI Ut in order to seek an interpretation of the royal 
dream. This proposal of the prisoner is all that the Holy Qur'an 
relates, then, the conversation begins with Ji'julJl l£i uij/. The text does 
not say that the king liked his proposal and sent him to the 
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prison-house to see Sayyidna Yusuf r '%J\ tA& and that he reached there, 
then, addressed him. The fact is that reading the text with sentences 
eariier and later makes all this simple to understand. 

Similarly, the mention of differences after the mention of a united 
community in this verse was not considered necessary because the 
advent of disputes is something known by the whole world all the 
time. What needed to be expressed was that, before all these 
overflowing disputes, there was a time when all human beings used to 
follow one true religion. This is what was stated. Now, the disputes 
visible all over the world were not something that should have been 
expressly identified. This was unnecessary. Nevertheless, very 
pointedly it was said that Allah Almighty did provide for the removal 
of these disputes through guidance. The words of the text say: il)l<Silf 
5^1)1 that is, 'Allah Almighty sent prophets, f%J\ ^.lc ' who were to carry 
glad-tidings of eternal peace and bliss to those who follow the true 
Faith and to give warning of the punishment of Hell to those who turn 
away from it. Then, Allah helped prophets through His revelations 
and Books which were to make truth distinct from error in matters of 
beliefs and ideas. The text, after that, points out to the outcome. 
Inspite of the prophets and Books with open truths, the world split 
itself into two groups. There were some who did not accept this clear 
guidance, and strangely enough, the first to deny this guidance were 
those to whom these prophets and verses were sent, that is, the Jews 
and the Christians. Far more astonishing is the fact that there was no 
possibility of any doubt or misgiving in Scriptures which were neither 
beyond their understanding nor were likely to throw them into 
confusion. In fact, these people knew and understood it, yet it was 
their lust for taking an opposite stand which made them deny it. 

Then, there was the second group who were enabled to follow the 
straight path by Allah Almighty and they became the ones to say yes 
to the lead given by prophets, messengers and divine books sincerely 
and whole-heartedly. These very two groups have been identified in 
Surah al-Taghabun as follows: 

< 7 9 ? ' <j> ' 9 , - * s' - 

Allah Almighty created you, then, some of you became disbe- 
lievers and some of you, believers. (64:2) 
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To sum up, the gist of the sense in the verse ;j*l" *!Ui ^Ul ^L? (Ali men 
used to be a single ummah) is that all human beings were initially and 
universally followers of the true faith. Then, temperamental multiplic- 
ity gave way to the promotion of self-interest which caused disputes to 
surface, so much so that a time came when beliefs too were disputed 
which in turn reached a point when the very root, the fine line of dis- 
tinction between the true and the false, got all mixed up. Thereupon, 
Allah Almighty sent prophets ^LJ\ ^.U and His Books to guide people 
to the right path and to bring them back to the same true faith on 
which human beings already were. But, despite all guidance and very 
clear signs, there were some who dutifully followed these and there 
were others who, out of their obstinacy and hostility, took the road of 
denial and deviation. 

Injunctions and related considerations 

1. The verse tells us that Allah Almighty sent His prophets and 
Books into this mortal world for no other purpose but that people, who 
had left the single ummah following the true faith and branched out 
into different sects, should again be assembled into the same one 
community. Whenever people wavered from the right path, Allah sent 
a prophet, and a Book so that they act accordingly. The coming of 
prophets as a medium of reform and salvation continued when they 
again deviated which resulted in the coming of another prophet and 
another Book with the express purpose of putting people back on the 
right track, that is, on the straight path shown by their Lord. This is 
like health, a single fact of life as compared to diseases which are too 
many. When a certain disease showed up, Allah prescribed the 
appropriate medicine and regimen. Another disease brought another 
set of treatment. 

Finally, came the most comprehensive of all prescriptions, one that 
will be ideally successful against all diseases until such time that Al- 
lah wills to keep this world going. This perfect prescription, a compre- 
hensive blueprint of all diagnostic considerations, treatment par excel- 
lence, the most complete of all previous prescriptions which pre-empts 
all future possibilities of treatment, is none but that of Islam. For this 
came the last of the prophets jgj, , and with him came the Qur'an. 
There used to be the recurring problem of Scriptures being interpolat- 
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ed, prophetic teachings being lost which necessitated the sending of 
new prophets and new Books in the past. This was set right when Al- 
lah Almighty Himself took the responsibility of seeing that the Holy 
Qur'an remains protected against interpolations or changes. Then, to 
make sure that the teachings of the Holy Qur'an remain intact in their 
original form and live right through the Day of Doom, Allah Almighty 
promised to create and sustain a set of people from the community of 
Muhammad i^, a group which will always adhere to the true Faith, 
keep circulating the correct teachings of the Qur'an and Sunnah 
among Muslims all over the world without ever flinching against any 
opposition or hostility. Therefore, after this, it was inevitable that the 
doors of prophethood and the coming of revelation be closed for ever. 
So, came the final proclamation, that of the end of prophethood. 

Let there be no misgiving that during the course of history the 
coming of prophets and Books were ever a source of division or 
dissension between people. What is true, as stated earlier, is that all 
prophets and divine Books aimed at assembling people around one 
true faith to which they initially adhered. 

2. We also discover here that the two-nation theory of Muslim and 
non-Muslim, the identification of nationhood on the basis of religion is 
exactly what the Qur'an aims to support in^jJpSlLj^ij/ fSLs cited above. 
Along with it, we can also clearly see that the real foundation of the 
two-nation theory stands on raising a united nationhood, which 
flourished in the very beginning and which was based, not on the 
factor of the country of origin, but on believing in the Truth and 
following the straight path. The Qur'anic statement: *l>)f£i J*Q\ oli" (All 
men used to be a single ummah) stresses that there used to be real 
national unity in the beginning of the world when people followed the 
true faith. Disputes came later. Then came the prophets who invited 
them to that real unity. Those who rejected their call cut themselves 
off from this united nationhood and were known as a separate nation. 

3. The third lesson we learn from this verse is that evil people have 
always elected to oppose every prophet and every divine Book and 
have been even eager to line up their maximum forces against them. 
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This being the customary situation allowed to prevail by Allah 
Almighty, people who have the strength of faith in their hearts should 
not feel bad about the chronic pursuit of intrigues and hostility by the 
evil ones against them. Very simply, just as the disbelievers took to 
the ways of their elders in the form of denial, hostility and 
prophet-bashing, all true Muslims on the straight path should take to 
the consistent practice of their elders, the great prophets ^tUl ,.<,!<•. , by 
staying patient against injuries inflicted on them, nevertheless, keep 
calling them to the true Faith with wisdom, sound advice and good 
grace. Perhaps, it is because of this congruity of purpose, that the next 
verse counsels Muslims to maintain a stance of forbearance and 
patience against all situations of distress. 

Verse 214 

Do you think that you will enter Paradise despite that 
there have not yet come upon you circumstances as of 
those who have passed away before you? They were 
afflicted by hardship and suffering and were so shaken 
down that the prophet, and those who believed with 
him, began to say: "When the help of Allah (will come)'? 
Behold, the help of Allah is near. (Verse 214) 

The previous verse has said how hostile the disbelievers have been 
to prophets and believers and, in a way, has comforted Muslims hurt 
by the mockery of disbelievers that there is nothing new about this 
antagonism. This has been there all the time. Further from this point, 
the present verse recounts the enormous amount of suffering faced by 
past prophets and believers at the hands of hostile disbelievers. This 
too is to console Muslims that they should be patient against the 
hostility of disbelievers as ideal happiness can only be achieved by 
getting ready and working hard for the Hereafter. 

Commentary 

There are two things worth serious attention in this verse: 
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1. Apparently, this verse seems to indicate that nobody shall enter 
Paradise unless he goes through hardships and sufferings, although, 
Qur'anic statements and sayings of the Holy Prophet ^ prove that 
many sinners will enter Paradise simply because of the grace, mercy 
and forgiveness of Allah Almighty, and that they shall undergo no 
hardship either. This is because hardship and suffering have different 
levels. The lowest degree is to resist against one's own desiring self 
and the Satan, or to strengthen the bases of one's beliefs by countering 
the forces working against the true Faith. This degree of achievement 
is witbin the grasp of every Muslim. Further on, there are the middle 
and the higher levels. The degree of one's strenuous effort shall be the 
degree of one's entry in to Paradise. Thus, nobody remains untried by 
effort and struggle and the resulting hardship and suffering. In a 
hadith, the Holy Prophet ig> has said: 

The hardships faced by the prophets are the hardest faced by 
men, after that, by those closer to them. 

2. The second point one must note here concerns the prophets and 
their followers. That they reached a point of suffering when they cried 
out as to when will the help of Allah come, was not because of any 
doubt since that would be against the dignity of their station. In fact, 
the call was made in the background of Allah's promised help for 
which the time and place was left undetermined. As such, using these 
words in a state of distress indicated the desire for early help. Making 
such a prayer is not against one's trust in Allah (tawakkul) or against 
the station of prophethood. On the contrary, the fact is that Allah 
Almighty favours the earnest supplication of his servants. Who else 
other than the prophets and the pious of the community would be 
more deserving of what Allah likes? 

Verse 215 
They ask you as to what they should spend. Say: 
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"Whatever good you spend is for parents, kins, 
orphans, the needy and the wayfarer. And whatever 
good you do, Allah is all-aware of that." (Verse 215) 

Commentary 

Imperatives such as - 'leave disbelief and hypocrisy and enter 
Islam completely', 'listen to none when it comes to obeying the 
command of Allah', 'spend your wealth and give your life to seek the 
pleasure of Allah' and 'show fortitude against all sorts of hardships 
and sufferings' - have been emphatically mentioned in previous verses. 
Now, from this point onwards, there appear some details concerning 
this obedience which relate to one's wealth, life and other matters of 
marriage and divorce. All these form part of the general theme of 
righteousness which continues. 

This statement of details is very special as these come in answer to 
questions raised by the noble Companions before the Holy Prophet jg; . 
The answer to questions asked came directly from Allah through the 
medium of the Holy Prophet jgj, . If this were to be said in other words, 
one could say that the Fatwa (religious ruling) was given by Allah 
Almighty Himself. This too is correct because Allah Almighty has, in 
the Qur'anic verse ^sf^ZsjufM J* :'Say: Allah answers you about them...' 
(4:127) attributed the act of giving Fatwa to Himself. Therefore, there 
is nothing strange about this attribution. 

It is also possible to say that these fatawa (plural of fatwa) come 
from the Holy Prophet Jj* which have been communicated to him 
through revelation. Anyway, what has to be realized is that the 
religious injunctions described in this section as answers to some 
questions asked by the noble Companions carry a significance of their 
own. Throughout the Holy Qur'an, such special injunctions in the form 
of questions and answers appear at nearly seventeen places. Seven out 
of these happen to be right here in the Surah al-Baqarah, one in Surah 
al-Ma'idah and one in Surah al-Anfal. These nine questions are from 
the noble Companions. Then come two questions in Surah al-A'raf and 
one each in Surah Bani Isra'il, Surah al-Kahf, Surah Ta-Ha and Surah 
al-Nazi'at making a total of six questions, which were asked by the 
disbelievers. All these have been answered in the Holy Qur'an. 

The blessed Companion and commentator of the Holy Qur'an, 
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'Abdullah ibn Abbas has said: 'I have not seen a set of people better 
than the Companions of the Holy Prophet ^ who, (despite their great 
attachment to matters of Faith and their deep love for and close 
relationship with the Holy Prophet jg^ ) asked very few questions.' The 
questions asked relate to a total of thirteen problems only, which have 
been answered in the Holy Qur'an because these noble souls never 
asked a question unless absolutely necessary (Qurtubi). 

In the present verse (215), the istifta' or questions asked by the 
noble Companions has been reported in the words, ^i^fu iu^liT': They 
ask you as to what they should spend'. The same question has been 
repeated in verse 219 in the same words: ojijif I fl^ 3j$£ZJ but the answer 
to this one question has been given differently in the present verse 
(215) and later on, in verse 219. 

Therefore, it is necessary to first understand the wisdom behind 
the two answers to one single question. This wisdom becomes clear by 
looking at the background in which these verses were revealed. For 
instance, the present verse was revealed in a particular situation 
when the Gompanion, 'Amr ibn, Jamuh had asked the Holy Prophet igj, 
the question: ! IpuiJ ^j LJI^.1 j* jj&L (Ibn al-Mundhir - Mazhari) that is, 'what do 
we spend from our wealth, and where?' According to a narration 
reported by Ibn Jarir, this question was not that of Ibn Jamuh alone, 
rather, it was from Muslims in general. The question has two parts, 
that is, what and how much should be spent, and where should it go or 
who should be the recepients. 

Let us now look at the second verse (219) which begins with the 
same question. The background of its revelation as narrated by Ibn 
Abi Hatim is as follows. When the Holy Qur'an commanded Muslims to 
spend in the way of Allah, some Companions j-w-l ^j- Ali ^j came to 
the Holy Prophet jj^ and requested an elaboration of the injunction. 
They wished to find out what 'money' or which 'thing' they should 
spend in the way of Allah. This question has one simple unit of 
inquiry, that is, what should they spend. Thus, the two questions 
somewhat differ in their approach. The first question consisted of the 
'what' and 'where'^of spending. The second question is restricted to 
what' only. The Qur'anic answer to the first question shows that the 
second part of the question, that is, where should they spend, has been 
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given more importance and answered frontally and clearly. However, 
the first part of the question, that is, what should they spend, was 
answered as a corollary, and considered sufficient. Now let us go back 
to the two parts as they appear in the words of the Holy Qur'an. About 
the first part, that is, where should they spend, it has been said: 

Whatever good you spend is for parents, kins, orphans, the 
needy and the wayfarer. 

Then, the other part of the question, that is, what should they 
spend, was answered as a corollary through the words, Z[*J» ^ ijfciru/ 
^ii'.uilll : 'And whatever good you do, Allah is all-aware of that'. The 
hint is that Allah Almighty has not placed any restriction on you as to 
the amount of what you should spend. The fact is whatever you spend 
in accordance with your capability will become deserving of a 
matching reward with Allah. 

In short, the considered explanation of the heads*of expenditure 
was given in the first verse (215), perhaps, in view of the real concern 
of the questioner about where to spend. Then, the question, what 
should they spend, was answered as a corollary and considered 
sufficient. The later verse (219) where the question was limited to 
what 'money' or what 'thing' should they spend was answered by 
saying: yil\ JJ (Say: "The surplus"). These two verses yield some rules 
of guidance about spending in the way of Allah. 

Rulings 

1. These two verses are not concerned with the obligatory zakah 
because the threshold of holdings for the obligatory Zakah is fixed, and 
the obligatory ratio of spending under it has also been fully 
determined through the Holy Prophet jg, . None of these two have been 
specified in the verses under discussion. This tells us that the two 
verses refer to voluntary charities (al-Sadaqat al-nafilah). This also 
removes the doubt about the inclusion of parents as recepients of 
spending under verse 215, although, giving Zakah to parents is not 
permissible under the teaching of the Holy Prophet ^ . The reason is 
simple. These two verses have nothing to do with the obligation of 
Zakah. 
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2. Another rule of conduct which emerges from this verse is that 
even the gift given or food served to parents and other near of kin, if 
the intention is to obey Allah Almighty in doing so, will be included 
under spending in the way of Allah and will deserve reward with Him. 

3. Consideration should be given, while making voluntary 
charities, to spending only what is extra to personal needs. Spending 
while hurting one's own family, over-riding their due rights and 
subjecting them to straightened circumstances is no act of merit. 
Similarly, one who does not pay back his debt yet goes on squandering 
money in voluntary charities is not liked in the sight of Allah. 

The statement about spending 'the surplus' (al-'afw), that which is 
extra to needs, has been interpreted as an obligatory injunction by the 
blessed Corapanion Abu Dharr al-Ghifari and others. According to 
them, it is not permissible to hold in one's possession any money or 
materials surplus to needs even after paying ofzakah and fulfilling all 
rights due; it is necessary (wajib) to give everything extra to needs as 
charity (sadaqah). However, the majority of Companions, their 
successors (the Tabi'in) and the great imams of the Faith interpret the 
Qur'anic verses in question to mean that whatever has to v be spent in 
the way of Allah should be surplus to needs. It does not mean that one 
has to give in charity (sadaqah) everything surplus to need as 
something necessary or wajib. Moreover, this later position is what the 
consistent practice of the blessed Companions proves. 

Verses 216 - 218 

lili \"^p tf^£?-fi'i£& 3l£i)*l fe& cJ 
Jlii jIjjLI j4-^' 0* *^J^*5 5_^tL*J*^ lsJ\JpJu 

*<*lZs *b\ £^.ct£ i^s^zJ tJj^izj Jivp: 

Vl^ ,-»/ '-» '• . ' '''?£'? ' ,< ,~ » '" I ■"°\ t''» ^ I 
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ijs-i'ii $j\j )jl\ s$\ ii o y/4- ufe -^iiji 

Fighting is enjoined upon you, while it is hard on you. 
And it could be that you dislike something, when it is 
good for you, and it could be that you like something 
when it is bad for you. Allah knows and you do not 
know. They ask you about the sacred month, that is, 
about fighting in it. 

Say, "Fighting in it is something grave but, in the sight 
of Allah it is far more grave to prevent from the path of 
Allah, to disbelieve in Him, and al-Masjid al-Haram, and 
to expel its people from there and Fitnah (to create 
disorder) is more grave than to kill." And they will go 
on fighting you until they turn you away from your 
faith if they could. And whoever of you turns away 
from his faith and dies infidel, then they are those 
whose deeds have gone waste in this world and in the 
Hereafter. And they are people of the Fire. They shall 
be there for ever. 

As for those who believed and those who migrated and 
carried out jihad in the way of Allah, they do hope for 
Allah's mercy and Allah is Forgiving, Very-Merciful. 
(Verses 216-218) 

Explanation in brief: 

Verse 216 establishes the obligatory nature of Jihad even though it 
may be burdensome for some temperaments. In this case, the truth is 
that it is Allah Almighty who knows the reality of everything while 
nian does not possess the full range of that knowledge. Therefore, one 
should not decide on things being good or bad as prompted by personal 
desires, rather, one must say yes to the command of Allah and follow it 
consistently as the most expedient course of action. 

Verse 217 begins with a question which was asked by some 
disbelievers from the tribe of Quraysh. It has been reported that some 
Companions of the Holy Prophet ^ were by chance confronted by 
disbelievers while on a journey. During the engagement, one 
disbeliever got killed at their hands. The day this happened was the 
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first of the month of Rajab which, according to the calculation of the 
Companions, was the 30th of the Jumdda al-Ukhirah. It may be noted 
that Rajab is one of the 'sacred' months. So, the disbelievers taunted 
Muslims by saying that they did not even honour the sanctity of the 
'sacred' month. The Muslims were worried and asked the Holy Prophet 
^ about it. According to some narrations, as stated above, some 
disbelievers themselves came to the Holy Prophet ^ and raised the 
question as a matter of objection. 

The answer given is that 'fighting in a sacred month, is something 
grave' (but, Muslims did not do so intentionally, instead, this came to 
pass inadvertantly because of a misunderstanding about the date). 
Moreover, what the disbelievers have committed is more grave than 
this, because the disbelief, the placing of idols in the Holy Mosque and 
the expelling of Muslims from there is a greater evil than killing a 
disbeliever in a state of war. 

Injunctions and related considerations 

1. The injunction declaring Jihad as obligatory appears in the first 

P 9 9 * p 

of the three verses under comment in the words: tilsAS'^AJ. J^£ : 
"Fighting is enjoined upon you..." which means that 'Jihad has been 
made obligatory on you'. These words apparently seem to say that 
Jihad is obligatory on every Muslim in every condition. Some other 
verses of the Qur'an and the sayings of the Holy Prophet ig; , however, 
have clarified that this obligation is not absolute, that is, every 
Muslim is not charged to perform it as Fard 'Ayn, (absolute and 
mandatory obligation on every Muslim) instead, it is Fard 'ala 
al-Kifdyah whereby, should a group of Muslims come forward to 
discharge this obligation, other Muslims would be considered absolved 
from it. However, should there remain just no group ready to 
discharge the obligation of Jihad at any time or in any country, the 
result will be that all Muslims will fail into the sin of abandoning an 
obligation. The saying of the Holy Prophet ^ in the hadith: J[ ^L. jl+J-l 
i.U)l , M means that it is necessary that there be, right upto the Day of 
Doom, a group of Muslims which keeps discharging the obligation of 
Jihad. Another verse of the Holy Qur'an says: 

aJUI ls.j"^SJ"i>ji &..x*j}\ ij-t ^+*Ju \j ^IjjtL £j±4*1\ *UI J-i*i 

^1 
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And Allah has given precedence to mujahidin, who carry out 
jihad with their properties and lives, over those who sit away, 
and Allah has promised good for both. (4:95) 

Here, the promise of good has been extended to those also who may 
not be able to take part in Jihad because of some compulsive excuse or 
because of engagement in some other religious service. It is obvious 
that the promise of good would have never been made for those who 
are absent from Jihad, in the event that it were an absolute obligation 
on every individual Muslim. Similarly, this is what appears in another 
verse: 

Why could a small group from every large community of yours 
not come forward so that they pursue understanding in relig- 
ion? (9:122) 

Here, the Holy Qur'an itself suggests a division of work whereby 
some Muslims carry out Jihad and some keep serving the cause of 
religious education. This can be done only when Jihad is Fard 'ala 
al-Kifayah and not Fard 'Ayn. 

In a hadith appearing in al-Bukhari and Muslim, it is said that a 
person sought the permission of the Holy Prophet j^ to take part in 
Jihad. He asked him: 'Are your parents alive?' He said, 'Yes, they are 
alive.' He said: Then, go. Serve your parents and earn the reward of 
Jihad'. Incidentally, this also tells that Jihad is a Fard 'ala al-Kifayah. 
When a group from among the Muslims is staunchly discharging the 
obligation of Jihad, remaining Muslims can engage themselves in 
other services and duties. But, should there come a time when the 
'Imam' or the leader of Muslims gives a general call under the 
compulsion of need and invites all Muslims to take part in Jihad, then, 
Jihad becomes an absolute obligation on everybody. In Surah 
al-Taubah, the, Holy Qur'an says: 

O those who believe, what has happened to you that, when 
you are asked to come out in the way of Allah, you become 
heavy? (9:38) 

This verse carries the injunction relating to the general call of 
Jihad mentioned above. In the same way, should it be that 
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disbelievers, God forbid, invade an Islamic country and the group 
engaged in defence is not fully capable of it, being weak or insufficient 
in number, then, at that time as well, this obligation becomes 
'contagious', passing on from that first group to all Muslims close by, 
as an equally effective obligation. And in case, they too are weak or 
incapable, the obligation will pass on to Muslims close to them. This 
situation may reach a point when Jihad becomes an absolute 
obligation on each and every individual Muslim all over the world. It is 
in view of these verses from the Holy Qur'an that the majority of 
Muslim jurists and scholars of hadith have set up the rule that Jihad 
is Fard 'ala al-Kifayah under normal conditions. 

2. Therefore, as far as Jihad remains a Fard Kifayah, it is not 
permissible for the off-spring to go for Jihad without the permission of 
their parents. 

3. It is not correct for one who has a debt to pay to take part in this 
Fard Kifayah until such time that he clears his debt off. But, should 
there come a time when, either due to a general call for Jihad or an 
aggressive encirclement of Muslims by the disbelievers, Jihad becomes 
Fard 'Ayn, an absolute obligation on all, then, no condition such as 
that of the permission of parents or of the husband or of the creditor 
remains operative. Towards the end of this verse, it is as a mode of 
persuasion that Jihad has been identified as something which may, 
temperamentally, appear 'hard' but one must remember that human 
intelligence and effort fails so many times when it comes to the 
outcome. It is not at all surprising that the most intelligent person 
around may take the beneficial to be harmful and vice versa. If 
everyone was to look back into the events of his or her life, it will be 
noticed right there that there was something they were going after as 
beneficial turned out ultimately to be very harmful, o°r there was 
something they were avoiding as harmful which later on proved to be 
very beneficial. This scenario of human reasoning and planning failing 
time and again is a matter of repeated experience, therefore, it was 
said that fighting in the way of Allah may obviously appear to be a loss 
of life and property, yet the time will come when realities will be 
unveiled and we shall find out that this loss was no loss, instead, it 
was the ultimate in gain, and a source of eternal peace. 
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The injunction relating to fighting in the 'sacred' months: 

The second of the three verses under comment here proves that 
fighting is forbidden in Rajab, Dhul-Qa'dah, Dhul-Hijjah and Muhar- 
ram, the four 'sacred' months. In the same way, there are several 
verses of the Holy Qur'an where fighting has been very clearly forbid- 
den during the sacred months, for instance:'^! £o)l iUj^tioi l*i :'Four 
of them are sacred. That is the right religion' (96:36). Then there is the 
saying of the Holy Prophet j|j in the famous address of the Last Hajj: 
j_iw yj-jj olJlj^ iV*' rj > ijuji l&>: 'Four (months) from among them are sa- 
cred, out of which three are consecutive and the (fourth) is Rajab of 
Mudar . These Qur'anic verses and hadith narrations prove that fight- 
ing is haram in the four months mentioned and this forbiddance is 
good for ever. 

In this connection, Ata ibn Abi Rabah, a leading early exponent of 
Qur'anic exegesis declared on oath that this injunction is there to stay 
for ever. Several others among the respected Successors (Tabi'in) 
regard this injunction as provenly unabrogated, but in accordance 
with the ruling of the majority of Muslim jurists as stated by 
al-Jassas,this injunction is one of the abrogated ones as maintained by 
a consensus of jurists and fighting is no more forbidden in any month. 

Now comes the question as to which verse of the Holy Qur'an 
abrogates this injunction. Jurists have taken different positions in this 
respect. Some say the verse '£\£'£Sjll}\ l^L-U :'And fight the disbelievers, 
all of them' (9:36) abrogates it. Many others regard the verse \jLa\s 
'^'Pj4jiA> '^4^\ :'Slay the disbelievers wherever you find them' (9:5) as 
its abrogator. They have taken the word: d!£ here in the sense of 
'anytime' meaning thereby that the disbelievers should be killed in 
whatever month or time they are found. Some have said that the 
abrogator of this injunction is the very conduct of the Holy Prophet jg^ 
since he himself besieged the city of Ta'if during the 'sacred months' 
and it was during the 'sacred months' that he sent the noble 
Companion 'Amir al-Ash'ari on the military expedition of Awtas. On 
these grounds, Jurists in general, regard this injunction as abrogated, 
al-Jassas calls it jU^SlI. l+ii Jjj ^ : 'This is what the majority of the 
jurists says'. 

Ruh al-Ma'ani, under comments on this verse, and al-Baydawi, 
under the explanation of the first section of Surah al-Bara'ah have 
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reported a consensus of the community on the abrogation of the 
forbiddance of fighting during the 'sacred months' (Bayan ai-Qur'5n). 
However, al-Tafsir al-Mazhari answers all these arguments by saying 
that the sanctity of the 'sacred months' is clearly present in the verse 
known as Ayah al-say f or the Verse of the Sword, that is : 

'fj> Aju, I l^U^j^flj 

'The number of months, with God, is twelve (mentioned) in 
the book of Allah, the day that he created the heavens and the 
earth; four of them are sacred' (9:36). 

Of the verse relating to fighting, this verse was the last one to be 
revealed and the Addr^ss of the Last Hajj which was deiivered only 80 
days before the Holy Prophet * passed away clearly indicates the 
sanctity of the 'sacred months'. For this reason, the verses quoted 
cannot be regarded as abrogative of this injunction. Moreover, the 
siege of Ta'if did not take place in the month of Dhul-Qa'dah. It was in 
Shawwal, therefore, this too cannot be regarded as its abrogator. But, 
it can certainly be conceded that the absolute forbiddance of fighting 
in the 'sacred months' which seems to reflect from the verse referred to 
holds an exception whereby it would become permissible for Muslims 
to defend themselves, or counter attack the aggressor if disbelievers 
themselves start the fighting during these months. This much, then, 
can be termed as abrogated, which finds a clarification in the verse ;J£sJi 
f J>i j&l '& : 'The holy month for the holy month' (2:194). 

The gist of the discussion is that initiating a fight during these 
months is forbidden for ever, but in the event that disbelievers mount 
an attack on Muslims, then, Muslims are permitted to fight back in 
their defence. Al-Jassas has reported the narration of the blessed 
Companion Jabir ibn 'Abdullah who said that the Holy Prophet ^ did 
not fight in any of the 'sacred months' until such time that the initial 
fighting was started by the disbelievers. 

The evil consequences of Apostasy 

Towards the end of the verse (217), it has been said that the act of 
turning into an apostate after having become a Muslim shall be dealt 
with under the injunction jj-^'j ulll J^ ^JUii ILf :that is, they shall be 
those whose deeds have gone waste in this world and in the Hereafter. 
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Here are some injunctions relating to the apostates: 

1. Some examples of 'deeds going waste in this world' are that the 
wife of an apostate goes out of the bond of marriage; if a relative of an 
apostate dies a Muslim, he gets no share in the inheritance; all 
obligations such as prayers and fasting fulfilled in one's state of Islam 
are reduced to nothing; for such a person funeral prayers are not 
offered and he or she is not buried in the graveyard meant for 
Muslims. 

'Deeds going waste in the Hereafter' means that one gets no 
reward for acts of worship and enters the Hell to stay there for ever. 

2. Should an apostate become a Muslim once again, at least this 
much is certain that he could hope to salvage himself away from Hell 
in the Hereafter, while during the remaining tenure of his life in the 
mortal world, the injunctions of Islam will be operative for him. But, 
there is a difference of opinion among jurists about what would 
happen to a person who has already done his Hajj - would it be 
obligatory on him, given the capability, to do it all over again, or would 
it not? Similarly, in the Hereafter, would the reward for his previous 
religious performances, such as prayers and fasting, revert back to 
him, or would they not? Imam Abu Hanifah says that it is obligatory 
on him to do his Hajj again and he does not subscribe to the opinion 
that he will be rewarded for his previous prayers and fastings while 
Imam Shafi'i differs on both issues. 

3. For one who is basically a disbeliever, the position is that the 
reward for his good deeds in a state of disbelief is held in abeyance. If 
there comes the time when he embraces Islam, he gets a matching 
reward for all such deeds, but in the event that he dies an infidel, 
everything goes waste. The Hadith statement: ^i- j* cjJL.IL. js. c~JU : 'You 
have embraced Islam with all the good deeds which you have 
performed earlier' means just this. 

4. In short, the fate of an apostate is worse than that of an original 
disbeliever. This is why Jizyah can be accepted from an original 
disbeliever while a male apostate who does not return to Islam is 
killed. If the apostate is a woman, she is imprisoned for life. The 
reason is that their conduct insults Islam and the insult of such a 
binding authority deserves no less a punishment. 
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Verse 219 

They ask you about wine and gambling. Say, "In both 
there is great sin, and some benefits for people. And 
their sin is greater than their benefit. (Verse 219) 

Commentary: 

This verse forms part of the series of questions asked by the noble 
Companions. These are as they appear in this Surah along with the 
answers given. Here, the question is about wine and gambling which 
has been answered by Allah Almighty by pointing out that the use and 
practice of these two things breeds major sins while people may also 
get some benefits from them, but the sin they release is far too grave 
than the benefit they give, implying that both these are worth 
abandoning. 

Since these two issues are very serious, they need a somewhat 
detailed inquiry into their nature and the injunctions relating to them. 

The prohibition of wine, and related injunctions: 

When Islam came, drinking was common practice as part of the 
general state of Jahili customs. When the Holy Prophet ^ emigrated 
to Madinah, people of that city were also accustomed to wine and 
gambling. Common people were infatuated with these in view of their 
obvious benefits. They had no idea of the evils inherent in these 
practices. However, it is the usual practice of Allah that there are, in 
every nation and in every country, sensible people who use reason to 
control their temperaments. They would not go'near an emotional urge 
if it goes against the dictates of reason. In this regard, the station of 
the noble Prophet ig; was way high, for he had a built-in distaste for 
things which were going to be declared haram later on. Even among 
the blessed Companions there were some who had not touched wine 
during the days it was an open practice. It was after reaching 
Madinah al-Tayyibah that some Companions became deeply concerned 
about the evil effects of these two involvements. It was due to this 
concern that Sayyidna 'Umar al-Faruq and Mu'adh ibn Jabal along 
with some Ansari Companions presented themselves before the Holy 
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Prophet j|» and told him how wine and gambling not only spoil man's 
reason but also cause financial loss and sought his advice in this 
connection. It was in answer to their question that the present verse 
was revealed. This is the first verse in which the elementary step to 
stop Muslim from wine and gambling was taken. 

What the verse says is clear from its translation, and its 
explanation which follows immediately. It may be added here that the 
word, 'Ithm' or sin includes everything that may become a preliminary 
to sin. For instance, wine dulls senses and weakens the power of 
reason, something basic to human excellence. Human reason acts as a 
brake against human indulgence in evil deeds. Once reason is blocked 
out, the door is opened for all sorts of evil deeds. 

It will be noted that drinking has not been clearly identified as 
something unlawful in this verse, but its evils has certainly been 
pointed out, which may lead man into many sinful activities. In a way, 
this takes the form of a good counsel urging man to abandon it. That is 
why, soon after the revelation of this verse, some noble Companions 
took this good counsel of the Holy Qur'an so seriously that they 
stopped drinking then and there. There were some others among them 
who thought that the verse, in fact, has not declared wine as haram; it 
has, instead, identified it as a cause of sin in as much as it does lead to 
evils religiously undesirable, so, if they can manage to keep 
themselves immune from such evils, what harm could there be if they 
continued drinking? Consequently, so they did, until came a day when 
the blessed Companion, 'Abd al-Rahman ibn 'Awt jlu. Jji ^j invited 
some of his friends from among the noble Companions at his home. 
When dinner was over, everybody started drinking wine as usual. In 
the meantime, came the time for Maghrib salah. Everybody stood up 
for salah and selected one of them to lead the prayers. The Imam 
began his recitation from the Holy Qur'an, but drunk as he was, he 
recited the Surah al-Kafirun all wrong. Thereupon, the second step 
against drinking was taken and the following verse was revealed: 

O those who believe, do not go near Salah when you are intox- 
icated. (4:43) 

Here, drinking was declared to be absolutely unlawful at the time 
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of the Salah. Other times remained open. Some of the noble 
Companions had totally stopped drinking following the revelation of 
the first verse deducing from it that something which stops one from 
Salah cannot hold any good at all. And now that Salah has been 
prohibited in a state of intoxication, one should keep his distance from 
that which deprives one from Salah. However, since wine was not 
forbidden clearly and explicity during hours other than those of Salah, 
there were some who continued drinking during other hours until 
when there occured yet another incident. This time it was the blessed 
Companion, Ttban ibn Malik who invited some Companions, Sa'd ibn 
Abi Waqqas being one of them. Once the dinner was over, wine was 
served in accordance with the custom. Then, turning to another 
customary Arab practice at that time, the intoxicated party started 
talking poetry and began reciting their respective accomplishments 
and excellences. The Companion Sa'd ibn Abi Waqqas recited a 
Qasidah 49 poem in which he satirized the Ansar (helpers) of Madinah 
and eulogized his own tribal affinities. This made an Ansari youngman 
angry and he hit Sa'd with a jaw-bone from a camel causing severe 
injury on his head. Sayyidna Sa'd came to the Holy Prophet j|j and 
complained against that Ansari youngman. At that time, the Holy 
Prophet ig^ raised his hands in prayer and said: Lili u L, yJ-\ j LJ Crri ^l , 
that is, 'O Allah, give us a clear and conclusive guidance in the matter 
of wine'. Thereupon, the third verse regarding wine, that of Surah 
al-Ma'idah, was revealed with details declaring wine to be absolutely 
unlawful. The verse is as follows: 

O you who believe! wine and gambling and stone altars and 
drawing of lots with arrows are only an abomination, a work 
of Satan; so shun it, that haply you may prosper. (5:90) 

The gradual forbiddance of wine 

Being supreme in His authority, Allah alone knows the real 
wisdom behind all divine imperatives, but a close look into the Islamic 
legal code reveals that the Shari'ah of Islam has left ample room for 



49. An Arab poetical form introduced by the modern poet, Garcia Lorca in 
the West. 
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human emotions when following its dictates. This is to give raan the 
least possible inconvenience. The Holy Qur'an has itself said: iiJI SjsJy 
l^LifSj iLif: Allah does not obligate anyone beyond his or her capacity' 
(2:286). It was the demand of this mercy and wisdom that made Islam 
go slow on forbidding wine. 

The gist of the Qur'anic history of forbidding wine through a 
gradual process is that it has revealed four verses on the subject. As 
said earlier, one of these verses belongs to Surah al-Baqarah, the 
explanation of which you are reading through now. Here, wine has 
been identified as sin-prone, a corrupting agent. The mention of wine 
has been left at that point. It has not been 'forbidden'. This, in a way, 
is a manner of saying that the habit of drinking is worth leaving, but 
the direct command to quit drinking was not given. 

The second verse ^'JJL'^j \j£A\ IJ^eii :'do not go near salah when you 
are intoxicated' (4:43) appears in Surah al-Nisa'. Here, wine was 
declared to be unlawful during salah hours. At other times, the choice 
remained open. 

The third and the fourth verses belong to Surah al-Ma'idah. In 
these two, as mentioned earlier, wine was declared to be unlawful 
clearly and absolutely. 

The Shari'ah of Islam used the method of gradual prohibition of 
wine for the simple reason that it would have been much too hard on 
human temperament to cut away from the habit of a life-time, 
specially so the habit of addiction to intoxicants. Scholars have said: 
icLiJI flki ja xii SjLJI r lks : that is, it is harder to change an ongoing habit 
for man than it is for a child used to suckling at his mother's breast. 
So, moving wisely, Islam first stressed on its evil, then prohibited it 
only at the time of salah and finally after the passage of a certain time, 
it was absolutely forbidden. 

However, the wisdom that required a gradual process before the 
prohibition had equally required that once the prohibition is 
promulgated, it should be implemented with its full force. That is why 
the Holy Prophet ^ , in the early stages, warned people against the 
use of wine and told them how it invited divine punishment. He said 
that wine was the source of evils and indecencies and one who 
indulges in it can go on to commit even the worst possible sins. 
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In a hadith, he said 'Wine and Faith cannot be combined.' These 
narrations appear in al-Nasa'i. In the Jami' of al-Tirmidhi, there is a 
narration from the blessed Companion Anas which reports that the 
Holy Prophet jj$^ has cursed ten people in relation to wine, being the 
crusher or presser or squeezer, the distiller, the user, the server, the 
carrier, the receiver (the one for whom it is carried), the seiler, the 
buyer, the giver (as gift), and the one who uses the income arising 
from it. This verbal teaching and persuasion was not all that he 
stopped at, he took practical steps and made a legally binding 
proclamation that whosoever has any wine in possession should 
deposit it at an appointed place. 

The matchless obedience of the blessed Companions 

As soon as the first order came to them, the noble Companions, 
obedient and responsive as they were, lost no time and took out all 
wine stored in their homes for personal use and poured it out on the 
streets then and there. Sayyidna Abdullah ibn 'Umar, <jlx. JlII ^j has 
reported that at the time when the proclaimer appointed by the Holy 
Prophet i§j went around the streets of Madinah announcing that wine 
was forbidden, whoever had a vessel of wine in his hands, threw it 
away right where he was and whoever had cups or goblets or flasks of 
wine in the house, brought these out and smashed them off. Sayyidna 
Anas was happily busy serving wine to a gathering of friends at that 
time. Present there were great Companions like Abu Talha, Abu 
'Ubaydah ibn Jarrah, Ubaiyy ibn Ka'b and Suhayl ^*^-\ ^u. J(jj *lll ^j . 
When the voice of the proclaimer struck their ears, everybody present 
said, 'Now, pour all this wine down on the ground and break all cups 
and goblets and ewers and pitchers.' In some narrations it is said that 
it was immediately with the announcement that wine had become 
unlawful that everyone who had a cup of wine reaching close to his 
lips was electrified and threw it away right there. That day, wine was 
flowing down the streets of Madinah like a stream of rainwater, and as 
a result of that, it remained usual in the streets of Madinah for a long 
time that rains would reactivate the smell of wine soaked in the 
ground, as well as its colour, which would show up on the surface. 

When people were ordered to deposit whatever wine they had at a 
given place, not much was left there to deposit except the limited stock 
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of wine casks and bags, available in the market for commercial sales. 
So obedient were the noble Companions that they deposited those too 
at the designated place without the least hesitation. The Holy Prophet 
jj|* went there personally and slit many leather wine-bags with his 
own blessed hands and let the rest be slit apart by otber Companions. 

Another Companion, a businessman who imported wine from Syria 
happened to be on a business trip in Syria. He had taken his entire 
capital with him against which he bought a stock of wine for 
commercial sales. When he returned with his cargo, he came to know 
that wine had been declared haram before he could enter the city 
limits of Madinah. Having heard about the ban on wine, the 
Companion who was a model of devotion and sacrifice, and who was 
also returning home after investing all his capital and labour hoping 
to make a big profit out of it, quietly stacked it on a wayside hillock, 
came down to see the Holy Prophet i^ asking him about this stock of 
his: 'What should I do?' The Holy Prophet ig; ordered him, in 
accordance with the Divine command, that he should tear out all those 
leather bags and pour the wine in them down on the ground. This 
wonderful lover of Allah and His Messenger did not hesitate for a 
moment. Using his own hands, he poured forth all his invested capital 
on the sands of that hill-slope. This too is a great miracle of Islam, and 
a demonstration of mind-boggling and virtually unrivalled obedience 
that came about during this episode. Imagine how difficult it is to 
shake off the habit of being used to something while these people were 
chronically habituated to consuming wine and could not stay away 
from it even for a little while. For them, it was just that command 
from their Lord proclaimed by His prophet which brought about such 
an instant change in their habits that they started hating the same 
wine and gambling they were so addicted to. 
Islamic strategy for a social change 

The verses above and the events connected with them present 
before us a model of active Muslim response to the law making wine 
unlawful. One may call it a miracle of Islam or a unique outcome of 
prophetic teaching and training or the inevitable end-product of 
Islamic methodology of social change, the fact is that its effectiveness 
was phenomenal. Compared to this was the attempt at prohibition 
made in the United States with the support of experts, lobbies, law, 
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media and constitutional amendment which failed in the face of much 
increased use of liquor making the authorities cancel their plans. 
What is the secret behind this enormous difference? 

The secret is that Islam has never depended on law aione as the 
tool of social reform. Law not being sufficient, it has first prepared and 
fme-tuned the minds of its people tempering their attitudes with the 
golden prescription of a deep devotion to and worship of their Creator, 
moderation in worldly living and a genuine concern for the life to 
come. The great revolution brought in this manner produced 
matchless men who would eagerly come forward to sacrifice their life, 
property, honour, anything and everything at one call from their 
prophet. This task of preparing men who would match the mission 
continued throughout the Makkan period by means of rigorous 
spiritual training. Once such a devoted group of people was ready, 
then came the law. No doubt, the Americans too did their best 
utilizing the vast powers of the media, but they had everything with 
them except the concern for the life to come while the concern for the 
Hereafter was the very life-blood of Muslims. 

The golden prescription is still there, very much valid, waiting for 
peaceless people round the world to use it. Let the wise think. 

The good and evil of wine 

The 'good' in wine is popularly known as a certam taste and a feel- 
ing of well-being, professed increase of temporary energy, and a given 
glow on the face. Being transient, these benefits hardly stand against 
the array of evils it breeds. Take the human body first. Drinking caus- 
es mal-function of the stomach, reduces desire to eat, affects facial con- 
tours, inflates the waistline, hurts the liver and the kidneys and be- 
comes a contributor to all sorts of diseases. Reason does not work 
under the influence of hard drinks which goes beyond the time one 
claims to have become sober. The hangover turns out to be as bad. 
Wine, a tempting stimulant and a much romanticized poison works 
slowly, inspite of the spirited defence put up by its users. The fact is 
that drinking not only harms them but affects their children as well. 

Socially, drinking may become the cause of mutual malice and 
enmity which is a great evil in the sight of Islamic law. It is for this 
reason that the Holy Qur'an particularly mentions this evil in Surah 
al-Ma'Idah: 
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The Satan only wants that hositility and hatred come to stay 
between you through wine and gambling. (5:91) 

One of the most harmful drawbacks of drinking shows up when a 
person under its influence lets out his guarded secrets. It becomes 
much more disasterous if the culprit happens to be a state functionary 
in possession of vital government secrets. Passing these out to an 
enemy agent can cause great damage to the state through a coup, a 
political loss or a challenge to national defence. Clever spies are 
always on the look out for such opportunities. 

So, the habit of drinking is not only an evil in itself but a mother of 
other evils as well making men ready to commit the worst possible 
crimes against their fellow-beings. 

The physical evils of drinking are too well-known to recount here 
while its spiritual evils are equally obvious. Wine is harmful because 
the Holy Qur'an says: %^J2a\ Jzl *h\ j3* £z'^Id*yj : 'It prevents you from 
remembering Allah and from the Salah' . Then, the question asked by 
the Holy Qur'an is: 'Would you then desist?' 

The forbiddance of wine: A complete view 

Upto this point, we have discussed four verses of the Holy Qur'an 
which deal with the unlawfulness of wine, and its forbiddance. It 
seems appropriate that yet another mention of intoxicants made by 
the Holy Qur'an in Surah Al-Nahl in a different context should be 
brought into focus here so that we have all Qur'anic statements 
concerning wine and intoxicants in one complete frame of reference. 
The said verse is as follows: 

-..i ,. », S-' y-'. -4.1*«? **'. ?■»?. *'. i'-'mi - \>-*.\S . s 'i ' • 

liU i /-S ,J I \ > U JJJ l^+U iuu» j J J^<JJ t_) U£ 1 I J (J^'-J I *~JjAJ ijJij 

And of the fruits of the palms and the vines, you take there- 
from an intoxicant and a good provision. Surely, in that there 
is a sign for a people who understand. (16:67) 

In verses preceding the one above, mention was made of Allah's 
blessings which cause production of human food through unique 
mechanisms. It was said: 
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And surely in the cattle there is a lesson for you; We give you 
to drink of what is in their bellies, between filth and blood, 
pure milk, sweet to drinkers. (16:66) 

The text uses the word, 'nusqikum' which means 'We gave you milk 
to drink' implying that it needs no further human processing. 
Following this, it was said that man procures things to eat, as well as, 
makes things which benefit him. Here, the hint is that human 
processing plays some part in procuring what he eats and in making 
what he uses to his advantage. And it is as a result of the entry of the 
human factor that two types of things were produced. One of these is 
an intoxicant known as wine while the other is 'a good provision', such 
as the dates and the grapes which can be used fresh off the palms and 
vines or can be dried and stored for later use. In short, Allah Almighty, 
in His perfect creativity, gave man fruits such as dates and grapes and 
gave him the added right to use them as food. Now what he makes out 
of them is his choice, either make intoxicants out of them and thereby 
spoil his reason, or use them for food and energy. According to this 
explanation, this verse cannot be used to argue in support of the 
lawfulness of intoxicating wine. The reason is simple. Here, the 
purpose is to describe the gifts of nature and to point out to the 
different forms in which they could be used which is all part of the 
same Divine blessing. For instance, consider all that man eats and 
things man uses to his advantage. There are many who use these in 
ways that are impermissible but, the incidence of someone using 
things wrongfully does not preclude a blessing from remaining a 
blessing. So, the context of the statement needs no details as to which 
use is permissible or impermissibe, however, there is a subtle 
indication embedded here too. If we look at how 'sakar: intoxicant' has 
been counter-poised by 'rizqan hasana: 'a good provision', we would 
realize that ari intoxicant is not a good provision. The majority of 
commentators take sakar to mean something that intoxicates. (Ruh 

al-Ma'ani, Qurtubi and Jassas) 

There is a consensus of the Ummah that these verses are Makkan 
while the unlawfulness of wine was revealed later on in Madinah 
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al-Tayyibah. Even though wine was lawful at the time these verses 
were revealed and Muslims used to indulge in wine generally yet, even 
at that stage, a hint was made in the verse that indulging in wine is 
not good. Later on, came the Qur'anic command which clearly and 
forcefully made wine unlawful. 

The prohibition of Gambling 

The word, maisir is an infinitive and lexically means 'to distribute'. 
One who distributes is called yasir. During the days of Jahiliyyah, 
several types of games of chance were common in Arabia. In one of 
such games, they used to slaughter a camel following which they 
would gamble while distributing shares from the meat. Some used to 
get more than one share while others remained deprived of even one. 
The one who thus remained deprived had to pay for the whole camel. 
The meat was, of course, distributed among the poor; the gamblers did 
not use it themselves. 

The catch in this particular game of chance was that it benefited 
the poor while, at the same time, it demonstrated the philanthropy of 
the gamblers. That is why this game was considered a matter of pride 
by them. Anyone who would not participate in it was chided as miserly 
and wretched. 

It is because of the relevance of distribution that Qimar is given 
the name of Maisir. Ali Companions, and Successors to them, hold the 
unanimous view that the word, Maisir includes all forms of Qimar or 
gambling and that all of them are haram or unlawful. Ibn Kathir in 
his Tafsir and al-Jassas in Ahkam al-Qur'an report that the blessed 
Companions Abdullah ibn Abbas, Ibn 'Umar, Qatadah, Mu'awiyah 
ibn Salih, Ata and Ta'wus said: j^J-lj ^L£JL o^—J' v* 1 <j^ j 1 -* 11 j— **• that is, 
Qimar (of all kinds) is Maisir - even the games of children with dices 
and walnuts. 

Sayyidna Ibn Abbas said: jLjJI &> ;>Udi that is, Mukhatarah (to put 
something on stake) falls under Qimar (Jassas). Ibn Sirin said: 'That 
which involves stakes is included in Maisir' (Ruh al-Bayan). 

Mukhatarah or 'stake' is a deal which revolves between profit and 
loss, that is, there may be a chance that one gets a lot, and also, that 
one gets nothing. This is very much like what we find in all sorts of 
modern lotteries. All these types are included under Qimar and Maisir 
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or gambling, and are haram. Therefore, Maisir or Qimar or gambling 
has been defined as a deal in which the act of making a person the 
owner of something of value depends on a contingency the two sides of 
which are equal, and consequently, there are two equal possibilities of 

taking total profit Or absorbing total 10SS (Shami, Kitab al-Khatar wa l'ibahah, 

volume 5, page 355). For instance, it is quite possible that the penalty falls 
on A, and it is also possible that it falls on B. 

To sum up, the rule is that all kinds and forms in vogue - in the 
past or current today or likely to emerge in the future - shall all be 
called Maisir and Qimar and gambling. Prize-awarding cross-word 
puzzles (in which the participants are charged a fee) and commercial 
lotteries, the generally known among whatever other forms they may 
have, are all included under gambling. However, should there be a 
prize offered by one side only, stipulating that i t will be given to one 
who performs a certain feat, that would not matter subject to the 
condition that no fee is taken from that person. The reason is that, in 
this case, the deal does not hang between benefit and harm, but hangs 
between benefit and no-benefit. 

Therefore, in authentic ahddith, chess and backgammon and their 
likes have been declared unlawful where money or property is staked 
in a win or lose situation. Should there be money staked in playing 
cards, that too will be included under Maisir. 

In Sahih Muslim, there is a report from the blessed Companion 
Buraydah *i& *lll ^j which states that the Holy Prophet Hj said that one 
who plays backgammon is like one who dyes his hands in the flesh and 
blood of pork. Sayyidna 'Ali *+», JJI^ said that chess is included in 
Maisir, that is, gambling. Sayyidna Abdullah ibn 'Umar said that 
chess is much worse than backgammon. (TafsTr ibn Kathlr) 

During the early days of Islam, gambling was permissible like 
drinking. When the verses beginning "£yl clU" in Surah al-Rum were 
revealed where the Holy Qur'an foretold that the Byzantines have no 
doubt lost to their rivals - the Persians, but, after a few years, the 
Byzantines will prevail once again. When the disbelievers of Makkah 
denied the prophecy, Sayyidna Abu Bakr al-Siddiq a*. Jjl ^j challenged 
them with a bet, something like Qimar, proposing that should the 
Byzantines prevail in so many years the disbelievers will have to pay a 
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certain amount. The bet was approved. When this prophecy of the 
Qur'an actually came to pass, Sayyidna Abu Bakr made sure that he 
got the waged amount from the disbelievers and brought it to the Holy 
Prophet j§£ who expressed his pleasure with what had happened but 
asked him to give away the bet-money in charity. This is significant 
because Allah had kept His Messenger jgj; protected from something 
that was permissible at that time but was going to be made 
impermissible later on. This is why he always kept aloof from wine 
and gambling, and there were particular ones among the noble 
Companions who also remained protected against these. It appears in 
a narration that the angel Jibra'il told the Holy Prophet j|j, that Allah 
Almighty likes four character-traits in Ja'far al-Tayyar. He asked 
Sayyidna Ja'far al-Tayyar as to what these four traits were. He said, 
'Till now, I have never talked about these before anyone. Now that 
Allah Almighty has told you about them, I submit and relate these 
four to you. I saw that wine ruins reason, so I never went near it. I 
saw that idols cause no benefit or harm to anyone, so I never indulged 
in idol-worship even during the days of Jahiliyyah. Since I have an 
acute sense of honour concerning my wife and daughters, so I never 
committed adultery. Then, I realized that lying is unbridled meanness, 
and a terrible disgrace, so I never told a lie even in Jahiliyyah' . (Ruh 

al-Bayan) 

Social ill-effects of gambling 

The Holy Qur'an has said the same thing about Qimar or gambling 
as it has said about wine, that is, in it, there are some benefits as well, 
but the harm it brings is greater than its benefits. Everyone knows 
this sort of benefit can make a pauper an overnight millionaire, but 
there are very few people who know how evil the practice is 
economically, socially and spiritually. 

In gambling, speaking briefly, the gain of one person is dependent 
upon the loss of the other. The total gain of the winner is an outcome 
of the total loss of the loser because this transaction does not increase 
the (national) wealth or production. The amount of wealth remains as 
it was. What happens through this game of chance is that one is 
sucked dry of his wealth which then reaches the other, therefore, 
Qimar is a blanket undoing of a people, and the death of human 
morality. Isn't it that man, who should be an agent of public good, a 
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model of sympathy and sacrifice, stoops to the level of a beast while 
gambling, and starts seeing his life in the death of his brother, and 
finding delight in his distress, and searching for gain in his loss, and 
goes about harnessing all his abilities to promote his selfishness? 
Contrary to this are the permissible forms of transactions in trade 
where parties buy and sell releasing profits for both. Then, wealth 
circulates and increases through exchange of commercial commodities 
and the buyer and seiler both find it beneficial. 

To begin with, gambling is harmful because the addicted gambler 
comes to be deprived of the very habit of earning his livelihood, 
because he always keeps dreaming that he will sirriply sit and grab 
what belongs to the other person in no time through a bet, specially so 
as it involves no hard work. Some scholars have said that gambling 
has been called Maisir (as derived from the word 'yusr' meaning 
'easiness') because one can easily take possession of what belongs to 
the other through it. Even if gambling deals revolve around a small 
number of people such as two or four, their harmful effects mentioned 
above show up very clearly. But, here we are in this modern age, 
called 'the age of progress' by those handicapped by superficial vision 
and lack of insight into its aftermath, where we see wine of all sorts 
given new names and labels, where ever-new kinds of interest and 
ever-innovative corporate methods to promote it have been invented, 
commandeered and given the safe name of 'banking'; so it is with 
gambling where thousands of dubious forms have found currency. 
Some of these are so highly collective that the amount of contribution 
from a whole nation keeps adding up bit by bit, and in case there is a 
loss, that gets spread out over everybody and thus does not become 
conspicuous. When an amount from this total 'take' reaches the hands 
of one person, his gain appears to be prominent, therefore, people tend 
to look at his personal gain but pay no heed to the collective loss of 
their nation or country. Consequently, they are trapped into believing 
that these new kinds may as well be valid, although present here are 
all those harmful effects which are found in gambling confined to a 
small group of two or four people. Looked at from another angle, the 
harm brought by this large-scale gambling is much worse than that 
released by the older form of gambling, for its evil effects are 
far-reaching and spell out the ruin of a whole nation. As evident, the 
natural result of this practice will be that wealth belonging to the 
common people of the community will go on decreasing while the 
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capital of some capitalists will go on increasing further. Inevitably 
then, the entire wealth of the nation will shrink and come to be 
concentrated into the hands of a limited number of individuals and a 
limited number of families. This can be witnessed everyday in stock 
markets and in other forms of Qimar. Now, Islamic economic strategy 
has an important principle of its own. It declares that every deal which 
siphons the wealth of a whole community out into the coffers of a few 
capitalists is haram, unlawful and forbidden. The Holy Qur'an itself, 
while stating the principle of the distribution of wealth, has 
proclaimed: ^S^.L^^^fli^f •^Suii^' • It means that the principle of 
distributing spoils of war among different segments of the society 
given by the Holy Qur'an aims to make sure that wealth does not 
shrink and concentrate in the hands of a few capitalists. 

Gambling, like wine, becomes the cause of mutual disputes 
reaching the limits of hatred and animosity, so fatal in a civilized 
society. To quote once again, the Holy Qur'an mentions the evil of 
gambling in the folio wing words: 

j -m-\ Ij j-»-»- 1 ij),'» 1 'n i 1 1 Ij 6 j I Juu I *>^i*J T^kjfi O ' J - " ' ^Lfi *■" *^ j. 

^ ' ' ^ y f * 

The Satan only wants hostility and hatred to come to stay.be- 
tween you through wine and gambling, and to prevent you 
from remembering Allah and from the Salah. (5:91) 

The effect of gambling, like that of wine, is that one gets recklessly 
involved in it, becoming unable to attend to the remembrance of Allah, 
and the prayer. Perhaps, this is why the Holy Qur'an has elected to 
mention wine and gambling side by side in an identical manner since 
Qimar or gambling has an intoxicating puli of its own which makes 
one ignore the concern of what is good or bad for him. 

As partly mentioned earlier, the basic evil in gambling is that one 
can falsely devour what belongs to others through this method without 
any reasonable compensation or brotherly consideration. This is what 
the Holy Qur'an prohibits in the following words: JiULp^'^Ijil ijfrlrt : 
(And do not eat up each other's property by false means) (2:188). 

The destroyer of many a home, the ill effects of gambling do not 
remain restricted to the gambler alone. They affect his whole family 
and become contagious to a much larger social circle because people 
may have entered into transactions, contracts and loan deals with him 
which will hurt all concerned in the event of his becoming insolvent. 
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Finally, in the background of rising social addiction to various 
Qimar forms, it is useful to keep in view that this evil distorts one's 
natural attitude to work and rivets it on imagined gains. Rather than 
concentrate on his physical or mental skills to increase his earnings 
steadily, one starts getting fixed on finding ways and means to usurp 
the earnings of others. 

That is why the Holy Qur'an has said: il^'^'js'l \^j''ij that is, the 
evils of wine and gambling are greater than their benefits. 

Some juristic rules and related notes: 

In this verse, the acknowledgement of some benefits of wine and 
gambling has been combined with the instruction to desist from them 
which helps us deduce the rule that the presence of material benefits 
in some thing or act is not contrary to its being declared haram under 
the Islamic law. We know that a certain medicine or food item is called 
harmful if its harmful effects are far stronger than its benefits. If this 
was not so, nothing in this world, not even the worst, would turn out to 
be totally devoid of any benefit. A deadly poison, the snake and the 
scorpion and the wild beasts, they all have their benefits but, speaking 
generally, they are called harmful and people are told to watch out 
against them. Similarly, keeping in view the essential sense, things 
the evils of which are greater than their benefits are declared haram 
or unlawful under the Shari'ah. None of the crimes such as theft, 
robbery, adultery, kidnapping and fraud are devoid of some benefit, for 
had they been totally benefitless no sane person would ever go near 
them, even though the most perfect people in all such crimes are those 
known for their tact and intelligence. This tells us that some or the 
other benefit does show up in all crimes but, since their harmfulness is 
greater than their benefit, no sane person stands up to declare them as 
useful and permissible. It is under this principle that the Shari'ah of 
Islam has made wine and gambling unlawful. 

2. This verse also provides the rule that the elimination of evil 
takes precedence over the acquisition of benefit, that is, should 
something give a certain benefit along with causing some harm, it 
becomes necessary to abandon the benefit in order to stay safe against 
the harm. In other words, a benefit which comes with harmfulness 
attached to it is ignored. 
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Verses 219 - 221 

>^W #4# Sj/'J^ ftf C^i ^ tp4J" 
\j^S^j Vj^pslp>uclJJj i5^« ^ ^*> A±fp> iuri j 

And they ask you as to what they should spend. Say, 
"The surplus". This is how Allah makes His verses clear 
to you, so that you may ponder on this world and the 
Hereafter. And they ask you about the orphans. Say, 
"To work for their good is good. And if you live with 
them jointly, they are, after all, your brethren. And 
Allah knows the one who makes mischief distinct from 
the one who promotes good. And if Allah had wished 
He would have put you in trouble. Surely, Allah is 
Mighty, Wise. 

And do not marry the 'Mushrik' women unless they 
come to believe; and a Muslim slave-girl is better than 
a 'Mushrik' woman, even though she may attract you; 
and do not give ( your women) in marriage to 'Mushrik' 
men unless they come to believe; and a Muslim slave is 
better than a 'Mushrik' even though he may attract 
you. They invite to the Fire when Allah invites, by His 
will, to the Paradise and to forgiveness, and makes His 
verses clear to the people, so that they may observe the 
advice. (Verses 219 - 221) 

The first part of verse 219 related to the question asked about wine 
and gambling, a detailed explanation of which appears in previous 
pages. 
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The second part of the verse appearing here relates to another 
question ~ about how much should be spent in charity. The answer 
given is 'al-'afw' which has been translated here as 'the surplus'. It 
means that one should not, by such spending, get into personal trouble 
in the material life of this world, or by wasting away somebody's due 
right, get into the pain of answerability in the life to come. 

Verse 220 features yet another question in a series of several posed 
by the noble Companions. This question relates to the combining of the 
cost of maintenance of orphans. Since there was general lack of 
carefulness about the rights of orphans in pagan Arabia, as elsewhere, 
warning was given that consuming what belongs to the orphans is like 
filling bellies with embers of Hell. Consequently, the recepients of this 
warning were so scared that they, out of preventive measure, started 
preparing and storing meals given to orphans separately. In case the 
child ate less, food was left over and, naturally so, got decomposed. 
The reason: It was not permissible for them to use food which belonged 
to the orphans, nor did they have the right to give what belonged to 
the orphans in charity. This was a matter of sheer discomfort and a 
source of loss to the orphans as well. Therefore, the situation was 
brought to the notice of the Holy Prophet j|j following which came the 
guidance given in this verse. 

It is being said here that the purpose is not to compromise the 
welfare of the orphaned children. Since their welfare is served better 
through a joint expense system, there is nothing to worry about, for 
they are brothers-in-faith and brothers do share. 

The above permission has been hemmed by a warning that Allah 
watches over the performance of guardians in this matter. He could 
have, by setting up a harder code of conduct, put them in trouble 
because He is All-Powerful. But, He has provided an easier code of 
conduct because He is All-Wise and does not obligate people with what 
they cannot do. 

Verse 221 carries an injunction relating to marriage with 
Mushrikin (those who associate partners with Allah). The commentary 
which follows explains the injunction in some detail. 

Inter-Marriage between Muslims and Kafirs is Prohibited 

In the verses under discussion an important ruling has been given. 
It states that the marriage of Muslim males with Kafir (disbelieving in 
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Islam) females and the marriage of Kafir females with Muslim males 
is not permissible. The reason is: Kafir males and females become the 
cause that leads man. into the Hell. Marital relations demand mutual 
love and harmony and without these the real purpose behind such 
relationship remains unrealized. If such close relations of love and 
affection are established with Mushrikin or disbelievers, the inevitable 
effect will be that Muslims may emotionally tilt towards Kufr and 
Shirk or, in a lesser degree, the very abhorrence of Kufr and Shirk may 
just not remain there in their hearts. Consequently, they too, may get 
involved with Kufr and Shirk and thereby end up in Hell. Therefore, it 
was said that these people call everyone to come to Hell while Allah 
Almighty calls man to Paradise and to His forgiveness and, for this 
purpose, states His injunctions openly and clearly so that people follow 
the wise counsel. Let us consider a few points at this stage: 

1. If the word, Mushrik in this verse is taken to mean non-Muslims 
as a whole it would be necessary to exempt non-Muslim women of the 
Ahl al-Kitab (the people of the Book) from the purview of this 
injunction, because it is expressly stated in another verse that: 

And good women from among those given the Book before you 
(marriage with whom is lawful for you). (5:5) 

But if the word Mushrik is taken to mean specially those 
non-Muslims who are not from amongst the Ahl al-Kitab (People of the 
Book i.e. the Jews and the Christians), this verse needs no exception, 
because it covers only those non-Muslims who do not believe in any 
prophet and scripture. 

2. Let us take the second important point. The Qur'an forbids 
marital relations between Muslims and disbelievers for the reason 
that such close relations could become the source of involvement in 
Kufr and Shirk. Now this is apparently true of all non-Muslim groups. 
Why then, the women from amongst the Ahl al-Kitab (the Jews and 
the Christians) have been excluded? 

The answer is obvious. The difference the people of the Book have 
with Islam is relatively lesser and lighter as compared with other 
non-Muslims. Islamic belief is tri-polar, that is, Tauhid (Oneness of 
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God), Akhirah (Hereafter) and Risalah (Prophethood). Out of these, if 
we consider the belief in Akhirah, even the Jews and Christians from 
amongst the people of the Book agree with Muslims in accordance 
with their original faith, wherein, very similarly, it is kufr (infidelity) 
even in their original faith to attribute partners with God. That the 
Christians, in their love for Sayyidna 'Isa ^J\ *-Sz , and in their 
over-enthusiasm towards respecting him, entered the borders ofShirk, 
is a different matter. 

Now the basic difference that remains is that they do not believe in 
Muhammad as His Messenger j|g, . In Islam, this belief is cardinal. 
Without it, no one can become a true Muslim. However, the fact 
remains that the difference the people of the Book have is lesser and 
lighter as compared with other non-Muslim groups. Therefore, the 
danger of corruptibility is not that great here. 

3. A question may be raised here that the difference between the 
people of the Book having been declared lighter, it was made 
permissible for Muslim men to marry their women. So the converse of 
this proposition, that is, the marriage of Muslim women with 
non-Muslim people of the Book, should also be permissible. But a little 
reflection will be sufficient to establish the basic difference between 
the two situations. Women are somewhat weaker by nature. Then the 
husband has been given a controlling and care-taking role. So the 
likelihood of a woman being impressed by his beliefs and views is not 
that remote. Therefore, should a Muslim woman stay in a marriage 
relationship with a non-Muslim Kitabi, (Christian or Jew) the chances 
of her belief being spoiled are strong. 

Contrary to this, should a non-Muslim Kitabi woman (Jew or 
Christian) live married to a Muslim man, it is unlikely in principle 
that her ideas will impress the husband. Is someone takes to a 
converse position in total disregard of the normal principles and falls 
prey to his wife's instigation, it will be because of his own fault. 

4. Let us clarify another doubt which may be raised here. The 
marital relations may influence both the parties equally. Therefore, if 
there is an apprehension that a Muslim spouse will be influenced by 
his or her counterpart in the matter of faith, there is also a counter 
possibility that the non-Muslim spouse will be influenced by his or her 
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Muslim spouse, whereupon he or she will embrace Islam. Both 
possibilities being equally open, the marital relations between 
Muslims and non-Muslims should not have been prohibited. 

But the wisdom behind this prohibition is that where the danger of 
a harm and the hope of a benefit are equally applicable, then the rea- 
sonable attitude will be to pay more attention to preventing harm than 
to seeking benefit. There is a well-known Persian saying: jjL, jLjs x^u 
ijy^. USL j>jj i. e. A wise man does not eat the antedote with certainty 
and the poison with doubt. On the basis of this principle, the hope of 
the non-Muslim spouse embracing Islam has been ignored, and the ap- 
prehension of a Muslim spouse being impressed by the anti-Islamic 
faith or behaviour has been effectively taken care of. 

5. The fifth point worth considering is that the meaning of the per- 
mission to Muslim men to marry Jewish and Christian women under 
formal nikah (marriage contract) is simply to state that such nikah, if 
made, will become valid and the children born out of this wedlock will 
be ligitimate. But there are statements in ahddith which prove that 
even this nikah is not viewed with favour. The Holy Prophet M^ has 
said that a Muslim should seek to marry a woman who fully observes 
Islamic faith and conduct ~ so that she becomes for him a source of 
strength in their joint pursuit of their faith, and their progeny may 
have the opportunity to grow up under their care as practising 
Muslims. When marriage with a non-practising Muslim woman was 
not looked at with favour, how would it become favourable in the case 
of some non-Muslim woman? This is why Sayyidna 'Umar al-Faruq 
*i* JJI ^j , on learning that such marriages are finding alarming cur- 
rency in Iraq and Syria, stopped these with an executive order which 
pointed out that such marital relations cause corruption in Muslim 
families both religiously and politically. (Kitab al-Athar-lil-Imam Mu- 
hammad). The effect of such marriages in contemporary times when 
non-Muslim people of the Book, the Jews and the Christians, have a 
record of political deception, political marriages, entry into Muslim 
families with persuasion techniques and spying objectives is too obvi- 
ous and has been admitted by Christian writers themselves as report- 
ed in some details by Major General Akbar in his book, Hadith-e-Difa', 



Surah Al-Baqarah 2 : 219 - 221 559 

with proper references. It appears that Sayyidna 'Umar ci JJI ^j was 
virtually looking into the future as it would come to be. 

Specially in our days, there is another important reason for 
avoiding marital relations with the People of the Book. If the lives of a 
majority of contemporary Europeans (and Americans), who are called 
Jews and Christians, and are registered as such in their census 
records, were researched it will be discovered that an enormous lot of 
them have nothing to do with Christianity or Judaism. They are 
atheistically irreligious. They do not believe in Sayyidna 'Isa f%~}\ ^JU , 
or in the Bible. They do not believe in Sayyidna Musa f$~J\ -uk , or in 
the Torah - not even in God or a Day of Judgment. It is obvious that 
such people do not come under the purview of the Qur'anic injunction 
permitting marriage (with the people of the Book). Nikah (marriage) 
with their women is absolutely haram (unlawful). It is clear that such 
people do not qualify for the exception given in the Qur'anic verse : 

And good women from among those given the Book before you 
(marriage with whom is lawful for you). 

Therefore, nikah (marriage) with their women, like those of other 
non-Muslims, is absolutely haram (unlawful). 

Special notes from Bayan al-Qur'an 
by Maulana Ashraf 'Ali Thanavi 

1. It is not correct to marry women from among the group of people 
who, on the basis of their name and identity, are considered from 
among the people of the Book but are not proved to be so after a 
scrutiny of beliefs. For instance, common people these days take white 
westerners to be generally Christians although some of their beliefs 
have turned out to be totally atheistic under critical observation. How 
can people who do not believe in God, in the prophethood of Jesus 
Christ and in the Bible as revealed scripture be Christians? 

Marrying a woman from such a group of people is not correct. 
Those who marry women from the West without finding out what is 
involved therein make a gross mistake. 

2. Similarly, it is not correct to give a Muslim woman in marriage 
to a man who, in his outward status, is supposed to be a Muslim but 
whose beliefs are identical with those of a non-Muslim. And should 



Surah Al-Baqarah 2 : 222 - 223 560 

such corruption of beliefs occur after having been married, the nikah 
or the marriage-contract breaks ipso facto. For instance, a large 
number of Muslims, in ignorance of their religion and under the 
influence of the so-called 'modern thinking', ruin their beliefs. It is, 
therefore, obligatory for the guardians of a giri that they should first 
investigate into the beliefs of the proposer before they accept the 
proposal. 

Verses 222 - 223 

£*4j&j£J}\ £*4 ifii SL'ifoi ftj-^ ^4-^ 

And they ask you about menstruation. Say: "It is an 
impurity. So, keep away from the women during 
menstruation; and do not have intimacy with them 
until they are cleansed. But when they are cleansed, 
then go unto them from where Allah has commanded 
you. Surely Allah loves those who are most repenting, 
and loves those who keep themselves pure. Your 
women are for you a soil to cultivate. So, come unto 
your soil from where you will, and advance something 
for yourselves, and fear Allah and know that you are to 
meet Him and give good news to the believers." (Verses 
222 - 223) 

No sexual intercourse during menstruation 

The basic purpose of these verses is to declare the prohibition of 
having sexual intercourse with a woman in a state of menstruation. If 
someone committed sexual intercourse in such a state either 
unknowingly or carelessly, he has to make Taubah (repentance). In 
this context it has been said in the verse 222 that "Allah loves those 
who are most repenting." 
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The verse 223 points out to the lawful ways of having sexual 
intercourse with one's woman. The permission of such intercourse has 
been subjected to two conditions. Firstly, it should take place at a time 
when the woman is pure from her menstruation. Secondly, carnal 
intercourse is not allowed at all. This verse begins with a 
comprehensive remark: "Your women are for you a soil to cultivate." 
Here the woman has been compared with a soil, while the husband 
has been compared with a cultivator. This is to indicate that the 
sexual intercourse has not been allowed for satisfying the sexual lust 
only, but also to make it a valid source for having children. By using 
this expression the Holy Qur'an has given a subtle indication to the 
prohibition of carnal intercourse, even with one's wife, because it can 
never be a productive act, and there is no question of 'cultivation' 
therein. 

Subject to these two conditions (namely, the purity of the woman 
from her menses, and avoiding the carnal intercourse) one can enjoy 
whatever way he wishes to have sexual intimacy with his wife. In this 
context, it has been said, "Come to your soil from where you will". It 
indicates that in so far as the ultimate place (of penetration) is a 'soil' 
(which stands for the female vagina which is productive like a soil), 
one can elect whatever way he likes to reach this ultimate place. Thus, 
lying over the woman or beside her or beneath her, acceding to the 
vagina from any side, front or back, sitting or kneeling ~ all these and 
similar other positions are allowed while performing sexual 
intercourse subject to the two conditions mentioned above. 

Verse 224 

^S£ <UZ> JJIj^Ltl £J 

And do not make Allah, through your oaths, a barrier 
against your doing good, fearing Allah and setting 
things right between people. And Allah is All-Hearing, 
All-Knowing. (Verse 224) 

The Verse warns those who swear in the name of Allah that they 
will not do some vituous deeds or that they will not effect a 
compromise between two groups. The Verse reminds them that by this 
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behaviour they are using the name of Allah as a barrier against the 
good deeds, which is a severe violation of the sanctity of the name of 
Allah, and they must avoid it in any case, 

Verse 225 

Allah does not hold you accountable for what is 
ineffectual in your oaths, but holds you accountable for 
what your hearts have caused. And Allah is Forgiving, 
Forebearing. (Verse 225) 

Note: 

The laghw or ineffectual oath has two meanings: 

(i) In the first case it means a false oath sworn without volition 
over something in the past, or it could have been sworn with volition 
while the oath-taker considers it to be true iri his supposition. For ex- 
ample, guided by his information and supposition, one ends up declar- 
ing on oath that a certain person has arrived while that person had 
not arrived in reality. Similarly, if someone swears on oath for some- 
thing in future unintentionally, while he has been actually wanting to 
say something else, but the words of oath come out of his lips mista- 
kenly, this type of oath also falls in this category. Ali these three types 
are not an act of sin and that is why they are called laghw or ineffectu- 
al. This act will not be reprehensible in the Hereafter (Akhirah). As 
compared to this, the oath which has been declared reprehensible is 
the one that has been uttered intentionally knowing it to be false. This 
is known as ghamus (perjury), and is an act of sin, but according to the 
Hanafiyyah, it does not require kaffarah or expiation. Therefore, 
laghw, in the sense explained earlier, involves no kaffarah more obvi- 
ously, (because it is not a sinful act). The verse under discussion exclu- 
sively takes up these two categories that carry no kaffarah. 

(ii) Laghw also means that which has no kaffarah. It will be called 
as laghw because it does not entail the liability of Kaffarah in this 
world. 
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Given this meaning, the word, laghw is inclusive ofghamus, which 
being an act of sin, however, does not require kaffdrah. 

As compared to this, the oath that requires kaffdrah is called 
mun'agidah (that which is established, confirmed: fait accompli). For 
instance, if someone intentionally declares on oath to the effect that he 
or she would or would not perform a certain act, then, acting contrarily 

requires kaffdrah. (Bayan al-Qur'an) 

Verses 226 - 227 

b \y. b J* Jr^ **o' u*ij> tf>~4 Crt Jjji ot#± 
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Those who swear to abstain from their wives have four 
months of waiting. Therefore, if they revert back, Allah 
is Most-Forgiving, Very-Merciful. And if they resolve to 
divorce, Allah is All-Hearing, All-Knowing. (Verses 226 

-227) 
Note: 

If someone takes an oath that he will not have sexual intercourse 
with his wife, the case has four situations: 

(A) No time-limit was fixed. 

(B) A time-limit of four months was fixed. 

(C) A time-limit of more than four months was fixed. 

(D) The limit was identified as less than four months. 

So, situations A, B and C are termed in Shari'ah as 'Ild' («XI). The 
injunction covering these situations is: If the oath-taker breaks his 
oath within four months and resumes sexual intercourse with his wife, 
he will have to come up with kaffdrah for his oath while his nikah 
(marriage) remains intact. And should it be that the time-limit of four 
months did expire and the oath-taker did not break his oath, an 
irrevocable divorce on his wife will become effective, that is, taking her 
back without remarriage does not remain correct any more. However, 
if they, by mutual consent, enter into marriage this will be correct. 
Haidlah (an intermediary marriage of the woman with a third person) 
is not required. The injunction in the fourth situation is: If the oath is 
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broken, kaffarah will be required and if the oath is completed, the 
marriage, even then, will remain valid. (Bayln al-Qur'an) 

Verse 228 

jl ^>$J J^u Jj*£jj-3 «UJj ^f.y , A , » b i yoj J ^j c^JUia-flJlj 

?ii$ %& Ju^j^i £^ jifi JL yji 

And the divorced women shall keep themselves waiting 
for three periods. And it is not legal for them to conceal 
what Allah has created in their wombs, if they do 
believe in Allah and in the last day. And their husbands 
are best entitled to take them back in the meantime if 
they want a settlement. And women have rights similar 
to what they owe as recognized, though for men there 
is a step above them. And Allah is Mighty, Wise. (Verse 
228) 

A great verse defining the status of man and woman 

This verse contains a rule of Shari'ah concerning the mutual rights 
and duties enjoined upon men and women and explains the degree of 
their role. Important details of this very rule appear before this verse, 
and again, after the verse, through several sections. 

The place of women in Islam 

At this point, it seems pertinent to explain to some extent the 
status given by Islam to women. If understood in its full perspective, it 
will certainly lead to the conclusion that a just and moderate social 
system would not have required more than this. It may be noted that 
this is the crucial place, any deviation or departure from which 
becomes a great danger for man's life here and in the Hereafter. 

Deliberation would reveal that two things serve as the necessary 
basis for the survival and development of this world. These are: 
woman and wealth. But, a look at the other side of the coin shows that 
this twosome is also a source of disturbance, bloodshed and 
tribulation. Further deliberation would easily help one reach the 
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conclusion that although these two, given their real place in life, are 
instrumental in the progress of this world, yet, as and when, they are 
aimlessly moved away from their real place, they are capable of 
shaking the world like an earthquake. 

The Qur'an has given man a way of life, a system. Both these 
human factors have been assigned their correct respective places in a 
way that they yield the maximum benefits to the total exclusion of 
peacelessness. The proper place of wealth, the sources of its 
acquisition and the ways of spending it, as well as, a just system of the 
distribution of wealth is a regular field of knowledge. A detailed 
discussion of this subject will Insha Allah appear on some other 
occasion . My published treatise entitled, 'The Distribution of Wealth' 
could serve as an indicator of basics. 

Being discussed here, at this point, is woman and her rights and 
duties. About this, the verse under reference states: As there are 
rights of men over women which must be given, so there are rights of 
women over men which must be given. However, the quantum of 
difference that must be recognized here is: Men have a 'step' above 
women. Almost the same subject has appeared in Surah Al-Nisa' in 
this manner: 

Men stand care-takers of women, since Allah has made some 
of them excel the other, and because they have spent of their 
wealth. (4:34) 

The status of women in pre-Islamic society 

Before Islam, in the age of ignorance (Jdhiliyyah), it was common 
practice that women were equated with articles of home use. They 
would be bought and sold like cattle. She had no right whatsoever in 
relation to her marriage. She had to go where she was sent by her 
guardians. Far from being entitled to some share in the inheritance 
from her relatives, she herself was treated as a piece of inheritance 
like any other household item. She was considered as something 
owned by men while she owned nothing. And, even that which she 
allegedly owned she could not spend without the permission of men. 
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However, her husband had all the right in the world to spend that 
which belonged to her as and how he elected to do so. She did not even 
have the right to question. So much so that some groups from amongst 
the European countries which are considered to be among the most 
civilized in the world today had reached the limit where they did not 
even accept that women were human beings! 

Women had no place in religion. They were considered unfit for 
worship, and for Paradise. In some synods of Rome, it was decided 
after mutual consultations that she was a dirty animal which had no 
soul. Usually, it was considered permissible for a father to kill, or 
even, bury her daughter alive. In fact, this act was judged to be a mark 
of honour and a Standard of nobility. There were some who held the 
opinion that anybody who killed a woman did not have to pay 
blood-money or be charged with retaliatory action. And should the 
h.isband die, the wife too was burnt alive with his dead body. 
Following the birth of the noble Prophet ^ and before his 
prophethood, in the year 586, France showed its compassion for 
women by passing a resolution, of course after great deliberation and 
controversy, that woman is after all a human being, but she has been 
created for the sole purpose of serving man! 

In short, the whole world, and all nations and religions that 
inhabited it, had been treating women with callousness that makes 
one tremble with fear. For this poor creature, there was no reason, no 
justice, anywhere. 

Ransomed be our lives for him who came as mercy for the worlds 
(igj,), and for the true religion which opened the eyes of the people of 
this world, taught man to respect man, made justice and equity the 
law, men were made responsible for the rights of women parallel to 
their own rights on them. Woman was made free and independent. 
She became the owner of her life and property, similar to men. No man 
can, even if he be a father or grandfather, force a woman to marry 
someone. Should she be given in marriage without her consent, the act 
remains dangling on her consent. If she says no, it stands annulled. No 
man has any right to spend anything from that which belongs to her, 
without her consent and approval. After the death of her husband or 
after having been divorced by him, she becomes independent and she 
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cannot be compelled by anyone for anything. She gets a share m the 
inheritance of her relatives just like men. To spend on her and to keep 
her happy has been declared an act of 'ibadah (worship) under the 
blessed law of Muhammad, on him be peace and blessing. Should the 
husband fail to give the rights due, she could, through an Islamic 
eourt, force him to do so or to divorce her. 

Man's guardianship is essential for peace and order 

Not giving women their due rights was ranked as injustice, 
oppression, stinginess and villainy which was erased by Islam. 
Similarly, leaving them to go their way with an unbridled liberty from 
the guardianship and care of men, and to make them earn their own 
sustenance and life support amounts to wasting her rights and 
destroying her genius. Neither does she deserve that fate in view of 
her physique nor does that great mission of bringing up children and 
the charge of family management, which has been naturally entrusted 
to her, deserve it. 

In addition to that, women are, when deprived of the guardianship 
and care of men, a great danger for the whole human society, a 
situation that is bound to create all sorts of disturbances, including 
riots and bloodshed, as a matter of daily routine. That is why the noble 
Qur'an, while stating the mandatory rights of women, also declared 
iCjs^flic JC*JU/that is, men are a step above women which, in still other 
words, amounts to saying that men are responsible for them as their 
caretakers. 

As it was in the first age of ignorance before Islam, all nations of 
the world, by keeping women as a household item or a dumb animal, 
had fallen prey to this mistake. So it came to pass that, following 
Islam's age of decadence, there started a later age of ignorance. Here 
the first mistake is being matched by yet another mistake, as a 
reaction in the opposite direction, when efforts are being made 
continuously to get rid of even this much degree of precedence men 
have over women. As a result, obscenity and shamelessness became 
common, the world became a home of conflicts and disorder, and 
bloodshed became so cheap that the first age of ignorance remained no 
match anymore. There is an Arab saying: J»jj->ji 1>jJu> U J_»U.i which 
means: The ignorant man never stays on moderation. If he decides to 
stay from acting excessively, he slides into a behaviour of neglect. 
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This is the prevailing attitude in the world of today. There was 
that time when they were not even prepared to call or understand 
women as a member of the human race. Now they have advanced to 
the limit that the 'yoke' of man's guardianship and caretaking of wom- 
en, which is perfectly wise and suitable universally for men, and wom- 
en, is being thrown away, the ill consequnces of which are becoming 
visible everyday. And believe it, unless they bow down before this no- 
ble statement of the Qur'an, such disorders will go on increasing day 
by day. 

Governments today make new laws incessantly to bring peace into 
the world. New institutions are established for this purpose. Millions 
are spent but the source of disorders goes unnoticed by them. If a 
Commission of Inquiry was to be established to determine the causes 
of disorder, bloodshed and internecine wars, it is likely that the cause 
of more than fifty percent of such crimes will turn out to be woman 
and her unbridled freedom. But, in the contemporary world, the 
prevailing pursuit of desires has confounded even the best of minds. 
No corrective check against the worship of desires is even entertained. 

May Allah Almighty enlighten our hearts with the light of faith 
and help us act according to the guidance given in His Book and in the 
conduct of the Holy Prophet ^ because that is our blessed capital both 
in in this world and in the Hereafter. 
A Conflict and its Resolution 

We find out from this verse that the Qur'an tells the husband and 
wife about duties assigned to each, whereby men have been placed 
under obligation to give women their rights, in the same manner as 
women have been placed under obligation to give men their rights. 
This indicates that each party should watch out on the fulfillment of 
its respective duties rather than go after demanding rights. And 
should they succeed in doing so, the very issue of demanding rights 
will cease to exist, because the duties of men are the rights of women 
and the duties of women are the rights of men. When duties are taken 
care of, rights will be automatically fulfilled. These days the root of all 
troubles lies in the attitude of people who are alert to their rights but 
negligent of their duties. 

As a result, rights are demanded on a war footing as is evident 
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from the current confrontation between governments and masses, 
husbands and wives and between other authorities and their 
challengers. This indicator of the Qur'an has modified the 
confrontational aspect of the issue by stressing that everyone should 
make all possible effort to fulfil his or her duties and when it comes to 
his or her own rights try to overlook any infringements gently, forego 
and forgive. If this teaching of the Qur'an could become common 
universal practice, homes, families, even countries and governments 
will find that most of their conflicts have been resolved for good. 

Man's higher position over woman is for discipline only 

A universal system in the world, the human nature and the best 
interests of women themselves required that men be not only given a 
particular sort of controlling and care-taking right over women, but 
that it be rather made incumbent on them. This is what has been 
stated in the verse «ulil j£aj*lj3 Jl»pf : Men stand care-takers of women.' 
But, this does not necessarily entail that all men are superior to all 
women because being superior in the sight of Allah wholly depends on 
belief and good conduct. In Divine dispension, the increase or decrease 
in degrees operates in synchronization with the degrees of belief and 
conduct. Therefore, in matters relating to the Hereafter, it is not 
necessary that men alone should continue to have that step or degree 
above women. This too is possible and, as elaborated in Qur'anic 
verses and Hadith narrations, this is what would come to pass — that 
some women, through their obedience to and worship of Allah, will 
become superior to many men with their degree of precedence rising 
higher than many a men. 

Although the Holy Qur'an, while describing the injunctions of 
Shari'ah, according to its own clear stress, declares that men and 
women are absolutely equal and the injunctions where there is some 
difference have been expressly explained, but the address is generally 
to men and the gender used is masculine. This treatment, however, is 
not peculiar to the noble Qur'an. Governments too, use the masculine 
gender in their laws fairly commonly, although the law is universally 
applicable to men and women both. 

One immediate reason for this is the very difference identified in 
the verses of the noble Qur'an, that is, for men there is a step above 
women. 

The second consideration, perhaps implied here as well, may be 
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that satr (concealment) is better even when there is a discussion about 
masturat (women: the concealed ones). But, when women realized that 
the noble Qur'an does not address them directly at various places like 
it does address raen, the venerated mother of the faithful, Sayyidah 
Umm Salmah L*!* JLtl ^j pointed this out to the Holy Prophet ^ and 
thereupon the following verse of the Surah Al-Ahzab was revealed: 

Submitting men and submitting women, believing men and 
believing women, obedient men and obedient women ... (This 
appears in details in Nasa'i, Musnad Ahmad and Tafsir Ibn Jarir etc.) 

where women were clearly and expressly identified along with men 
which implies that the status of women is no less than men in 
obedience to Allah and in His worship, in being near Him and His 
approval, and in the ranks of Paradise. 

According to a report in Tafsir Ibn Kathir, some Muslim women 
came to the the blessed wives of the Holy Prophet igj; and asked about 
the general absence of any mention of Muslim women in the Holy 
Qur'an, while it does mention men at several places, and also refers to 
the blessed wives of the Holy Prophet ig, from among women. 
Thereupon, the verse referred to above was revealed. 

To sum.up, it can be said that a certain measure of precedence and 
authority in regulating the affairs of worldly life is for the good of 
women and that wisdom so dictates. Other than that, there is no 
difference in the reward and retribution for deeds, good or bad, and in 
the degree of merit attained in the Hereafter. 

The same subject appears in the noble Qur'an with much more 
clarity in the following manner: 

''-'M t \,1*,9>1<<>*S,»S l'J.f S? "*t\\ ' T''"' 
A,..ij7 6^*> i tu.-JtlAt (j- 4 j- 4 J* J !<^->'j' J^ i (j-° V>-W» J-** j- 4 

And whosoever male or female, does a righteous deed, while 
he (or she) is a believer, we shall assuredly get him (or her) to 
live a goodly life. (16:97) 

After these preliminary remarks let's ponder over the words of the 
original verse under discussion. Tt was said: ^dic ^JJl jL. ^j - : "And 
women have rights similar to what they owe" that is, their rights are 
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incumbent upon men similarly as the rights of men are incumbent 
upon them. Here the rights of women were mentioned before the 
rights of men, one reason for which is that man after all, given his 
physical power and God-given precedence, manages to wrest his rights 
from women anyway. The concern should be for the rights of women 
since they cannot habitually wrest their rights by force. 

There is yet another hint here which suggests that men should 
take the first step to give the rights of women. However, the similarity 
and equivalency declared by the use of the word mithl (jL : like, 
similar) in the text here could just never mean that the kind of job 
men do should also be done by women, or vice versa, because the 
distribution of work and respective duties for men and women are 
naturally different. In fact, it means that it is obligatory that rights 
belonging to both be observed equally and mutually and that the 
punishment for any negligence or shortcoming be also equal. 

It is worth observing at this point how the noble Qur'an has, in a 
sentence so small, miniaturized a whole roster of rights and duties 
since all rights women have over men and all rights men have over 
women are included under the sense of this verse. (Muhit) Simply by 
adding one more word ^jy^L» (bi l' ma'ruf: justly, uprightly, kindly, 
courteously, according to the practice approved by the Shari'ah, or 
simply - "as recognized", a closer expression used in the accompanying 
translation of the verse) the possible occurrence of mutual 
controversies was eliminated. It was established that rights should be 
given using the ma'ruf meihod because the meaning of ma'rwf includes 
that which is neither prohibited nor impermissible under the dictates 
of the Shari'ah nor does it have any element of hardship or excess 
under common habit or custom or 'urf The purport is that observing 
the routine of legal provisions is not enough, instead, it will be 
examined that, according to 'urf or customarily approved practice, the 
other party does not in any case suffer from pain or loss. That which is 
judged to be a source of pain and loss, in view of 'urf, will be forbidden 
and remain impermissible, for instance, coldness, indifference or such 
behaviour or conduct which causes pain. These can hardly be covered 
under an article of law but the word bi l 'ma'ruf does encompass them. 
After that it was said: 'J?ji £+J£ JC^J :'Though for men there is a step 
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above them.' The well-known meaning and sense of this verse is that 
despite the rights of the parties being equal, Allah Almighty has 
bestowed upon men a certain degree of precedence and authority over 
women. That there is great wisdom in doing so has been hinted at by 
the use of the words^^jilGl/:"And Allah is Mighty, Wise" towards 
the end of the verse. Giving the meaning of this sentence, Sayyidna 
Abdullah ibn Abbas U^ JU; JJl ^j has added that Allah Almighty has 
given men a degree of precedence as compared to women, therefore 
they should act with much more forbearance. Even if women fail short 
of giving them their rights, the degree of their precedence is such that 
they should bear by it, be patient and do nothing to desist from giving 
them their rights. (QurtubT) 

Verses 229 - 230 

\^0^tfi[ \L1&£#\ ll. ijSt? tip 
'j 5i is \^i SL5 o yiiii p JL&li Al VjSJ. 
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Divorce is twice; then either to retain in the recognized 
manner or to release in fairness. And it is not lawful for 
you to take back anything from what you have given 
them, unless both apprehend that they would not be 
able to maintain the limits set by Allah. Now, if you 
apprehend that they would not maintain the limits set 
by Allah, then, there is no sin on them in what she 
gives up to secure her release. These are the limits set 
by Allah. Therefore, do not exceed them. And 
whosoever exceeds limits set by Allah, then, those are 
the transgressors. 
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Thereafter, if he divorces her, she shall no longer 
remain lawful for him unless she marries a man other 
than him. Should he too divorce her, then there is no 
sin on them in their retuming to each other, if they 
think they would maintain the limits set by Allah. And 
these are the limits set by Allah that He makes clear to 
a people who know (Verses 229 - 230). 

Commentary 

The injunctions governing talaq (divorce) and nikah (marriage) 
appear in several verses throughout the Qur'an but the verses 
mentioned here consist of cardinal rules of procedure in cases of 
divorce. To understand these, it is necessary to know the status of 
Nikah in the Shari'ah of Islam. 

Marriage, divorce and the rules governing them 

One commonly known aspect of Nikah (marriage) is that of a 
mutual transaction and contract similar to transactions in buying and 
selling and in loans and payments. The second aspect is that of 
Sunnah and 'Ibadah. On this, there is a consensus of the whole 
ummah that nikah, being far above ordinary transactions and 
contracts, has the status of 'Ibadah and Sunnah (the act of 
worshipping Allah and following in the footsteps of the Prophet ^ ). 
Therefore, in order that nikah be duly solemnized, there are, by the 
consensus of the ummah, some peculiar conditions which are not found 
in ordinary transactions of buying and selling. 

First of all, nikah cannot take place between any man and any 
woman. Governing this, there is an absolute law of the Shari'ah under 
which several categories of men and women cannot be joined together 
in the bond of marriage. 

Secondly, for all transactions and contracts, in order that they be 
concluded and finalized, witness is no condition. A witness is needed 
when parties differ, but nikah is not such a transaction. Here, in order 
that it be concluded, the physical presence of witnesses is a 
pre-condition. If a man and woman, the two of them mutually agree to 
have their marriage solemnized without witnesses, and even if, any 
one of the two never differs or retreats, that marriage is, according to 
the Shari'ah, still invalid, unless both respond to the proposal and 
acceptance before witnesses. However, the Sunnah is that 'nikah' must 
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be solemnized with a public announcement. Similarly, there are many 
other conditions and rules of decorum that are either necessary or 
masnun in marriage. 

According to Imam Abu Hanifah, and several other leading Muslim 
jurists, the aspect of 'Ibadah (worship) and Sunnah in nikah dominates 
over the aspect of transaction and contract. Evidences from the Qur r an 
and Sunnah support it. 

After this brief familiarity with the real nature of marriage, let us 
understand divorce. The outcome oftalaq (divorce) is to terminate the 
transaction and contract of nikah (marriage). Just as the Shari'ah of 
Islam, by giving nikah the status of an act of 'Ibadah, has kept it at a 
level higher than common transactions and contracts and has imposed 
on it several restrictions, very similarly, the termination of this deal 
has not been left free, as in common transactions, where the parties 
may terminate the deal as and when they elect to do so, and go on to 
make a fresh deal with someone else. It has rather made a pointedly 
wise legal framework which has been described in the verses under 
reference. 

According to the drift of Islamic teachings, the transaction and 
contract of nikah should be for the whole life-span. The point of 
departure where it has to be broken or terminated should never be 
reached because the discontinuation of this deal affects not only the 
parties involved but goes on to destroy children, and their children, 
and at times, it may even cause whole families and tribes to end up 
with disturbed relations, which in turn, badly infects the whole 
society. Therefore, the teachings of the Qur'an and Sunnah have taken 
all necessary steps to remove impediments that may cause the 
breaking of this deal. The focal drive of instructions given in the 
Qur'an and Sunnah covering all problems and situations relating to 
the married couples is that this relationship should always keep on 
becoming stronger and stronger and may just never break. Should 
disagreements crop up, instructions were given to first try and 
understand each other's point of view and talk it out, and in the event 
of failure, ways of restraint, hard advice and warning were identified. 
Should the tussle become serious and these elementary steps do not 
bring a resolution of crisis, the parties were then expected to set up a 
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panel for arbitration eomprising of the members of their lmmediate 
families who could help patch up the differences. The emphasis on 
making members of the family as sole arbitrators in the verse *lkl 'J* l£J. 
l^lSi l£ tSS i r'Then send one arbitrator from his people and one from her 
people' is certainly very wise since the tussle, if it escapes the 
immediate family circle, will only aggravate the situation and the 
parties may draw further apart. 

But there are occasions and situations when all efforts for 
reconciliation fail and the parties in conflict rather than benefit by the 
desired results of the nikah relationship, feel that being married 
together is a mutual punishment. Under such conditions, terminating 
this husband-wife relationship becomes, in itself, a way-out promising 
comfort and peace for the parties. Therefore, the Shari'ah of Islam did 
not, as did some other religions, patently confirm that the marriage 
relationship must remain unbreakable under all conditions. Going a 
step ahead, it has framed a specific law for divorce and the dissolution 
of marriage. The right of divorce was given to nian alone in whom the 
ingredients of thought, end-perception and forbearance were more 
pronounced than in a woman. This free choice was not given in the 
hands of women so that the disposition of being overtaken by 
transitory emotions, which is more pronounced in women as compared 
to men, may not become the cause of divorce. 

But women too, were not totally deprived of this right lest they are 
left with no alternative but to keep groaning under the cruelty of her 
husband. She was given the right to take her case to a court presided 
by a judge who qualifies as such under the rules of Shari'ah, present 
her complaint, prove her case, and get the marriage annulled, or 
secure a divorce. Then, as it is, Allah Almighty did entrust man with 
the free choice of divorce, but at the very first instance, it was declared 
that the use of this choice was very much detested and disapproved in 
the sight of Allah. It was permitted only in extreme situations of 
compulsion. It appears in Hadith: j">UiJI*Jdl^JI J">LJ.I ,^1 : Divorce is the 
most detested of lawful things with Allah. 

The second restriction placed stipulated that this choice should not 
be used in extreme anger or fleeting displeasure. It was due to this 
wisdom that the pronouncing of divorce was forbidden during the 
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period of menstruation, as well as, during a tuhr (the state of purity) 
in which the husband has had sexual intercourse with the wife. The 
pronouncing of divorce during menstruation and in a tuhr marked by 
intimacy was forbidden on the basis that it would become the 
contributing reason to elongate the 'iddah or 'waiting period' of the 
woman, which will aggravate her pain and worry. For these two 
situations, the noble Qur'an has this to say: ^-J^^yLLb that is, divorce 
~ if it has to be given ~ should be given at a time when the 'iddah of 
the woman does not become longer without any reason. If divorce 
became effective during menstruation, that particular menstruation 
will not be counted in 'iddah. The count of 'iddah will begin from the 
next menstruation. And in a tuhr marked with intimacy, the chances 
of pregnancy exist, which would elongate the period of 'iddah, upto the 
time of delivery. Another reason for fixing the time of tuhr, mentioned 
earlier for the pronouncement of divorce is that it is quite possible that 
in the meantime the anger goes away, forgiveness and recompense 
follow and the very idea of divorce is withdrawn. 

Now under the third restriction, the method adoptdSd in breaking 
the marriage- contract and its annulment was not kept identical with 
that of the transactions and contracts of common buying and selling 
activity which releases the parties concerned of all obligations 
instantly once the contract is annulled. The first deal is all over and 
everybody gets the option to enter into another contract with some 
other party. In fact, in order to sever the marriage-relationship, talaq 
has been subjected to three stages. Then it was topped with the 
restriction of 'iddah since a lot of residual effects of the 
rci&a/i-relationship will remain active until the completion of 'iddah. 
Another marriage will not be lawful for the woman. Some restriction 
on the man would also continue. 

The fourth restriction stipulates if divorce was given once or twice 
in clear and unambiguous words, nikah did not break instantly on the 
pronouncement of talaq; the marriage relationship continues till the 
completion of 'iddah. If the husband revokes the talaq, the previous 
nikah will remain valid. 

This choice of ruju' (revocation or the act of taking back one's 
divorced wife) was restricted to only one or two talags, so that some 
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cruel husband may not make a practice of giving taldgs, and then take 
her back and keep her as some captive. Therefore, came the 
injunction: If someone pronounces the third talaq as well, he now has 
no choice of ruju' (revocation), that is, he cannot take his wife back. In 
fact, even if they wish to remarry after mutual agreement, their being 
joined together in marriage a second time is not lawful, except in a 
peculiar manner which has been described later on. 

The verses under study consist of important injunctions relating to 

this system of divorce. Now let us ponder over the words^ of these 

verses. In the beginning of the verse it was first said: J:ps*U\ that is, 

'talaq is twice'. Then, in the process of these two talaqs. a certain 

flexibility was provided by virtue of which the marriage was not 

totally annulled; instead, the man has the choice to return to his wife 

and retain her in his marriage. Or, he may elect not to do his ruju 1 

(revocation) from the earlier pronouncements, allow the 'iddah to be 

completed and once the 'iddah is over, the marriage relationship will 

be terminated. This subject was stated in the words'i^jji^jJ^Cl^uilj 

jLlib (then either to retain in the recognized manner or to release in 

* j*' 

fairness) that is, either, one must revoke divorce and retain his wife in 

his marriage, or, allow her 'iddah or the waiting period to be 

completed nicely and generously so that she can become free. 

The third taldg (pronouncement of divorce) still remains unmen- 
tioned while the text takes up another problem in between, which gen- 
erally comes up for discussion under such conditions. The problem is 
that there are some cruel husbands who neither wish to retain their 
wives, nor care about their rights, nor give them divorce. The wife is 
placed in a situation of duress while the husband, taking advantage of 
her helplessness, demands some money or property from her, or as a 
last resort, demands that the mahr (dower) be forgiven, or returned in 
lieu of divorce. The Qur'an declares this to be haram (unlawful). It was 
said: 

Uli j^j-^l L* IJJ*U jt p£J J*o Vj 

that is, it is not halal (lawful) for you that, in return for talaq, you take 
back from them money or mahr (dower) or anything else given by you. 

However, one exception was made in which forgiveness or return of 



Surah Al-Baqarah 2 : 229 - 230 578 

mahr (dower) was made permissible. Where the woman feels that she 
cannot do justice to the rights of her husband because of difference in 
temperaments and the man too, feels the same way, then this becomes 
a situation in which it is also permissible that divorce be given or 
taken in lieu of the forgiveness or retum of mahr (dower). 

After dealing with the above problem, the third talaq was 
mentioned in this manner «j£c Uj/^I; J^ jlL'^1) J^iu l+ilfcjLS that is, if 
that person goes on to pronounce the third talaq as well (something 
not liked by the Shari'ah), the transaction of nikah shall stand totally 
annulled. He has exhausted his choice to revoke his divorce and take 
his wife back. And since he transgressed the limits of Shari'ah by 
unnecessarily giving the third talaq, he must now have his 
punishment whereby it is not possible for them to remarry each other 
even if both of them agree to do so. Now, in order that they could 
remarry each other, the condition of such nikah is that the woman 
(after completing her period of'iddah following talda) should enter into 
marriage with another man, fulfil matrimonial obligations and live 
with this other husband. Thereafter, if by chance that other husband 
also divorces her (or dies), she could remarry the first husband after 
completing her 'iddah. The last sentence of the verse says: 

Should he too divorce her, then there is no sin on them in 
their returning to each other. 

Detailed injunctions regarding three divorces at a time 

A close look at the style of the noble Qur'an makes it explicitly 
clear that the right method of pronouncing talaq stipulated by the 
Shari'ah is that one should, at the most, reach the limit of two talaqs 
and it is not appropriate to reach to the extent of a third taldq. After 
the use of words ^v'j^kJI in verse 229, the third talaq is identified in 
the words l+& 'j(i (Then, if he divorces her) wherein the letter jl (if) is 
note-worthy. Here the hint in question is visibly present. Otherwise, 
the third talaq could simply be expressed by saying &±s j^kJI :'The 
divorces are three.' Now the text, to the exclusion of expressions to this 
effect, has an expression of its own which carries a clear hint that one 
should not reach the stage of the third taldq. This is why Imam Malik 
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and several other jurists did not just permit the third talag. They call 
it talaq al-bid'ah (the innovated talaq\ divorce without the authority of 
the Qur'an and Sunnah). Some other jurists have ruled that three 
talags are permissible only on condition that these three talaqs be 
pronounced separately in three tuhrs (the state of post-menstrual 
purity). In the terminology used by these jurists this too has been 
termed as talaq al-sunnah. But none of them are proposing by this 
term that giving three talaqs in this manner is desirable, and is 
according to the Sunnah. In fact, this was given the name of talaq 
al-sunnah as opposed to talaq al-bid'ah for the simple reason that this 
form does not amount to bid'ah (an innovation in settled religious 
practice). 

The gist of that which stands proved regarding the taldq count, on 
the authority of the guidance given by the Qur'an and Sunnah, and the 
practice of the Companions of the the Holy Prophet ^ and their 
followers is this: When no option, except that of talaq, is left, the best 
method of pronouncing talaq is to pronounce one talaq during the state 
oftuhr (purity) in which sexual intercourse has not taken place. Then, 
let this one talaq stay as such. As soon as the 'iddah finishes, the 
nikah relationship will automatically be finished with it. The Muslim 
Jurists have called it al-talaq al-ahsan and the respected Companions 
of the Holy Prophet ^ have declared it as the best method oftaldq. 

Ibn Abi Shaybah has reported from Sayyidna Ibrahim al-Nakha'i 
that the noble sahabah favoured the method in which, after giving one 
talaq, nothing is done thereafter and the 'iddah of talaq - three 
menstruation periods - are allowed to expire so that the woman would 
become free. 

From the words of the noble Qur'an mentioned earlier, the 
permission to pronounce upto two talaqs can also be deduced, but by 
the use of the word ^ljp'(twice) it has been pointed out that two talaqs 
should not be given in one utterance and at one time but should be 
given separately in two tuhrs (states of purity). The use of ^\s^ jMUI 
(Two talaqs are permissible) could also have helped prove the 
permission of two talaqs but the word jL?Ji'suggests that the two talaqs 
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should be given at two separate occasions, that is in two separate 

tuhrs (States of purity). 50 (Ruh al-Ma'an!) 

In short, the limit of two talaqs stands proved from the words of 
the Qur'an. Therefore, by consensus of Imams and fuqaha' (Muslim 
Jurists), this talaq is included in Sunnah, that is, it is not a bid'ah 
(innovation). That the third talaq is undesirable is clearly indicated in 
the Qur'anic diction itself. That this is undesirable has not been 
questioned by anyone. 

As to how detested and reprehensible the third talaq is stands 
proved by a hadith of the Holy Prophet ig, . Imam al-Nasa'i reports on 
the authority of Mahmud ibn Labid that: 

^jZ> *£j4&\ j^-jUIj aDI v_ »b£j ^uJul :JlS *j > L'l . .hr- »Lii l*-y » > 

The noble Prophet ^ was told about a man who had divorced 
his wife by pronouncing three talaqs simultaneously. He rose 
in anger, then said: 'What is this game being played with Al- 
lah's Book while I am present amongst you?' In the meantime, 
a man stood up and said: Ya Rasulallah! should I not kill him? 
(Nasa'T, Kitab al-Talaq, vol.2, p. 98) 51 

Based on this, Imam Malik and some other leading fuqaha (jurists) 
have ruled that the third talaq is absolutely impermissible and that it 
is talaq al-bid'ah (a divorce based on innovation in religious practice 
and not supported by the Qur'an and Sunnah). Other Imams, by 
saying that three talaqs given in three tuhrs (states of purity) are 
included under sunnah talaq, have though excluded it from the 
purview oftalaq al-bid'ah, but there is no difference of opinion as to its 
being undesirable. 



50. The use of the adverb, 'twice' to stand for the Qur'anic word, 'marratan' 

in the accompanying translation is to cover this element of sequence 
and deferment for, lexically, 'twice' means — on two occasions or two 
times. 

51. Hafiz Ibn al-Qaiyyim has ruled that the isnad of this hadith is sahih 
according to the conditions prescribed by Muslim (Zad al-Ma'ad). 
'Allamah al-Mardini, in his al-Jauhar al-Naqi, calls the sanad of this 
hadith — sahih, Ibn Kathir terms the isnad as excellent and Ibn Hajar 
finds this 'narrated by the reliable'. 
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To summarize, it can be said that the three stages of faldg (divorce) 
established by the Shari'ah of Islam in the form of three talaqs, do 
never mean that crossing these three stages are necessary or better. 
Instead, the intent of the Shari'ah is that the very initial step towards 
divorce is a detestable and reprehensible act. If such a step has to be 
taken under dire compulsion, it is only proper that its lowest possible 
stage, that is, one (pronouncement of) talaq be considered sufficient, 
allowing 'iddah (the waiting period) to take its course. Once the 'iddah 
is over, this very one talaq will become sufficient to sever the 
husband-wife relationship and the woman shall become free to marry 
another person. This method oftaldq is called ahsdn, that is, the best. 
In this method there is wisdom, and an element of advantage as well, 
since the option of reconciliation will remain open for the parties 
concerned in the event only one taldq has been given in clear words to 
that effect. Only taking the talaq back before the expiry of 'iddah will 
be sufficient to sustain the nikah. And after the 'iddah has expired, the 
nikah will, no doubt, be broken and the woman set free, but there still 
will remain room for reconciliation between them, and should they 
reconcile and wish to remarry each other, the fresh nikah could be 
solemnized immediately. 

But, should a person who does not stick with this method of ahsan 
talaq and goes on to pronounce one more talaq in clear and unambigu- 
ous words during the period of 'iddah, he then, completes two stages of 
the severance of nikah, which was unnecessary, and certainly not ap- 
proved by the Shari'ah. However, two stages stand completed anyway. 
But the position, inspite of the completion of these two stages, stays 
where it was, that is, the choice of raj'ah (revocation) or return (to 
one's wife) during the period of 'iddah remains open and a fresh nikah 
could be made by the mutual agreement of the parties concerned after 
the expiry of the period of 'iddah. The only difference is that the hus- 
band has, by reaching the count of two talaqs, broken one more chain 
of his choices and arrived at the borderline from where the pronounce- 
ment of just one more taldq by him would end the matter for ever. 

For one who has gone through these two stages of talaq, the 
instruction given later is: jL^lZSijjI S/J& ilUu :'Then either to retain 
in the recognized manner or to release in fairness.' Here two 
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7? 'j» s 

injunctions have been communicated through the words .J^^ll^u . 
Firstly, revocation during 'iddah does not require fresh nikah; instead, 
only imsak, that is, retaining one's wife by revoking the talaq is 
sufficient. If this was done, the marriage relationship will stand 
reinstated on the very basis of the previous nikah. 

Secondly, through this, the husband was instructed to take steps to 
effect his raj'ah (revocation) only if he intends to correct the situation 
and looks forward to living in peace and harmony; if not, he should 
pass this option so that the marriage relationship ends following the 
completion of 'iddah. The concern here is that raj'ah (revocation) may 
not be done just to harass the woman without any intention of 
correcting the situation. 

To match this, it was said: jLi»L iZj-;}* . The word, Tasrih means to 
untie, to free, to release. Through this, it was pointed out that in order 
to sever relations, no additional talaq, or for that mater, no other 
action is necessary. That the 'iddah (waiting period) expires without 
revocation is, in itself, sufficient to end the marriage relationship. 

Abu Dawud reports on the authority of Abu Razin al-Asadi that, 
following the revelation of this verse, a man asked the Holy Prophet 
jg;: Allah Almighty has said: ^'jUkji (Divorce is twice). Why the third 
talaq was not mentioned here?' He said: 'The expression j^t^o^j (To 
release in fairness) which follows immediately, is the third talaq.' (Ruh 
ai-Maani). It means, according to the consensus of 'ulama', that the act of 
the total severance of marriage relationship which would come out of 
the third talaq, would be taken care of by this mode of action, that is, 
by not revoking the divorce during the period of'iddah. Now, just as, 
by placing the restrictive condition of J^J^ (in recognized manner) 
along with ^JliJl (retaining), the instruction was given that the wife, if 
retained after the revocation of talaq pronouncement {raj'ah), should 
be retained in good grace. Very similarly, by placing the restrictive 
condition of jUlit (in fairness) along with £LL C (release), the instruction 
was given that talaq is the dissolution of transaction and gentlemen go 
through their transactions and contracts in good taste and manners 
and in the event dissolution of contract becomes necessary, that too, 
should not be done with anger or altercation, instead, that should be 
done with charity, kindness and grace, for instance, while saying 
goodbye to the divorced wife, let her depart with some presents, such 
as clothing and its likes. This is mentioned in the Qur'an: 
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So, give them benefit — the rich man according to his means 
and the poor one according to his means. (2:236) 

And, if he, in spite of this, elects not to do so, rather, going a step 
farther, pronounces the third talaq as well, he now has reached a dead 
end where he has, quite unreasonably and unnecessarily, done away 
with all his options, ignoring in that process, graces allowed by the 
Shari'ah. The punishment he now deserves is that raj'ah (revocation) 
will not be possible, and without the wife marrying someone else, the 
couple's being re-united in marriage will also be not possible. 
Three divorces given unlawfully are effective 

The immediate, rational and conventional answer to this question 
is that the nature of an act in being a crime and a sin does not stop it 
from taking effect anywhere. Killing unjustly is a crime and a sin. But 
one who is shot with a bullet, or struck with a sword, gets killed after 
all. His death does not wait to discover if the bullet was fired legally or 
illegally. Stealing is a crime and a sin by the consensus of all religions, 
but that which has been stolen as such leaves the possession of the 
owner anyway. Similarly, all sins and crimes are hemmed in by the 
same situation — that their being sin and crime does not stop them 
from taking effect. 

In accordance with the dictates of this principle, the false steps 
taken ; such as, the ignoring of concessions given by the Shari'ah and 
shoothig upto three talaqs unnecessarily, bypassing all choices o£talaq 
one has, nc doubt, became a cause of anger for the Holy Prophet ^ as 
stated in ;]te previous report, and for this reason, this act was 
considered 'undesirable' by the consensus of the ummah, and 
impermissible' by some; but, if inspite of all this, someone has taken 
such a step, it should bring forth the same effect as would be that of a 
permissible talaa, that is, three talaqs become effective and not only 
the choice of raj'ah (revocation) but also the very choice of fresh nikah 
stands negated. 

And the decision of the Holy Prophet ^ is a testimony that he, in 
spite of his showing anger against giving three divorces, enforced the 
three talaqs, several incidents relating to which appear in books of 
ahadith, The 'ulama' who have written regular books on this subject 
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have collected these incidents therein. Recently, "Umdah al-Athath' , a 
book written on this subject by Maulana Abu al-Zahid Muhammad 
Sarfaraz has been published and is sufficient enough. Quoted here are 
only three ahadith. 

The report by Mahmud ibn Labid mentioned earlier with reference 
to al-Nasa'i does record the expression of extreme anger by the 
Messenger of Allah on the giving of three talaqs at one time, so much 
so, that some sahabah (Companions) thought that the person deserved 
being killed. But this is not reported anywhere that he ruled the man's 
talaq to be a revocable talaq and let the man have his wife back. 

On the contrary, the second report that follows clearly indicates 
that the Holy Prophet ig^ has enforced the three simultaneous talaqs of 
Sayyidna 'Uwaymir in spite of displeasure. Very similarly, Qadi Abu 
Bakr ibn al-Arabi has, in relation to the previously quoted hadith of 
Mahmud ibn Labid, reported that the Holy Prophet ig; had enforced 
his three talaqs similar to the three talaqs of Sayyidna 'Uwaymir. His 
words are: 

Uji ,Jj «£>"AiJI *WU> ^1 ^> jUJJI J J%^\ 

So, the Holy Prophet jgj^ did not reject it. He enforced it in- 
stead. As it appears in 'Uwaymir al-'Ajlani's hadith oili'an, 
the Holy Prophet * had enforced his three talaqs and had not 
rejected it. 

The second hadith, that of Sayyidah 'A'ishah I+lc JJl^j appears in 
Sahih al-Bukhari in the following words: 

JLm,_j *At Jjl i J^> ^\ JiuJ jJtki Co-j_>ii tf*& ajI^I jU> *>Uj jl 

JjVI l*il j U I47L...6. Jjl iJ s> Jli Jj">U J^l 

A man pronounced three talaqs on his wife. When the woman 
married elsewhere, the other husband also divorced her. The 
noble Prophet & was asked: 'Is this woman halal (lawful)?' 
He said: 'Not unless the other husband has had intimacy with 
her as was done by the first husband.' 

The words of the the report indicate that the three talaqs were 
given at the same time. Commentaries on Hadith, such as Fath 
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al-Bari, 'Umdah al-Qari, al-Qastalani, confirm this reading of the 
report, that is, three talaqs were given at the same time. And the 
hadith carries the decision thereupon, that the Holy Prophet j^ made 
these three talaqs effective and ruled that, unless there occurs marital 
intimacy with the second husband, she will not become lawful for the 
first husband, simply by having been divorced by the former. 

The third report is that of Sayyidna 'Uwaymir al-'Ajlani, who did 
his Wan ( jl*J ; sworn allegation of adultery) against his wife in the 
presence of the Holy Prophet ig^ , and following that, he said: 

Ij*5Aj LfiJLki lfS..~y\ jl Ali Oj~>j L LfJlc C«jj£ jajjJZ Jli Uy Lis 

So when they were through with Wan, 'Uwaymir said: 'I shall 
be telling a lie if I retained her'. Then, he gave her three ta- 
laqs before the Holy Prophet jfj, could give his verdict. (Sahih 
al-Bukhari including Fath al-Bari Sahih Muslim page 289, volumel) 

And Abu Dharr a* *lJl ^j has, on the authority of Sayyidna Sahi ibn 
Sa'd, reported this incident in the following words: 

J—j «ulc Lf L^' <*ln J j— «j J^c IJa o^3> Juuw Jli 2jLw *L*j <uic- JJI 

Then the Holy Prophet ^ enforced it, and that which hap- 
pened in the presence of the Holy Prophet ^ became estab- 
lished as Suanah. Sa'd says: 'On this occasion, I was present 
when this octured before the Holy Prophet |£ . So, follo*wing 
that, the pracvice became common that they should be separ- 
ated after which the two should never be united. (Abu Dawud) 
In this hadith, it is proved with full clarity that the Holy Prophet 
ig^ has enforced the three simultanously-pronounced talaqs of 
Sayyidna 'Uwaymir ruling these as three. 

And in the previous report of Mahmud ibn Labid as well, as 
corroborated by the report of Abu Bakr ibn al-Arabi, it is mentioned 
that three talaqs were enforced but, even if this was not so, at least 
this much is not reported anywhere that the Holy Prophet j^ ruled it 
to be one revocable divorce pronouncement, and allowed the husband 
to retain his wife. 

To sum up, the three ahadith under reference prove that, despite 
the fact of three simultaneous talaqs which invited the extreme anger 
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of the Holy Prophet j^ , their consequence, in any case, was that all 
three talaqs were ruled effective. 

The action taken by Sayyidna Faruq Al-A'zam: 

Now the above discussion proves this much that holding three 
talaqs as three was a decision of the Holy Prophet himself ^ . 
However, at this point, an incident related to Sayyidna Faruq 
A.l-A'zam *jj. JL)I ^>j , which has been reported in Sahih Muslim and 
several other books ofHadith, raises a problem. The words are: 

»a>lj ciiJI j}U» j+z W6- ,y> &s^ j jS^j ^Ij |Jl-j aJl* *^' iJ~* 

\\S\ *-J *$J CJlS" jj>\ <y I^JL>utL«ljt4 ^Ul jj :oliajLI ^ j*-c Jlii 

It has been reported from Sayyidna ibn 'Abbas u+j: JJI ^j that 
during the times of the Holy Prophet j§j and during the first 
two years of the caliphate of Sayyidna 'Umar *lc -1)1 ^ three 
talaqs were taken as one. So, Sayyidna 'Umar said: 'People 
are becoming haste-prone in a matter in which there was a 
room for deferment for them. Therefore, it would be appropri- 
ate if we enforce it on them.' Then he enforced it on them. 
(Sahih Muslim, page 477, volume 1) 

This declaration of Sayyidna 'Umar al-Faruq was made publicly in 
the presence of Sahabah (Companions) and Tabiin (their successors) ~ 
after consultation with Sahabah having expertise in Fiqh. Rejection or 
hesitation by any one of them has not been reported. Therefore, Imam 
Ibn 'Abd al-Barr al-Maliki has reported a consensus on this; the 
following words appear in al-Zurqani Sharh al-Mu'atta: 

The overwhelming majority of the scholars of Shari'ah is of 
the view that three simultaneous talaqs become effective. In 
fact, Ibn Abd al-Barr, while reporting ijma' (consensus) on 
this, has said: 'The contrary of this is not worth consideration.' 
(al-Zurqani: Sharh al-Mu'atta: page 167, v.3) 

And Al-Nawawi says in Sharh Muslim: 
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uiLJI j-» » LJuJI j-jbLta>j Jl^>Ij JLLmv jjI j dUL» j ^^iLiJI JlJ 
*tfl dUJu ji.^ :v *Ua)l Jjbl Jajuj ^jU» JLij . £fk-A\ jJj Olilj 

Imam al-Shafi'i, Imam Malik, Imam Abu Hanifah, Imam Ah- 
mad and a large number of earlier and later 'ulama' have said 
that three talaqs do become effective. And Taw'us and some 
Zahiri adherents have said what becomes effective with this is 
one talaq only. (Sharh Muslim, page 475, volume 1) 

Imam al-Tahawi says in Sharh Ma'ani al-Athar: 

J^n ^f^ jlJlc jSUj Jii ijL-j ^-i* <uJI ^^Li? JJI J>—j i>«j ^ kiUi 

(T\ j, r £ >'VI ^U. jvi) . £»lj AJliju pjj 

So, Sayyidna 'Umar addressed people on this subject publicly, 
and present among those were Companions of the Holy Proph- 
et ^ who knew about the method practiced prior to this dur- 
ing the time of the Holy Prophet ^ . But no one from among 
them challenged it and no one from among them rejected it. 
(Sharh al-Ma'ani p. 29, v.2) 

In the event cited above, no doubt, the course of action for the 
Muslim community has been laid down with the consensus of Sahabah 
and Tabi'in, warning that giving three talaqs simultaneously is 
certainly a cause of the anger of the Holy Prophet ^ , and therefore 
undesirable, but despite this, anyone who commits this mistake will 
end up finding that his wife has become unlawful for him, and 
thereafter, not to become lawful again, unless she goes through the 
process of marrige and divorce with another man. 

Intellectually and theoretically, two questions arise here. First: As 
stated earlier with the support of several hadith reports, it stands 
proved that the Holy Prophet has himself enforced three talaqs on 
those who gave three talaqs simultaneously. They were not permitted 
by him to revoke the divorce pronouncements or enter into a fresh 
marriage contract. What would then be the meaning of what Sayyidna 
'Abdullah ibn 'Abbas said in relation to this incident, that is, during 
the times of the Prophet, during the Siddiqi caliphate, and upto to two 
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years, during the Faruqi caliphate, three talaqs were taken as one 
when Sayyidna Faruq al-A'zam gave the ruling about three talaqs. 

The second question is that if it is accepted that three talaqs were 
taken as one during the times of the Holy Prophet and the Siddiqi 
caliphate, how it was that Sayyidna Faruq al-A'zam a^. JJI ^j changed 
this decision? And even if, supposedly, a mistake was made by him, 
how did all the Sahabah present there accept it? 

Both these questions have been answered variously by respected 
fuqaha' and muhaddithin. The most clear and unburdened answer 
given is the one by Imam Nawawi which he has reported in Sharh 
Muslim calling it 'the most authentic (j^l)' suggesting that this 
executive order of Sayyidna Faruq al-A'zam and the total agreement 
(^L>l) of the noble Sahabah upon it, should be related to a particular 
form of three talaqs in which sorneone might say three times: 'You are 
divorced, you are divorced, you are divorced' - or he might say: 'I 
divorce you, I divorce you, I divorce you'. 

This situation, meaning-wise, has two possibilities. (1) The 
pronouncer may have said these words with the intention of giving 
three talaqs. (2) The three repeated pronouncements were simply for 
the sake of emphasis without any intention of giving three talaqs, and 
it is obvious that the knowledge of intention can come only through 
the statement of the pronouncer. During the blessed times of the Holy 
Prophet igj, truth and honesty were common and dominant. If, after 
using such words, someone stated that he did not intend to give three 
talaqs, instead, the words were said repeatedly just for the sake of 
emphasis, the Holy Prophet ig, would then confirm his sworn 
statement and rule that this was only one talaq. 

This is corroborated by the hadith of Sayyidna Rukana -ll* -Jji ^j 
which says that he had divorced his wife with the word, 'albattah'. 
This word was spoken for three talaqs in common Arab usage but the 
sense of three was not clear in it. Sayyidna Rukana *jj- -JJI ^j said: 'I 
never intended three talaqs with this word. In fact, I wanted to give 
one talaq'. The Holy Prophet i§^ put him on oath to which he swore. 
Then, he ruled it to be only one talaq. 

This hadith appears in al-Tirmidhi, Abu Dawud, Ibn Majah and 
al-Darimi with different chains of authorities and in different words. 
Some of the words also indicate that Sayyidna Rukana .cx JLll^j had 
given three talaqs to his wife. But, Abu Dawud has preferred the 
position that Sayyidna Rukana, in reality, had given talaq by using the 
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word 'albattah' (i~JI). Since this word was used for three talaqs in 
common usage, some narrator has interpreted it as three talaqs. 

In any case, this hadith proves, as generally agreed upon, that the 
Holy Prophet j^ ruled Sayyidna Rukana's talaq to be one only when 
he declared on oath that he did not intend to give three talaqs. This 
too, indeed, proves that he had not pronounced the words of three 
talaqs explicitly and clearly, otherwise there would have remained no 
possibility of his having not intended three talaqs and consequently, 
there would have been no need to question him. 

The incident clarifies that if the words of talaq had two possibilities 
about whether the husband had actually intended to give three talaqs 
or he had used the words of divorce thrice just for the sake of 
emphasis, and had actually intended to give one talaq only, the Holy 
Prophet i|j, ruled only after a solemn declaration under oath, that it 
was one because those were the days of truth and honesty and the 
chance that someone would take a false oath was far too remote. 

This practice continued during the caliphate of Sayyidna Siddiq 
al-Akbar and during the first two years of the caliphate of Sayyidna 
Faruq al-A'zam. It was during his time that Sayyidna Faruq al-A'zam 
realized that the standard of truth and honesty was on the decline 
now, and according to the prophecy made in hadith will further decline 
in the future. On the other hand, incidents became numerous wherein 
lhose who pronounced the words of divorce three times started 
declaring that their intention was that of one talaq only. It was then 
realized that should the practice of ruling (three talaqs as) one talaq 
following confirmation of the statement of intent by the pronouncer of 
talaq continue like this into the future, it will not be too far when 
people start misusing this concession given by the Shari'ah and go 
about lying that their intention was for one talaq just to take a wife 
back. AU Sahabah, finding the intelligence and far-sightedness of 
Sayyidna Faruq al-A'zam in the management of religion (din) as 
correct, agreed with him. These were blessed people who knew the 
thinking of the Holy Prophet ^ . They came to the conclusion that, 
should he be present in their particular time, surely he too, would not 
rule on the basis of the intention hidden in hearts and on the 
statement given by the person concerned. Therefore, the law he made 
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for this purpose declared that whosoever repeats the word of talaq 
three times will find his very three talaqs ruled as effective. His 
contention -- that he had intended to give only one talaq — would not 
be considered (in the oourts) as valid. 

In the foregoing incident related to Sa_yyidna Faruq al-A'zam, the 
words of the report themselves confirm the subject under discussion. 
He said: 

«-£*i-C< LL»Jxa I jXS »Ul <UJ jfr^J CJo j*\ tgi !jl«jtI*AilJsi ^UJ! j I 

People are becoming haste-prone in a matter in which there 
was a room for deferment for them. Therefore, it would be ap- 
propriate if we enforce it on them. 

This explanation of the executive order of Sayyidna Faruq 
al-A'zam ^JJI^j , and the consensus of the noble Sahabah on it, is 
confirmed by Hadith reports as well. It automatically supplies answers 
to the two questions referred to above. 

The problem is resolved as we know that a particular talaq 
(divorce) given by the word 'three', or the repetition of the word talaq 
with the intention of 'three', were ruled as three after all — even 
during the time of the Holy Prophet j^ . The ruling of one 1 concerns a 
talaq in which thalath or three' is not mentioned clearly or in which 
the act of giving three talaqs is not admitted and instead, it is claimed 
that the count of three was for emphasis only. 

Then the other question -- when the Holy Prophet ^ had already 
ruled three divorce prnouncements to be one, why did Sayyidna 
'Umar as. JJI ^j act otherwise and how did the noble Companion agree 
with it? — is also eliminated because, in this particular situation, 
Sayyidna 'Umar has blocked the indiscriminate use of the leave given 
by the Holy Prophet ^ . God forbid, there is no trace of doubt here 
about any decision of the Holy Prophet Jj having been reversed. 

Now that all doubts have been removed, let Allah be praised. The 
purpose here does not warrant going into comprehensive and 
exhaustive details on the subject of three talaqs. That appears in 
extensive details in Hadith commentaries and several 'ulama have 
explained it in detailed treatises. Here, this much is sufficient to 
understand the subject. And Allah is our supporter and helper. 
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Verses 231 - 232 

^ ^ ? i '-" ^ - r i^i ^ . *-*»£■ ?^ v*^ • * -> ' " "i '-* u' - 

\*>* m i 'i 7^ . «" m^j.4 *.-^1f. '-''-'H' 'i- *- 



"InJ ^^pj' f^T^ j-^*^' ?J-r*J ^^ lT°J"£ f^"? O*-^ i>* 

And when you have divorced women, and they have 
reached (the end of) their waiting period, then, either 
retain them as recognized or release them as 
recognized. And do not retain them with wrongful 
intent resulting in cruelty on your part. And whoever 
does this actually wrongs his own self. And do not take 
the verses of Allah in jest, and remember the grace of 
Allah on you and what He has revealed to you of the 
Book and the wisdom giving you good counsel thereby. 
And fear Allah, and be sure that Allah is all-knowing in 
respect of everything. 

And when you have divorced women and they have 
reached (the end of) their waiting period, do not 
prevent them from marrying their husbands when they 
mutually agree as recognized. This is how advice is 
given, to one of you who believes in Allah and in the 
Hereafter. This is more pure and clean for you. And 
Allah knows and you do not know. (Verses 231 - 232) 

Commentary: 

In the previous two verses, it will be recalled, important rules of 
the law of talaq (divorce) were given. Also delienated there was the 
just and moderate system of divorce in Islam. Now some other 
relevant injunctions and rulings have been mentioned in the verses 
under discussion (231 - 232). 
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Special instructions for revocation of divorce 
or annulment of marriage 

The first rule given in the first verse is: When women divorced 
revocably reach near the completion of their 'iddah (waiting period), 
the husband has two choices; either he may revoke his divorce and let 
her continue to be married to him or he may not revoke his divorce, 
discontinue the nikah relationship and release her totally. 

But along with both these choices, the noble Qur'an places a 
restriction which requires that a wife, if retained, must be retained in 
accordance with a manner well-recognized and should it come to a 
parting of ways, even then, the parting should be in accordance with 
the rule as approved by the Shari'ah. Here, the word S/Jti^ (in 
fairness), which appears separately at both the places, suggests that 
there are some conditions and rules governing the choice of retaining, 
similarly as there are, in the choice of releasing. When choice is made 
from either of the two options, it must be done in accordance with the 
method prescribed by the Shari'ah and not under the heat of spot 
anger or sentiments. Some of these rules of Islamic law appear in the 
Qur'an itself. Rest of the details have been given by the Holy Prophet 

For instance, should the thought of ugly consequences of 
separation after the incident of divorce produce a change of heart in 
favour of revoking it and keeping the marriage intact, then the 
Shari'ah has a method. It stipulates that the purpose in doing so 
should be to wash out past anger and displeasure and resolve to live 
anew in good family relationship with intention to give her the due 
rights. The purpose should not be to hold the woman in captivity or to 
harass and torture her. Therefore, the following words were said in the 
verse under reference: •Ijali^MJ^ £ijSLJj Vj , that is, 'do not retain them 
with intent to harm them unjustly'. 

The other method of raj'ah (revocation) has been mentioned in 
Surah Al-Talaq: . 

M -'l' »tl I -»-»-f'?£'» If ' » '' I 'f '^\- 

And let two trustworthy persons from amongst you be wit- 
nesses; then, let witness be given if needed, precisely for the 
sake of Allah, (without fear or favour). (65:2) 
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It means that anyone intending to take his wife back by raj'ah 
(revocation) should invite two trustworthy Muslims to act as 
witnesses. Out of the many advantages it has, one is the possible use 
of these witnesses in case there is a legal elaim against raj'ah filed by 
the woman. 

Moreover, if the rule of having witnesses on raj'ah is not observed 
there is a possibility that someone, out of selfishness or Satanic 
instigation, comes up with a claim, even after the 'iddah has expired, 
that he had already done his raj'ah (revocation) before the expiry of 
'iddah (waiting period). 

In brder to eradicate these evils, the Holy Qur'an has directed that 
the act of revocation should have two trustworthy witnesses. 

Looking at the other side of the matter, it is also possible that 
hearts remain heavy and anger does not go away even after the long 
span of 'iddah which has given them sufficient time for thinking. So, a 
termination of relationship may seem to be the choice, in which case 
the danger of hostile emotions flaring up is acute, which again may 
become contagious — starting from two persons, it could envelope two 
families and could become, for both, a danger for both this world and 
the Hereafter. To offset this danger, it was briefly said: ^jJiL'^^lj) : 
'Or release them in fairness,' that is, if you have to leave or free a wife 
and sever your relationship with her, that too, must be done in 
accordance with the recognised method. Some details of this method 
are given in the noble Qur'an itself; rest of the details stand proved 
through what the Holy Prophet j* said and did. 

For instance, in the preceding verse, it was said:UL. Ijii.U'oipo J*£v/ 
L£j %*£l3\ that is, do not take back (without a valid ground admitted by 
the Islamic Law) that which you have already given to the woman as 
mahr (dower), in return for the divorce, or go about demanding some 
other compensation. 

Then, in the following verse, it was said: £Lubl Jit ll£ J^i L. £l£T c.'H W. i ) j 
, that is, 'for all divorced women, there is some benefit as recognized 
rightly due on those who fear Allah'. The explanation of £GLT : mata' or 
compensatory benefit to be given to a divorced wife is that she should 
be given some present or cash or a set of clothing at the least. Thus the 
fulfillment of some rights of the divorced wife has been made 
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mandatory for the divorcing husband while the fulfillment of some 
others has been assigned to him in the form of kind treatment and 
good conduct. This is a chaste lesson in high morals and social 
manners which points to the fact that, just as the marriage was a 
transaction and mutual contract, the divorce is the termination of a 
transaction. There is no reason why the termination of this 
transaction should be a hotbed of enmity and hostility. The final 
annulment of the transaction should also be done decently and 
compassionately, that is, following talaq, the divorced wife should be 
given some benefits. 

The details of this 'benefit' are that he should allow her to stay in 
the family house during 'iddah, pay for her total sustenance, pay the 
full amount of mahr (dower) if still unpaid while intercourse has 
already occurred; and in case the incident of divorce has occurred 
before intercourse, then half of the dower should be paid in good cheer. 
Ali these are obligatory rights which have to be given to a divorced 
woman necessarily; however, it is not only desirable but excellent as 
well, if the divorced wife, on her parting day, goes with some cash or at 
the least, with a set of clothing as parting gift. Subhan Allah, what a 
decent teaching it is ~ all that customarily causes quarrels and fights 
and takes families to ruin has been so wisely transformed into 
everlasting goodwill and peace. 

After all these injunctions, it was said: «uli^b'jJuiiUi Jil^T/, that is, 
anyone who acts against these divine commands will harm none but 
himself. It is obvious that Hereafter (the life to come) will be the place 
where every injustice and cruelty will be avenged in the sight of Allah 
and the oppressor is not going to move one step forward unless the 
oppressed is avenged. 

If we ponder with discernment and hindsight, we shall discover 
that, if some oppressor gets away with his cruelty against the 
oppressed, the evil consequences of this act do disgrace him, more than 
often, right here in this world. He may or may not comprehend it, but 
fairly often, he is overtaken by misfortunes which make him taste at 
least some retribution of his oppression during his life of the mortal 
world. This is what Shaykh Sa'di, mercy be on him, said in a Persian 
couplet: 
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C— iO>-; L__«jjj XJl_C j-j ijij ijJ 

The oppressor presumed that he had hit me. 
But his weapon boomeranged back into his neck while it sailed past me! 

The noble Qur'an has an approach which is wise, and a style that 
is special, when it does not describe law in the manner penal laws of 
the world are described. It rather explains its injunctions in a 
sympathetic and persuasive manner, showing its wisdom and 
describing the series of losses man suffers while acting against it, 
which, if duly understood, will render one incapable of embarking on 
such crimes. So, behind every law there comes the reminder that man 
must fear Allah and that man should never forget his accountability in 
the Hereafter. 

Do not make a marriage and divorce a plaything 

The second rule presented in this verse is that the word of Allah 
should not be taken lightly as some amusement: lj_>» *JJI oli ljjLi_i; Xj : 
And do not take the verses of Allah in jest.' According to one 
explanation of the expression -- playing games with the verses of 
Allah or making a mockery of it — means acting against Divine 
ordinances in matters of marriage and divorce. The second explanation 
reported from Sayyidna Abu al-Darda' <x. J)l ^ is that some people 
during pre-Islam Arabia would give divorce or free a slave, then they 
would go back on their word and start saying that this was all in fun; 
talaq (divorce) or 'itdq (to free a slave) was not intended. Thereupon, 
this verse was revealed which gave the ruling that anyone going 
through divorce and marriage, even if it be playfully or jokingly, would 
find these enforced and the plea of 'having no intention' will not be 
accepted as valid. 

The Holy Prophet ^ has said that there are three things in which 
acting seriously, or in jest, are both equal: One -- talaq (divorce); two - 
'itaq (to free a slave); three — nikah (marriage) (reported by ibn Marduwayh 

from Ibn al-'Abbas and Ibn al-Mundhir from 'Ubadah ibn al-Samit). 

This hadith has been reported from Sayyidna Abu Hurayrah in the 
following words: 
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It means that there are three things which take effect equally 
whether done seriously or jokingly. These are: The marriage, 
the divorce and the revocation of divorce. (Mazhari) 

The Islamic law governing these three is: Should a man and a 
woman go through the process of offer and acceptance before 
witnesses, even if it be without any intention or just in jest, the 
marriage stands solemnized anyway. Similarly, if divorce is given in 
clear words, without any intention, or just in jest, divorce takes effect; 
or revocation, if done, becomes valid too. Similarly again, if a slave is 
playfully declared to be free, the slave becomes free. Jest or fun are not 
taken as valid excuses. 

After stating this injunction, the noble Qur'an then educates man, 
in its unique style, how he should obey Allah Almighty and fear the 
consequences of the life to come {akhirah). It was said: 

That is, And remember the grace of Allah on you and what He has 
revealed to you of the Book and the wisdom giving you good counsel 
thereby. And fear Allah, and be sure that Allah is all-knowing in 
respect of everything' — It means: He knows the secrets hidden in your 
hearts, your intentions and your purposes. Therefore, when you have 
to release your wife from your marriage bond by giving divorce, you 
should do so with the intention of avoiding mutual disputes, loss of 
mutual rights and doing injustice, and not with the intention of 
releasing anger on your wife or disgracing or hurting her. 

The basic rules of giving a divorce 

The third rule identified in this verse is: Should a man be left with 
no other option but divorce, then the basic and true method in the 
view of Shari'ah and Sunnah is that he should give one revocable 
divorce in clear and unambiguous words so that the choice of taking 
the wife back remains open. Words that cause sudden severance of 
marriage relationship should not be spoken. This is known as al-talaq 
al-ba'in, the divorce that cannot be revoked. In addition to this, 
reaching three talaqs must be avoided following which even fresh 
marriage between the couple becomes haram (unlawful). This point is 
indicated by the use of the universal and unqualified words in<L£Jl^SJfc 
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(when you have divorced women), because the injunction contained in 
this verse covers only one or two revocable talaqs. It does not concern 
the irrevocable three talaqs; but the Holy Qur'an, by not mentioning 
any related qualification, has suggested that the real talaq (divorce) is 
none other than the revocable talaq as approved by the Shari'ah. 
Other forms are not devoid of repugnance or undesirability. 

Rules of the remarriage of the divorced women 

The second verse stops the unjust treatment meted out to divorced 
women, that is, they are discouraged to marry again. In some cases 
the first husband generally opposes the idea of his divorced wife 
marrying someone else and considers this to be a violation of his 
honour. In some families, even guardians of the divorced woman stop 
her from marrying a second time — some of them often do that out of 
greed hoping to let her marry only when there is some financial gain 
for them. There are times when the divorced woman agrees to remarry 
her former husband but the guardians and relatives develop a sort of 
hostility towards him after the incident of divorce. As such, they 
oppose their remarriage even after both of them agree to it. Stopping 
free women, without any valid reason admitted by Islamic law, from 
marrying at their choice, is a grave injustice whether it comes from the 
former husband or from the guardians of the woman. This 4njustice 
has been prevented through this verse. 

This verse was revealed in the background of an incident of this 
nature. It appears in Sahih al-Bukhari that Sayyidna Ma'qil ibn Yasar 
vs JJI ^j had given his sister in marriage to someone. He divorced her 
and the period of'iddah expired as well. Following that, this man was 
sorry for what he did and wished to remarry her. His wife, that is, the 
sister of Ma'qil ibn Yasar vs. JJI ^j also agreed to it. When this man 
talked to Ma'qil about it, he said, of course, in anger against the man's 
act of divorce: 'I did you an honour. I gave you the hand of my sister 
and you did this to me. You divorced her. Now you have come again to 
me so that I can let you marry her once again. By Allah, she will not 
go back in your nikah now.' 

There was another incident concerning a cousin of Sayyidna Jabir 
ibn 'Abdullah vs. Ai\ ^j similar to the one above. Thereupon, this verse 
was revealed in which the approach of Ma'qil and Jabir L+^ JJI ^j was 
declared to be undesirable and impermissible. 
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The noble Sahabah (Companions) were true lovers of Allah 
Almighty and His Messenger jj&^ . Such was the beneficence of the 
verse that Ma'qil ibn Yasar's anger cooled down as he heard it. He 
himself went to his former brother-in-law and gave his sister in his 
marriage once again and then gave kaffarah (expiation) for his oath. 
Similarly, Jabir also carried out the instruction. 

Keeping in view the form of address used here, this verse includes 
husbands who have given a divorce as well as the guardians of the 
women. Both have been commanded: 'u£ \£>\J lil o+>L»jl c^w'S' *^'J-^ "^ 
jjjilL: that is, 'do not prevent them from marrying their husbands 
when they mutually agree with fairness.' They may even be their pre- 
vious husbands who had divorced them or they may be others. But a 
condition has been imposed here which is: ^j^JL/^lJ^ij)^, that is, 
'when they mutually agree with fairness.' It means: When a man and 
woman agree to marry in accordance with the rules set by the Sha- 
ri'ah, then, do not stop them from getting married. Here it was hinted 
that the absence of an agreement between the two, or compulsion from 
any quarter, is a valid reason for people around to stop them. Or, it 
may be that there is mutual agreement of the couple but it is not in ac- 
cordance with the method prescribed by the Shari'ah. For instance, the 
couple may agree to live together without marrying; or may, in be- 
tween them, enter into a new nikah illegitimately after three talaqs. 
Still more, should there be an intention to marry another husband 
during the period of'iddah, every Muslim, specially those closely relat- 
ed to the man and woman concerned, have a right to stop them from 
doing so. In fact, it is wajib or obligatory to stop them within the limits 
of one's ability. 

Similarly, if a giri wishes to marry outside her kaf{jiS : equal, like) 
without the permission of her guardians, or wishes to enter into nikah 
(marriage) on a dower which is less than her mahr al-mithl (a dower 
approximately similar to the one customary in her family) then this 
affects the family. Since she has no right to do this, her consent is also 
not in accordance with the method prescribed by the Shari'ah. In this 
situation, the guardians of the giri have a right to stop her from this 
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marriage. However, the words Ij^lylil, :'When they mutually agree' do 
point out that a sane and pubert giri cannot be given in marriage 
without her consent or permission. 

Towards the end of verse 232 there are three sentences appearing 
one after the other. The first one is: jJi\ .^dl/-JDL %&&* o^ S-'*< *&*■'£ ^ '■ It 
means: 'These injunctions are for those who believe in Allah and the 
Last Day.' Here it was hinted that the necessary outcome of believing 
in Allah and the Last Day, (the Day of Judgment) is that man should 
observe, practice and be bound by these Divine injunctions in toto. 
Those who fail short in following these injunctions should realize that 
their 'Iman or belief is in disarray. 

In the second sentence, it was said: / fuij'*o J<ji><j; , that is, 
'adherence to these injunctions is for you a modality of purity and 
cleanliness.' It has been suggested here that the result of acting 
contrary to these injunctions is defilement with the pollution of sin, 
and involvement in discord and strife; for instance, if sane, pubert and 
young girls were categorically prevented from marriage, it would, on 
one hand, be an act of cruelty to them and a denial of their rights and 
on the other, this would put their modesty and chastity in danger. 
Thirdly, if God forbid, they get involved in sin, the resulting curse will 
also fail on those who prevented them from marrying. And it is quite 
possible that, much before the curse of the life to come (the akhirah), 
the misfortune of these helpless women may drive men to the outside 
limits of wars and murders, as is not uncommon even now. If that 
happens, much before the curse of the akhirah, their deeds will become 
a curse for them right here in this world. And if they were not, 
categorically at least, prevented from marriage, but were forced to 
enter into marriage with a person not of their choice and liking, that 
too will result in perpetual hostility, discord and strife, or talaq 
(divorce) and khul' (jAi- : Divorce at the instance of wife against 
compensation). Its unpleasant effects are obvious. It was, therefore, 
said that in not preventing them from marrying the husbands of their 
choice there is for you easy access to purity and cleanliness. 

In the third sentence it was said: S^ r vj2Jlj pijilJl/ , that is, 'and 
Allah knows (that which is good for you) and you do not know'. The 
purpose of this statement is that people who prevent divorced women 
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from marrying see some benefits coming to them according to their 
conjecture, for instance, the notion of retaining honour and prestige or 
the hope of extracting some money on the pretext of their marriage. In 
order to remove this Satanic deception and unjust expediency, it was 
said: Allah Almighty knows very well what is suitable or beneficial for 
you -- so, when injunctions are given, these considerations are already 
taken care of. Since you do not know the reality of things and the end 
of affairs, you go ahead with your imperfect thoughts and faulty 
opinions, taking such things to be suitable or beneficial at times, while 
in them there is nothing but ruin and destruction for you. The 
assumed honour and prestige that you uphold will be rolling in dust if 
divorced women were to go out of control. And when you think of 
illegitimate monetary gains, it is likely that these may get you 
involved in intrigues and conflicts which may become dangerous not 
only for your money but also for your life. 

The Qur'anic strategy about the enforcement of a law 

At this point here, the Holy Qur'an presents a law to the effect that 
preventing divorced women from marrying as they choose is 
prohibited. Now, in order that acting in aecordance with this law 
becomes easy, and that a climate of acceptance is generated in the 
public mind, these three sentences have followed after the initial 
declaration of the law. In the first sentence man is induced to be ready 
for action in aecordance with this law by warning him against the 
accountability of the Day of Judgment and the subsequent punishment 
of erimes. In the second sentence, man is persuaded to abide by the 
law by telling him about evils caused by acting against it and many a 
harm that such contravention may bring to humanity. In the third 
sentence it was said that your own betterment lies in abiding by the 
law given by Allah Almighty. If, in acting against it, you have some 
expedient gain in mind, that then, is an outeome of your 
short-sightedness and insensitivity to consequences. 

This manner and style of the Holy Qur'an does not end here; in 
faet, it runs throughout all injunctions. When a law is identified, along 
with it comes the warning that Allah is Almighty and that there is 
accountability and punishment in the Hereafter. With the beginning 
and the end of each law there are affixes and suffixes like "iDl \jH\ (Fear 
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Allah) and '&Z3 C^i'ilJI l\ (Allah is All-Aware of what you do) andllJI oi„ 
^Lz'jfcsC. (Allah is watchful of what you do). The Qur'an is. for the 
whole world, and for the generations to come till the Day of Doom 
(Qiyamah), a complete code of life, and a law covering all aspects of 
living. Of course, it does describe restrictive ordinances and legai 
punishments, but the raanner in which these are handled is unique, 
not to be found in the law books of the whole world. The diction it has 
is more sympathetic than authoritarian. In the description of each law, 
there is an objective approach that no man should, by disobeying it, 
become deserving of punishment. This is not something like the 
governments of the contemporary world which make a law, publish it 
and then anyone who acts against it is left out to go through his 
punishment. 

Moreover, a rather long-term benefit that comes out of this method 
of Qur'an and its special style, is that man, once he has sensed it, does 
not start abiding by the law simply because he knows that acting 
against it would brmg some sort of punishment in the mortal world; 
much contrary to this, he starts worrying about the displeasure of 
Allah Almighty and the punishment that would come in the Hereafter 
(akhirah) and this very concern of his renders his outside and inside, 
his open and his secret, all even - one and indivisible. He cannot act 
against the law even at a place where there are no chances at all of his 
being policed, openly or secretly, because he believes that Allah 
Almighty, great is His Majesty, is present everywhere, watching and 
knowing everything down to the minutest particle. This is the reason 
why every Muslim abided by the law considering it to be an ideal of his 
life as a result of the principles of clean social living taught by the 
Qur'an. 

Aside from identifying limits and restrictions of law, the 
distinction of a Qur'anic system of government is that by using the 
tools of persuasion and warning, it raises the standards of human 
morals and character to heights where legal limits and restrictions 
become second nature to him, before which he makes his personal 
desires and preferences take the back seat. A hard look into the 
history and governments of nations and the roster of crimes and 
punishments they offer would show that law alone has never reformed 
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any nation or individual. The police and the army alone have never 
succeeded in rooting crimes out unless the fear of Allah Almighty and 
the realization of His supreme greatness is impinged on human 
hearts. That which helps prevent crimes is, in reality, the fear of Allah 
and the fear of accountability on the Day of Judgment. If this is not 
there, nobody can keep anybody away from crimes. 

Verse 233 

U sf a:» « dtf ^ fc%\ &?i **m 
S' p y oji" 1 »"<i^- c^> ^« ^Lijj ^*4^?uf •> t>* 

j^ ojkif Ln/Jjl i\\j&\$'&\ ljSyliVJJ^'4. 

And mothers suckle their children full two years; it is 
for one who wants to complete the (period of) suckling. 
And on him, to whom the child is bom, falls the 
provision of food and clothing for them (the mothers) 
with fairness. Nobody is obligated beyond his capacity. 
No mother shall be made to suffer on account of her 
child, nor a man to whom the child is born, on account 
of his child. And on the heir it falls likewise. Now, if 
they want to wean, with mutual consent, and 
consulation, there is no sin on them. And if you want to 
get your children suckled (by a wet-nurse), there is no 
sin on you when you pay off what you are to give, as 
recognized. And fear Allah and be sure that Allah is 
watchful of what you do. (Verse 233) 

The injunctions of suckling the children by the mothers 

This verse contains injunctions relating to rada'ah (i*U»j) or the 
suckling of children. It will be recalled that in verses appearing earlier 
and later than this, the injunctions oftalag (divorce) have been taken 
up. In between, there appear injunctions relating to the suckling of 
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children, because it generally happens that issues concerning the 
feeding and upbringing of children are disputed following a divorce. 
Since these disputations lead to violence, this verse offers moderate 
injunctions which can be carried out easily and appropriately by nian 
and woman both. For the two situations of suckling and weaning, 
whether these show up diiring the period of marriage, or after divorce, 
a system was suggested which helps stop mutual bickering, or 
injustice to any of the parties. 

For instance, it was said in the first sentence of the verse: 
iL&LSjIl l£?$l iljl 'J^l J±j& ^j> Jy»aVjl tJ*-f j>.^)^i 

that is, 'And mothers suckle their children for full two years' -- unless 
there be some strong compelling reason which leads to weaning before 
that time. 

Some rules concerning rada' ah or suckling of children come out 
from this verse; these are: 

Suckling of children is an obligation of the mother 

Naturally suckling is an obligation of the mother. If she does not 
feed without a valid reason or because of some hostility or displeasure, 
she will be a sinner. And she cannot accept any payment for suckling 
from her husband, as long as she is married to him because that is her 
own duty. 

The total period of suckling 

The second rule is about the total period of suckling which is two 
years. Unless there be some special reason, it is the right of the child 
that this period be completed. 

From this we also know that the total time given for suckling is 
full two years after which suckling should not be done. However, on 
the basis of some verses of the Qur'an and reports from ahadith, Imam 
Abu Hanifah ruled that if it was carried on over a period of 30 months 
or two and a half years, all the legal effects of suckling shall be 
applicable and if this was done because of the weakness of the child, a 
legitimate excuse, it would then be no sin either. But breast-feeding a 
child after completing two and a half years is unanimously haram 
(forbidden). 
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In the second sentence of this verse, it was said: 

And on him, to whom the child is bom, falls the provision of 
food and clothing for them (the mothers) with fairness. No- 
body is obligated beyond his capacity. 

The first point that must be noted here is that the Qur'an uses the 
word ofjjfj for mothers but while referring to the father, it opts for 
'JijJ^I : 'to whom the child is born' leaving out the smaller word jjlj , 
although the said word, 'walid' (father) does appear elsewhere in the 
Qur'an, for instance: .4f ( >i'd)lj'JjJ^'V : '(Fear the Day) when no father 
shall be of avail to his child' (31:33). But the use of al-mawludi lahu in 
place of walid in this setting.has a secret behind it. The whole of 
Qur'an has a unique method and style so it does not describe any law 
in the way governments of the mortal world do. It rather presents it in 
a sympathetic and affectionate manner, a manner in which it could 
become easy for human beings to accept it and act accordingly. 

Since the father has been obligated to pay for the expenses of the 
child, even though the child belongs to the father and the mother both, 
it was possible that the father could take this injunction to be 
somewhat burdensome, therefore, the expression al-mawludi lahu ('tc 
whom the child is bom') was preferred over walid ('father'). The 
meaning of this expression ~ 'to whom the child is born' - suggests 
that, no doubt both father and mother share in the birth of the child, 
but the child is, however, ascribed to the father. The lineage comes 
from the father. Now that the child is his, the responsibility of the 
child's expenses should not be heavy on him. 

Responsibilities of mothers and fathers 

The third rule of Islamic law given in this verse is: While suckling 
the child is certainly the responsibility of the mother but the suste- 
nance of the mother, inclusive of all necessities of life, is the responsi- 
bility of the father and this responsibility continues as far as the mar- 
riage or the post-divorce waiting period of wife i'iddah) continues. 
When divorce and 'iddah have matured, the responsibility of the hus- 
band towards the expenses of his wife will end, but the father will con 
tinue to be obligated to pay for the suckling of the child. (MazharT) 
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The Standard of wife's liabilities 

When the husband and wife are both affluent, matching expenses 
will be obligatory. When both are poor, correspondingly matching 
expenses will be obligatory. On this much there is total agreement. 
However, the Muslim jurists differ if both have a different financial 
status. Following al-Khassaf, the author of Hidayah has ruled that 
should the woman be poor and the man rich, her expenses will be 
medial, that is, higher than those of the poor and lower than those of 
the rich. According to al-Karkhi, the status of the husband will be the 
criterion. In Fath al-Qadir, fatwa has been reported on this position 

from many jurists. (Fath al-Qadir, pp 422, v.3) 

In the verse under discussion, aftsr stating injunctions, the Qur'an 
says: «-J^'j'i^i v/l>jj£ u)lj jd; Y , that is, 'no mother shall be made to 
suffer on account of her child, nor a man to whom the child is born, on 
account of his child.' It means that the father and mother of the child 
should not stonewall each other. For instance, the mother may be 
unable to suckle the child due to some excuse but the father may start 
forcing her to do so, hoping that she being the mother of the child, 
would finally melt down and suckle the child. Or, take the case of a 
mother who has no excuse, yet she refuses to suckle the child hoping 
that the poor husband, being the father of the child would, in one way 
or the other, find the means to have the child suckled elsewhere. 

Forcing or not forcing a mother for suckling 

The fifth rule deduced from l»4£ jIlljjL^rtl (No mother shall be made 
to suffer on account of her child) appearing above is that it is not 
permissible for the father to compel the mother to suckle the child if 
she refuses to do so under some excuse, or need. And if the child 
refuses to be suckled by another woman, or also refuses to feed on any 
milk other than that of his or her mother, the mother _will then be 
compelled to feed the child. This rule we know from .J_^'Jjp_^ y; (nor a 
man to whom the child is born, on account of his child). 

Wages of suckling for a divorced woman 

The sixth rule that we learn about is: If the mother demands 
wages to suckle, she has no right to do that as long as she is married 
to her husband or is within the post-divorce waiting period. Here her 
maintenance, which is the responsibility of the child's father, is 
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enough in itself. Asking for additional wages amounts to harming the 
father. The situation changes if the post-divorce waiting period has 
expired and the responsibility of maintenance is all over. Now, if this 
divorced woman demands from the father wages to suckle her child, 
the father will have to pay it — since not doing so amounts to a loss to 
the mother. However, the condition is that she should ask for the same 
amount of wages as is taken by some other woman. If she asks for 
more, the father will have the right to engage a wet-nurse to suckle 
the child in her place. 

The responsibility of suckling an orphan 

Later in the subject verse, it is said: jjj jL. £»jlpl Jlj . It means: If 
the father is not alive, the responsibility for arranging to have the 
child suckled falls on the person who is the legal heir (warith) of the 
child and a mahram (person with whom marriage is prohibited for 
ever); that is, those who are entitled to be inheritors of the child. if he 
dies, would be the ones responsible for his sustenance in the absence of 
the father. If, there be more than one heir like him, everyone will 
share that responsibility in proportion to their share in the 
inheritance. Imam Abu Hanifah explained that assigning the 
responsibility of having the orphaned child suckled to the heirs also 
tells us that the sustenance of a minor child will continue to be, even 
after weaning, a charge of the heirs since there is nothing special 
about milk, the purpose is to have the expenses of the child covered. 
For instance, if the mother of the orphaned child and his grandfather 
are both alive, these two then, are his mahram, and heirs as well. 
Therefore, the maintenance of the child shall be borne by both of them 
in proportion to their share in the inheritance, that is, the mother will 
bear one-third and the grandfather, two-thirds. Herefrom we also 
know that the right of the orphaned grandson on his grandfather is 
much stronger than the rights of his own adult sons, since he is not 
responsible for the sustenance of his adult child, while the sustenance 
of the orphaned grandson is obligatory on him. However, a grandson 
has not been given a share in inheritance in the presence of sons, 
because it is against the principle of inheritance and justice, as giving 
a share to the farther in presence of the nearer children is not rational 
in itself and is certainly, against the hadith ^Si J>j ^yi (for the nearest 
male) in Sahih al-Bukhari. Nevertheless, the grandfather does have 
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the right to make some provision in his will for the orphaned 
grandson, if he feels there is need to do that. This will could even turn 
out to be higher than the share of sons. Thus the need of the orphaned 
grandson was taken care of, while at the same time, the principle of 
inheritance ~ that in the presence of the nearer, the farther should not 
receive ~ remained intact. 

The injunctions of weaning 

After that, it is said in the subject verse: 

that is, if the mother and father of the child, after mutual consultation 
and agreement, decide that they have to wean the child earlier than 
two years, because of the inability of the mother or some sickness of 
the child, then there is no sin involved here as well. The condition of 
'mutual consultation and agreement' was placed for the reason that in 
weaning the child, his or her welfare should be the paramount 
concern. Making the child a target-board of mutual differences and 
quarrels is undesirable. 

Injunctions of suckling by a nurse 

In the end, it is said: 

ol£Ji. $$\ tr^&L isi ^ £& & j&w 5^^'ji f 9 4 & 

It means: If you wish, for some expedient reason, to have your children 
suckled by a wet-nurse in place of the mother, even then there is no 
sin in doing so. However, the condition is that the wages settled with 
the wet-nurse be paid in full. If the wages were not paid as settled, the 
sin thereof will rest with the parents. 

From this we learn that should a father realize that the feed of the 
mother, who is willing to suckle, is not good for the child, he has the 
right to stop the mother from suckling and get a wet-nurse to do that. 

From this we also learn that the wages or salary of the woman 
employed for suckling should be negotiated and settled clearly so that 
there is no dispute later on; and then let the settled wages be handed 
over to her at the appointed time and let there be no postponement or 
evasion. 

After stating all these injunctions relating to rada'ah (suckling), 
the Qur'an once again returns to its special manner and style whereby 
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it brings into focus the fear of Allah Almighty and the concept of His 
all-encompassing Knowledge so that acting in accordance with law 
becomes easy, and one remains bound by it under all conditions, seen 
or unseen. It is said: %£'&& liiJJl *i lj£&6*Ul l>i/that is, 'keep fearing 
Allah and know for sure that Allah Almighty is fully watching over 
your open and secret, and your seen and unseen, and He is aware of 
all intents and purposes hidden in your hearts.' Any party that acts 
against these injunctions of suckling and weaning or takes a decision 
in this connection disregarding the welfare of the child, shall deserve 
panishment. 

Verses 234-235 

«J ..1 • j^ c 6|'|'-;|^j > ;^,/'^ * . 'P *, ,\\, 

^j o %£ $S* U, iDijU&Ldu 1+J& &$& 

c i£ji YAl \pjj6 %>£#£ ■Jjs ijSji r Sfvi ijL 
o -sjf 1^ iiJt 51 (^tfg&ifiJjti 

And those among you who pass away and leave wives 
behind, their wives keep themselves waiting for four 
months and ten days. So, when they have reached (the 
end of) their waiting period, there is no sin on you in 
what they do for themselves as recognized. And Allah is 
All-Aware of what you do. There is no sin on you if you 
hint as a proposal to the women or conceal it in your 
hearts. Allah does know what you will mention to them. 
But do not make a promise to them secretly, except 
that you speak in a recognized manner. And do not 
resolve upon a contract of marriage until the 
prescribed time is reached. And be sure that Allah 
knows what is in your hearts. So, fear Him and be sure 
that Allah is most Forgiving, Forbearing. (Verse 
234-235) 



Surah Al-Baqarah 2 : 236 - 237 609 

Some injunctions relating to 'Iddah 

1. For one whose husband dies, it is not correct to wear perfume or 
make-up or use kohl 52 or hair oil, beauty-treat unnecessarily, apply 
henna and dress gaudily. It is also not correct to talk about the second 
marriage in clear and unambiguous words as appears in the 
succeeding verse. In addition to this it is also incorrect to stay 
overnight in homes other than one's own. The text's "yatarabbasna bi 
anfusihinna" translated as "keep themselves waiting" hint towards 
these avoidances. And this is also the injunction for the woman who 
has received an irrevocable divorce, that is, in which revocation is not 
possible. However, it is not right for her to go out of the house even 
during the daytime unless there is an extreme compulsion. 

2. Another rule most people are not aware of is: If the husband dies 
on the night of the new moon, these months will be completed in 
accordance with the lunar calendar. Their being of 29 or 30 days 
makes no difference. But, if he died after the night of the new moon, 
all these months will be completed as of 30 days each. In all, 130 days 
will be completed. And when this period expires, and the same time 
when the death occurred comes, 'iddah will be over. 

And now a word concerning what was said about women — "There 
is no sin on you in what they do for themselves as recognized." This 
teaches us that it becomes obligatory on others to stop one who acts 
against the Shari'ah, of course, if they have the ability or power to do 
so. Otherwise, these people too become sinners. And the expression, bi 
l 'ma'ruf ('with fairness' or 'as recognized') means that the marriage 
solemnized should be correct, and permissible according to the 
Shari'ah; all conditions of its being lawful should be observed. 

Verses 236 - 237 

Z-bjlS ^Ail ^j 8J JJ **£ll J^^jJL^j *J*Jj3 ^ 



52. Surma: collorium, claimed to be an inorganic lead compound - 'Galena', 
which has been erroneously translated as 'Antimony' by Western writers. 
Since 'Antimony' is a known ingredient of modern sophisticated explosives, 
this age-old eye-cosmetic has gone out of fashion and favour. 
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There is no sin on you if you divorce women when you 
have not yet touched them nor fixed for them an 
amount. So, give them benefit, a rich man according to 
his means and a poor one according to his means — a 
benefit in the recognized manner, an obligation on the 
virtuous. And if you divorce them before you have 
touched them, while you have already fixed for them 
an amount, then there is one half of what you have 
fixed, unless they (the women) forgive, or forgives the 
one in whose hand lies the marriage tie. And it is closer 
to Taqwa 53 that you forgive. And do not forget being 
graceful to one another. Surely, Allah is watchful of 
what you do. (Verses 236 - 237) 

Commentary 

Keeping dower and consummation in view, divorce can be of four 
situations. The injunction concerning the first two of these has been 
stated in these verses. (1) Dower is not fixed and consummation has 
not taken place. (2) Dower is fixed but consummation has not taken 
place. (3) Dower is fixed and consummation has taken place. Here the 
fixed dower will have to be paid in full. This injunction appears 
elsewhere in the Holy Qur'an. (4) Dower has not been pre-fixed but 
divorce was given after consummation. Here full mahr al-mithl (a 
dower as in the divorcees' family) will have to be paid. It means the 
amount of the dower will be the same as customarily given in the 
immediate family circle of the woman. This too has been taken up in 
yet another verse of the Holy Qur'an. 

The injunction related to the first two situations has been stated in 
the verses appearing here. Out of the two, the injunction for the first 
situation is: No dower is due but it is obligatory for the husband to 



53. The sense of being responsible to Allah. 
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give something on his own to the woman ~ the least being a set of 
clothes. In fact, the Holy Qur'an has not fixed any amount for this gift. 
However, it does indicate that the affluent should give in accordance 
with their capacity, which carries an element of persuasion for the 
man of means who should not behave tight-fisted in this act of grace. 
Sayyidna Hasan .llc *Ll ^j , in a situation like this, gave a gift of twenty 
thousand dirhams to the divorced woman, and Qadi Shurayh, that of 
five hundred dirhams; and Sayyidna Ibn Abbas -u* Jll ^j has said that 
the lowest degree here is to give one set of clothes. (QurtubT; 

In the second situation, when the woman's dower has been fixed 
before marriage and divorce occurs before actual consummation, the 
injunction says that the man shall be obligated to pay half of the 
dower already fixed. However, should the woman forgive, or should 
the man pay the whole, this will be a matter of free choice, as is 
evident from the verse: 

Unless they (the women) forgive, or forgives the one m 
whose hand lies the marriage tie. (2:237) 

The use of the word y a' f u ('forgives') to cover even the payment of 
full dower, perhaps, reflects the customary Arab practice of the 
payment of dower amount simultaneously with the marriage. If so, the 
husband has become, in the event of a pre-consummation divorce, 
deserving of taking half of the dower back. Now, if he yields 
voluntarily and does not take his half back, this too, would virtually be 
an act of forgiving. And the act of forgiving has been declared more 
merit-worthy, and closer to Taqwa (the sense of being responsible to 
Allah, commonly rendered as piety or fear or righteousness in absence 
of an exact equivalent); because this forgiveness symbolically indicates 
that the severance of the bond of marriage was also done with 
magnanimity and good grace, which is the objective of the Shari'ah 
and certainly, deserving of great merit — the forgiveness could come 
from the woman, or from the man, it does not matter. 

Explaining the words of the verse ^IS^Iili/ia^JjjHin whose hands 
lies the marriage tie), the Holy Prophet ^ has himself said: ^KJi -,±u jj 
£jjJI , that is, 'the husband is the guardian (wali) of the bond of mar- 
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riage.' This hadith appears in Darqutni as narrated by 'Amr ibn 
Shu'ayb from his father on the authority of his grandfather, and also 
from Sayyidna 'Ali m. *l)l ^j and Sayyidna ibn Abbas *it Ai\ ^j (QurtubT). 

This also proves that the authority to continue or terminate the 
bond of marriage rests with the husband. It is he who can pronounce 
talaq (divorce). The woman cannot divorce her husband. 

Verses 238 - 239 

o &>& ij5& p&fi& &'&\ 

Take due care of all the prayers, and the middle 
prayer, and stand before Allah in total devotion. But if 
you are in fear, then (pray) on foot or riding. And when 
you are in peace, recite the name of Allah as He has 
taught you what you did not know. (Verses 238 - 239) 

Commentary 

Based on the authority of some ahadith, a very large number of 
'ulama', have said that al-salat al-wusta or the middle salah is the sa- 
lah of 'Asr because there are before it, two Salahs during the day, that 
of Fajr and Zuhr; and after these come two evening Salahs, that of 
Maghrib and 'Isha'. Special emphasis has been placed on it because 
this is a time in which most of the people are busy in their professional 
work. 

Incidentally, the Qur'anic word, Qanitin meaning obedient or 
submitting, rendered here as 'stand before Allah in total devotion', has 
been explained in Hadith as denoting sukut or motion-less silence. 

It was through this very verse that talking in salah was forbidden. 
Earlier, talking was permissible. The verse 239 has allowed a special 
way of offering prayers in the state of 'fear' i.e. the state of war. In 
such a state, one can offer salah (prayer) while standing, with a 
condition that he can stand in one place without moving, and can 
make the gesture ofsajdah in a lower position than he makes in ruku'. 
However, salah cannot be performed while walking. If it is not possible 
to perform the prayer in the said manner, such as at the time of actual 
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fighting, then, it is permissible to delay the prayer and to offer it later 
as qada'. 

Verses 240 ■ 242 

(4** >J^ ^Jlj ^J>~ <>• Cr^ 1 t^c^** }■* £* 

And those among you who pass away and leave wives 
behind are to make a will in favour of their wives to 
benefit them for one year without being expelled. Then, 
if they move out, there is no sin on you in what they 
have done for themselves of the recognized practice. 
And Allah is Mighty, Wise. And the divorced women 
deserve a benefit as recognized, being an obligation on 
the God-fearing. This is how Allah makes His verses 
clear to you, that you may understand. (Verses 2:240 - 
242) 

The text now returns to the subject of divorce mentioned in verses 
234-237. The command to take due care of all prayers (verses 238-239) 
put in between was to remind that the real thing in life is a constant 
orientation towards Allah, not only in prayers where it is more 
pronounced, but also in social relationships such as marriage and 
divorce, rather, in all areas of one's life. The message is: Follow rules 
set by Allah in your ultimate interest. 

Verses 240-242 cited above give guidance on the provision of 
residence and maintenance for widows which has been explained in 
the commentary which follows. 

1. In the Age of Ignorance, the period of waiting for a widow was 
one year, and in Islam, it came to be four months and ten days rather 
than one full year as we already know from l££*j^iiu£i jV-JjL.^^i' 
:'They keep themselves waiting for four months and ten days,' in Verse 
234, explained earlier. However, women were given a certain 
advantage in this respect. Those were the days when the injunction of 
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inheritance was not revealed and a wife's share in the inheritance was 
yet to be determined; in fact, the rights of all others simply revolved 
around the will of the deceased, as we have already learnt from the 
explanation of the verse 2:180. Therefore, it was made obligatory that 
a woman should be allowed to live in the premises of her late 
husband's house for one full year if she so desires. It was also 
mandatory under this arrangement that she be given her maintenance 
during this period out of what has been left behind by her husband. 
This rule is mentioned in this verse. Husbands have been instructed to 
make wills to this effect. Since this was the right of the woman and 
she had the choice to receive or leave it, therefore, it was not 
permissible for the inheritors to evict her out of the house, but it was 
permissible for her not to live in that house at her discretion, and 
leave her due for the inheritors. The condition, however, was that 
'iddah or the waiting period of four months and ten days be completed. 
After the completion of this period she could leave the house of her 
husband and could enter into a new marriage with another person. 
This is what is meant by the Qur'anic expression: "Then, if they move 
out, there is nb sin on you in what they have done for themselves of 
the recognized practice." However, going out during the period of 
'iddah and getting married was all counted as sin -- not only for the 
woman concerned but also for those who could stop her yet did not do 
so. When 'the verse of inheritance' was revealed, the woman received 
her ordained share in the house and in all other items of inheritance 
on the strength of which she had the choice to live in her section of the 
house and spend out of her share in the inheritance after the 
completion of four months and ten days, and this verse was abrogated. 

Verse 241: The divorced women deserve a benefit 

Providing compensatory benefits C\& '• mata') for divorced women 
has also been dealt with in verses earlier than this, but that was re- 
stricted to two types of divorced women who were divorced before pri- 
vacy and consummation. The first case of providing compensatory ben- 
efits was the giving of a set of clothes. The second case was of 
providing compensatory benefit in the form of half of the dower. Now 
remains the case of divorcees who were divorced after privacy and con- 
summation. Here, providing compensatory benefits to one whose dow- 
er has already been fixed lies in giving her the full amount of dower or 
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mahr. For one whose dower has not already been fixed, a post- 
consummation divorce will make it obligatory to give her mahr al- 
mithl or 'equivalent dower' (as customarily given in the immediate 
family circle of the woman). If the word 'benefit' used in this verse is 
taken to mean 'dower', its payment is obligatory according to these de- 
tails. However, if we take mata' to mean a particular benefit, that is, 
the giving of a gift or set of clothes, then giving this to a particular 
type of divorced woman is obligatory which has been pointed out earli- 
er. In the rest of the cases, this is mustahabb or desirable. And should 
mata' be taken to mean maintenance or nafaqah, then it is obligatory 
until the expiry of 'iddah in the case of a divorce after which 'iddah has 
to be observed. The divorce may be revocable (<>!>,) or irrevocable (^L) ~ 
it does not matter. To sum up, the verse, by using universally applica- 
ble words, covers all situations. 

Verses 243 - 244 

jLi ^JjJJ SAJI Sl^Lp.1 fJfiljJjJ SI) I jttf 3lLj 

Have you not seen those who being in thousands, left 
their homes to escape death? So, to them Allah said, "Be 
dead." Then He raised them alive. Surely, Allah is 
all-gracious to people, but most of the people are not 
grateful. And fight in the way of Allah, and know that 
Allah is All-Hearing, All-Knowing. (Verses 243 - 244) 

Commentary 

In a uniquely eloquent manner, the two verses (243, 244) 
appearing above and verse 245 which follows, present guidance that 
prompts the sacrifice of one's life and possessions in the way of Allah 
Almighty. Consequently, before stating related injunctions, an 
important event of history has been taken up which makes it clear 
that death and life are subservient to the destiny determined by Allah. 
Going into a battle in jihad is not the cause of death, and running 
away from it, out of cowardice, is not the means to avoid death. 
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On the authority of revered Companions (Sahdbah) and their 
successors (Tdbi'in), Tafsir ibn Kathir explains this event as follows: 

There was a group of Israelites in a city which was struck by 
plague or some other epidemic. The whole group, some ten thousand in 
number, panicked. Leaving the city out of fear of death, all of them 
went out to camp in an open plain located between two mountains. 
Allah Almighty, in order to impress upon other peoples of the world 
that no living being can escape death by running away from it, sent 
two angels who stood on the two ends of the plain and sent forth some 
sort of shrill cry which caused all of them to drop dead instantly. Not 
one of them was left alive. When the people living in the adjoining 
area heard about this event, they hurried to the site. Making 
arrangements to shroud and bury ten thousand human beings was no 
easy task. They, therefore, enclosed the whole area with a fence of 
boughs making a hovel-like shed for the corpses which, in due course, 
were decomposed leaving bare bones lying around. After a long time, 
one of the prophets of Bani Israel, whose name has been identified as 
Hizqil or Ezekiel, passed through this location. He was amazed to see 
human bone structures strewn all over inside an enclosed shed. The 
whole story of these people was related to him through revelation. 
Prophet Ezekiel, r ^-JI <JU. prayed Allah to bring these people back to 
life. Allah Almighty answered his prayer and he was asked to 
address those crumbled bones in the following manner: o' i^UI r UauJI LjjuI 
,yu^.f J djsl -JJI 'O bones, old and worn, Allah commands you to gather 
together (joint by joint, as you were).' 

These bones received the command of Allah Almighty through the 
words of the Prophet and obeyed it. Isn't it that these very bones are 
considered by the whole world, devoid of reason and consciousness but 
they too, like every single particle of the world, are oriented to Divine 
commands and, possess senses and perceptive ability in proportion to 
their state of being, and are obedient to Allah Almighty. This is what 
the Holy Qur'an points to in the verse: jj*p <&■'£. J? jLil (20:50). It 
means that Allah Almighty created everything and then gave it 
(built-in) guidance in proportion to its state of being. The great poet, 
Maulana Rumi has said about such phenomena: 
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■i {S—)< J 



jl j i_>l « iLi « JL 



Dust, air, water and fire have been bonded together; 
To me and you they are dead; to God they are alive. 

So, when every human bone found its proper place at the behest of 
a single call, the Prophet was commanded to give yet another call to 
them as follows: 

IjJUj L<a£ j Ui- (J ^Sj jl Sy\j ilJI j| .UsjJI l$ij 

O bones, Allah Almighty commands you to wear your muscles, 
flesh, nerves and skin. 

Immediately following the call, every skeleton of bones turned into 
a complete corpse under their very eyes. Then came the command that 
their souls be addressed as follows: 

tj*ju cj\£ jJJI Jl-J-I ,J\ £jj J/ £>y jl Jj-oL -JJI jl HjjVl Lfjj 

O souls, Allah Almighty commands you to return to your re- 
spective bodies you once inhabited. 

As the call was given, all corpses stood up alive before their very 

eyes and started looking around in wonder. They were saying: Y dl;U-~« 

cjI "alj *)J : 'Sacred are You (O Lord); there is no god but You.' 

This formidable event was not only a thought-provoker for the wise 
of the world, its philosophers and thinkers, and certainly, a decisive 
argument against the deniers of the Last Day, but was also a guidance 
for mankind pointing out that running because of the fear of death, be 
it from jihad or from plague or some other epidemic, is just not 
possible for one who believes in Allah Almighty and in the fate He has 
determined ~ the one who is certain in his belief ('iman) that there is a 
time for death; it cannot come a second earlier, and it cannot be 
postponed to a second later. Therefore, this effort to run from death is 
not only redundant and wasteful, but also goes on to become the cause 
of Allah Almighty's displeasure. 

Now let us look at this incident through the words of the Holy 
Qur'an. To relate the event, it says: ^£i^ljp*p.;£i!l tJ )| jj-^JI that is, 
'Have you not seen those who left their homes to escape death?' 
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It must be noted here that this incident belongs to a time 
thousands of years before the Holy Prophet igj, . He just cannot be 
asked to see it. What then, is the purpose of saying "Jp\ : 'Have you not 
seen?' Commentators have said that, in all situations where the Holy 
Prophet n» has been addressed with the words: 'Jpl (Have you not 
seen?) — although the incident belongs to a time earlier than him, and 
it cannot be 'seen' by any stretch of imagination ~ the act of seeing 
{ru'yah) stands for seeing through the heart {ru'yah al-qalb), which 
means seeing through knowledge and insight. In still other words, 
'Have you not seen?' appears on such occasions in the sense of fl^fil 
:'Did you not know?' But there is wisdom in allowing this situation to 
be expressed through the Qur'anic form : ^jji . It points out that this 
incident is patently known and seen and that this incident is as 
certain as if it is being seen today, and is worth seeing too. The 
addition of the word ^l_ (t/a: toward) after 'J fj\ : 'Have you not seen?' 
helps pointing out in this direction as based on the nuances of the 
language. 

Immediately following this, they have been identified as being 
fairly large in numbers --'djJl^»J' (being in thousands). As to what the 
exact number was, there are various reports, but in accordance with 
the rules of Arabic language, this word ulufun is jam al-kathrah 
(plural of multitude), which is not used for something less than ten. 
This tells us that their number was not less than ten thousand. 

After that, it is said: {^i'JJl^J Jlii that is, Allah Almighty said to 
them: 'Be dead'. This command of Allah Almighty could both be direct, 
or indirect - through an angel, as it is in another verse (36:82): iljl ISI V 
ojsii £j -J JjiToi ^ which means : When He wishes to do something, He 
bids it to be, so it comes to be. 

After that, it is said: ^dllJlS J-L_j jJJ iJUl jl that is, surely Allah 
Almighty is immensely graceful to human beings. This includes the 
grace He showed to that particular group of people from the Bani 
Israel by bringing them back to life, as well as the grace He has shown 
to the community of Muhammad j|* by telling them about this incident 
and by rnaking it a model lesson for them. 

In the end, to awaken the negligence-prone man, it was said: 
'£%!£y ^&\ ^sJ\ &S/ : 'But most of the people are ungrateful.' It means 
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that human beings do behold thousands of demonstrations of Divine 
grace and mercy, yet most of them show no gratitude. 

Related Injunctions and Rulings 

This verse helps us identify some facts and injunctions. These are 
as folio ws: 

Divine decree overcomes human planning: No effort can be 
effective against that which has been determined by Allah (Taqdir) 
and running away from jihad or plague or its likes cannot help one 
save his life (Tadbir), nor being in it can become a cause of death. The 
fact is that death comes at an appointed time; it can neither be earlier 
nor later. 

Rules pertaining to the place of epidemic: It is not permissible 
to escape out from an area affected by plague and its likes for safety 
elsewhere. In addition to this, as said by the noble Prophet ^ , it is 
not correct for other people to go there. It appears in Hadith: 

"%J Jaji\ ^ «u .,_r_«._g-,.< liLi *5U-_i **VI Aj (_j-Lc , i ,,, II lift jl 

Allah Almighty has, through this disease (plague), 
punished peoples who were before you. So, when you 
hear about its spreading in a certain area, do not go 
there; and if it spreads in an area where you already 

are, do not gO OUt escaping from it. (BukharT and Muslim and 
Ibn Kathir) 

It appears in Tafsir al-Qurtubi that Sayyidna 'Umar m. JJI ^j once 
embarked on a journey heading for Syria. When he reached Saragh, a 
place near Tabuk bordering Syria, he came to know that the whole of 
Syria was affected by a severe plague. This was regarded as a great 
calamity in the history of Syria. This plague is known as 'Amawds' , 
because it started from a town called 'Amawas' (located near 
Baytul-Maqdis) and spread throughout the country. Thousands died 
and became shahid in this plague including many Sahabah and 
Tdbi'in (Companions and their Successors). 

When Sayyidna 'Umar *jj. JJI ^j heard about the severity of the 
plague, he decided to stay where he was and sought the advice of the 
noble Companions, &j*>\ ^ JJI ^j whether they should go into Syria at 
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such a time, or they should return back. There was not one blessed 
person present during the consultations who was aware of any 
guidance from the Holy Prophet jigj, about this matter. Later, Sayyidna 
'Abd al-Rahman ibn 'Awf vs. Jji ^j narrated the following hadith : 

ij olc oIJLcj j>j : Jlii Ufj3\ jf's *L/j «lJU jlUI ^^L? <d)l dj^j j[ 

"%i ijfj^. *J f-«— ' (j-»J <Jj>y\ Lf'^'-J '-r' 'f* - '*-: - * "*- i - ^ *■"• (j^i (^ p- "^' 
LfJL» f,lji £y»u ^i Lf; ji j Jaj\j jlS" ^j <uic j^AL 
The Holy Prophet ^ referring to the disease (plague) said: 
This is a punishment that was inflicted on some peoples; later 
on some of it remained. This remainder goes away for some- 
time, then returns. So, one who hears that a certain area is af- 
fected by it, he should not go there; and one who is already 
there, he should not go out running from it (the plague). (al- 
Bukhari and others) 

When Sayyidna 'Umar vs. *lll ^j heard this hadith, he ordered his 
men to return. Sayyidna Abu 'Ubaydah vs. *l)l ^j , the governor of Syria 
was present on the occasion. Taking notice of the orders given by 
Sayyidna 'Umar vs. .JJI ^j , he commented: JJI jjls ^ \j\j\ (Do you want to 
run from Divine destiny?) In reply, Sayyidna 'Umar vs JDl ^>j said: 'O 
Abu 'Ubaydah, I wish this was said by someone else' meaning thereby 
'a comment like this, and that too from you, is certainly surprising.' 
Then he said: *JJI jjj J[ vi\ jjj j* ja ^ : 'Yes, we do run from Divine decree 
to (nothing but) Divine decree' meaning thereby - 'whatever we are 
doing we are doing in obedience to none else but Allah and His 
command which the Messenger of Allah .gj, has explained to us.' 

3. There is great wisdom in the prophetic sayings about plague: In 
accordance with the hadith stated above, we have been told that it is 
prohibited for outsiders to enter an area affected by plague or its likes; 
while it is equally prohibited for those who live there to run for their 
lives from that area. 

In addition to this, the basic Islamic belief is that neither going 
anywhere is the cause of death, nor running from anywhere is the 
source of deliverance from it. Keeping this cardinal belief of Islam in 
view, the given instruction is based on very far-sighted stances of 
wisdom. 

(1) Let's look at the first element of wisdom in stopping outsiders 
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from going into a plague-affected area. Isn't it quite possible that 
someone may be at the fag end of his years and should he die because 
of this disease, it might have occurred to the deceased at some stage 
before his death that he might have lived had he not come into that 
area. Not only him, others might also think that his death occurred 
because he came there; although, whatever happened was 
pre-ordained. His age was no more than that. No matter where he 
lived, his death had to come at that particular time. It may be noted 
that the belief of Muslims has been saved from indecision through this 
instruction lest they should fail a victim to misunderstanding. 

(2). The second aspect of wisdom here relates to the guidance Allah 
Almighty has given to man that he should not go where there is a 
danger of being harmed, or an apprehension of being killed; in fact, he 
should do his best to keep away from everything that could cause 
harm or death. Not only that, it has been made binding on every man 
to save his life. This rule demands that one should, keeping his total 
trust and belief in Divine decree, take all necessary precautionary 
measures without any negligence. One of these measures is that he 
should not go to a place where his life may be in danger. 

Similarly, the instruction, that residents of an area infected with 
plague should not escape out of their fearing death, has its own merits: 

a) The first wise counsel has a social and collective nature. For 
instance, should this escaping in panic become contagious, the rich 
and the powerful in the area would certainly run away. But, what 
would happen to those who are incapable of going any where. To begin 
with, left all alone, they will be terrified to their death. Then there will 
be sick among them -- who will take care of them? Should they die, 
who will manage their burial? 

b) The second point of wisdom here tells that there will be some 
among the people present in that area who would be carrying germs of 
this disease. If they travel in that condition, they are likely to suffer 
more from all sorts of hardships. If they get sick while travelling, who 
knows what would come upon them. Ibn al-Madini has quoted the 
saying of scholars: jJUi .L^JI ^ ji»i jiL. : 'One who runs from an epidemic 
never stays safe.' (QurtubT) 
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c) There is still a third element of wisdom here. Isn't it that people 
infected by germs of the disease would be potential carriers of the 
epidemic wherever they go? If they elected to stay where they are, 
with patience and in trust, they might possibly get rid of the disease. 
And if, death was pre-ordained in this very disease, they will have the 
proud rank of shahadah (martyrdom) because of their patience and 
perseverance, as has been pointed out in Hadith. 

Imam al-Bukhari has reported from Yahya ibn Ya'mur that 
Sayyidah 'A'ishah al-Siddiqah L^u JL*; JLll ^j told him that she had 
asked the Holy Prophet jj^ about plague when he informed her that 
this disease was a punishment sent to a people who were to be 
punished by Allah's will. Then, Allah made it mercy for true believers. 
So, a slave of Allah who stays on with patience and peace in his 
locality believing that no harm can touch him except that which Allah 
has decreed for him - for such a person the merit in return shall be 
equal to that of a shahid. 

And this also explains the hadith in which it is said: 'The plague is 
shahadah (martyrdom) and one who dies in the plague is a shahid 

(martyr).' (Qurtubi, vol.3, p. 235). 

Some Exceptions 

The words used in the hadith are: ^ \JJ !>►>; ys (You should not go 
out running from it) which tell us that a person who goes somewhere 
else, not because of the fear of death, but because of some other 
pressing need, will not be affected by this prohibition. Similarly, if 
someone has a firm belief that he cannot escape his destiny wherever 
he goes, but he wants to go simply for change of climate, he is also 
exempted from this prohibition. 

Similarly, if a person enters an area affected by plague because of 
some pressing need while he firmly believes that death will not come 
to him just because he is coming here - since death is subservient to 
the will of Allah, it will be permissible for him to go there. 

(3) The third principle inferred from this verse is: that it is also not 
permissible to desert Jihad from fear of death. This question has been 
taken up elsewhere in the noble Qur'an in greater details, where some 
special situations have been exempted. 



Surah Al-Baqarah 2 : 243 - 244 623 

The subject dealt with m this verse reappears in yet another verse 
which deals with those who run away from Jihad or do not take part 
in it. It is said: 

Some people (who did not themselves take part in jihad) say 
(about those who do take part in jihad, and die as shahids) 
These people did not listen to us, therefore, they were killed. 
If they had listened to us, they would have not been killed.' 
(The blessed Prophet j§£ was commanded to) tell them: If you 
have the power to escape death, why worry about others, wor- 
ry about your own selves and rescue yourselves from death , 
(that is, wbether or not you go in jihad does not matter; death 
will come to you even when sitting home). 

It is a marvel of nature that the greatest commander of the Muslim 
army in the early days of Islam, Sayyidna Khalid ibn Walid -llc -1)1 ^j, 
who was known as the 'sword of Allah' and who spent his entire 
Islamic life in jihad, did not meet his death as a shahid on the 
battlefield! He died on his sick-bed, at his home. Close to his hour of 
death, lamenting over his dying on bed, he said to his family: 'I 
participated in so many great battles in jihad. I do not have a single 
part on my body, which has no wound-mark inflicted by swords and 
spears; but here I am, dying like a donkey on my bed. May Allah 
Almighty give no rest to cowards. Let them hear my advice.' 

The incident relating to the Bani Israel was brought in this verse 
as an introduction. In the next verse appears the injunction relating to 
jihad and gital (fighting in the way of Allah) which was the real 
purpose in introducing this story, that is: Do not take going on jihad as 
going into the jaws of death and do not assume that running away 
from jihad will deliver you from your appointed time of death. Better 
still, obey the injunctions of Allah Almighty and achieve the best of 
both the worlds. Allah Almighty is the Hearer and Knower of all you 
say and do. 

The third verse (245), which follows, deals with the merits of 
spending in the way of Allah. 
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Verses 245 

,*, '''lift '. \ y. <*. + ' it^-"-m f '* > \f\ \< " 
lsu«_^l «u ajl«-^L? UJIj* L^i «UJI ^j-aj ^.Jul b ,y> 

Who is the one who would give Allah a good loan so 
that Allah multiplies it for him many times? And Allah 
withholds and extends, and to Him you are to be 
returned. 

Commentary 

1. In UL» U^i^l j*jL (who would give Allah a good loan?) the word 
'loan' refers to good deeds and to the act of spending in the way of 
Allah. This was expressed figuratively as qard (literally, 'loan'), 
otherwise everything belongs to Allah. It simply means that whatever 
you spend will surely be returned to you (in the form of a reward in 
the Hereafter) just as a loan is surely returned. The promise of 
increased or multiplied return appears in a hadith which declares that 
a date spent in the way of Allah is so increased by Allah Almighty that 
it outgrows the mountain of Uhud. 

Giving 'loan' to Allah Almighty has also been explained as the 
giving of actual loan to His slaves i. e. the human beings and thereby 
helping them in their hour of need. So, the act of giving loan has been 
credited with great merit in Hadith. The noble Prophet ^ said: 

^Jj-4 ^r«.l.-iS j \S i I S^ LiSjJ U'im.iO ^jAi ,«-L...i o £yj> Lo 

For every Muslim, who gives loan to another Muslim, it will 
be equal to having given sadaqah (charity) twice. (Mazhari with 
reference to Ibn Majah) 

2. Hearing this verse, says Ibn al-'Arabi, people split in three 
groups. The first group is that of those unfortunate people who, after 
hearing this verse, said: 'Muhammad's Lord is poor, and we are rich.' 
The reply to this comment was given by another verse: 

< u£i ^i^uii o! ijis $J\ J>'lDi y: taf 

Allah has surely heard the saying of those who said, "Allah is 
poor and we are rich". (3:181) 

The second group is that of those who, hearing this verse, elected 
to act against it and adopted miserliness as their way of life. The love 
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and greed of material possessions so tied them down that they 
remained deprived of the very ability to spend in the way of Allah. 

The third group is that of sincere Muslims who lost no time and 
acted as directed by the verse giving the best of their possessions in 
the way of Allah, such as is the case of Companion Abu al-Dahdah and 
others. When this verse was revealed, Sayyidna Abu al-Dahdah JLll ^j 
Ait presented himself before the Holy Prophet ig; and asked him: 'O 
Messenger of Allah, may my father and mother be sacrificed to you, 
does Allah Almighty need loan from us, although He is Ghani, the one 
who needs no loan?' The Holy Prophet ^ said: Tes, Allah Almighty 
does wish to grant you entry in Paradise through it.' Hearing this, 
Sayyidna Abu al-Dahdah ^ JJI ^j said. 'Let the Messenger of Allah ^ 
stretch his hand forward.' He stretched his b and forward. Now Abu 
al-Dahdah started saying; 

'I own two date farms. I own nothing except these. I give the 
loan of these two farms of mine to Aliah Almighty.' 

The Holy Prophet ^ said to him: 'Dedicate one of these as waq/ 
(endowment) in the way of AEah and keep the other to take care of 
your family needs.' Abu al-Dahdah said: "You be my witness that I 
'spend' the better of the two farms which has six hundred date trees in 
the way of Allah." He said: Allah will bless you with Paradise in 
return.' 

Abu al-Dahdah ^ JJl ^j came to his house and told his wife about 
it. She too was very pleased with this wonderful deal. The noble 
Prophet j^ said: 

Countless trees laden with dates and spacious palaces are ea- 
gerly waiting for Abu al-Dahdah (in Paradise). (Qurtubi) 

3. While returning qard (loan), paying a little more than taken is a 
favourable practice only if any increase on the amount of loan has not 
been made a pre-condition. The Holy Prophet j|j said: 

The best person among you is the one who fulfils his obliga- 
tion (loan) in a good manner. 



v, 
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If increase or premium has been made a condition, then, that is 
haram (unlawful), and it is riba (interest) as well. 

Verses 246 - 251 



ojjit j&' 1*; J di i oi j4li f^i 3iij o s^ji^ 
lilUJL jii s^j && &J\ ^oM £\ ijJii > &u 

'£ZXi liJa.^1 21) I 5] JLS-tJLJI j-a 2JLi oJ/iJj a£* 

t LiT J-a aS>JLo ^j Jj <d) Ij^.w.-t. |j JbJ I ^ 2 h u,; 6 S IJj 

-j- t ?. < ^ -♦'. ,f , -^ u. ^f. -»-? - t > '<„ 'i 

\S>1'. ,>>* ^i,\'- S,i »» i ,J> i < z- , , "<■ • /• '• ,'' \ Z <H 

Ub^lfLt ^4^ V} <CLa ljJj-13 bJ^JtejZ <JJS-\ &> 2 I, 

^4JI lu" Ui-i ijJi>4isLs Ijio'i .SjjJIj j* 'ojLs- 

jiijijp &rJ3\ C JJJI JU U^Jlj £lJLil c^j- 
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t s 

O &JUtfl Js. ^iJji ilfl felj J>fi\ ^S^JJ 

Did you not see a group from the children of Isra'il, 
after (the time of) Musa when they said to a prophet of 
theirs: "Send us a King so that we may fight in the way 
of Allah." He said: "Is it (not) likely, if fighting is 
enjoined upon you, that you would not fight." They 
said: "What is wrong with us that we would not fight 
while we have been driven away from our homes and 
our sons?" But, when fighting was enjoined upon them, 
they turned away, except a few of them. And Allah is 
All-Aware of the unjust. And their prophet said to 
them: "Allah has sent you 'Talut' 54 as king. They said: 
"How ^ould he have kingship over us when we are 
more entitled to the kingship than he? And he has not 
been given a wide measure of wealth." He said: "Allah 
has chosen him over you and has increased his size in 
knowledge and physique. And Allah gives His kingship 
to whom He wills. And Allah is All-Embracing, 
All-Knowing." And their prophet said to them: "The 
sign of his kingship is that the Ark shall come to you 
having therein tranquility from your Lord, and the 
remains of what the House of Musa and the House of 
Harun had left, carried by the angels. Surely, in it 
there i.-; a sign for you, if you are believers." So, when 
'Talut' set out along with the troops, he said: "Allah is 
going to test you by a river, so, whoever drinks from it 
is not my man, and whoever does not taste it is surely a 
man of mine, except the one who scoops a little with 
his hand." Then, they drank from it, except a few of 
them. So, when he crossed it and (crossed) those who 
believed with him, they said: "There is no strength with 
us today against 'Jalut' 55 and his troops." Said those 
who believed that they were to meet Allah: "How many 
small groups have overcome the large groups by the 
will of Allah. And Allah is with the patient." And when 
they faced 'Jalut' and his troops they said: "Our Lord, 
pour out patience on us, make firm our feet and help us 
against the disbelieving people." So, they defeated them 



54. Known in the Bible as Saul. 

55. Known in the Bible as Goliath. 
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by the will of Allah, and Dawud killed 'Jalut', and Allah 
gave him the kingdom and the wisdom and taught him 
what He willed. Had Allah not been pushing back some 
people by means of some others, the earth would have 
been spoiled. But Allah is all-gracious to all the worlds. 
(Verses 246 - 251) 

Commentary 

1. Verse 246: Jjl $LZ Zjjfr<£hu> u ^I^T^J (J\s ij (When they said to a 
prophet of theirs: "Send us a king so that we may fight in the way of 
Allah)." 

These people from the Bani Isra'il had abandoned the injunctions 
given by Allah Almighty. When the infidel Amalekites were made to 
rule over tbem, they began thinking about correcting the situation. 
The name of the prophet mentioned here is Samuel (Arabic: JJ^-s , 
Hebrew: Shemuel). 

Verse 248: The story of Talut and Jalut 

The Bani Isra'il used to have the legacy of a wooden chest (also 
identified as the Ark of the Covenant). Moses and other prophets of 
Bani Isra'il would keep this chest in the frontline of the battlefield. Its 
barakah (blessing, benediction) used to give them victory. When Jalut 
(cjji[> : Goliath) overcame Bani Isra'il, he took this chest away with 
him. When Allah Almighty willed the return of the chest, it so 
happened that the infidels were struck by some epidemic or calamity 
at places where they carried this chest. Five cities were turned 
desolate. Nonplussed, they loaded it on two bullocks and drove them 
off. Then, the angels took control of the bullocks and made it reach 
Talut's doorsteps. (Talut is the Qur'anic name of the king known in the 
Bible as Saul) When the Bani Isra'il saw this sign, they believed in the 
kingdom of Talut, who then mounted an attack on Jalut while the 
weather was very hot. 

Verse 249: iL'i£i2£'Jjl $\ 3li (He said: Allah is going to test you by a 

«■"V' > 

river). 

The wisdom behind this test, as perceived by this humble 
commentator, appears to be as follows. Not difficult to imagine is the 
excitement created on such occasions but there are not many who 
would stay firm in their hour of trial. And should such a time come, 
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the weakness shown by such people becomes contagious making others 
panic as well. Allah Almighty willed that such people be pruned out. 
This purpose was accomplished by this test, which is very appropriate, 
because steadfastness is necessary in fighting. So, being patient, when 
water is made available without asking in a state of intense thirst, is a 
proof of steadfastness, and dashing for water is a proof of its absence. 
Later on comes the unusual: Those who drank too much water became 
mysteriously more incapacitated. This has appeared in Ruh al-Ma'ani 
on the authority of Ibn Abi Hatim from Ibn 'Abbas ^ J)l ^j . Now the 
events and sayings mentioned in this story tell us that there were 
three kinds of people among them: 

(1) The weak in faith who failed to make the grade in their hour of 
trial. 

(2) The perfect who fully succeeded in their trial but did feel 
concerned about how low they were in numbers. 

(3) The most perfect who did not bother even about that. 

Verse 252 

o ^jai ijS &\y&\&&£. iykf Jji cjJ J& 

These are the verses of Allah that We recite to you with 
all veracity, and certainly you are among the Messen- 
gers. (Verse 252) 

Since the affirmation of the prophethood of the noble Messenger of 
Allah jj^ is also a major objective of the Holy Qur'an, it has been so 
asserted as and when the occasion warrants. That he is correctly 
reporting the event (in verses 246-251), while he neither learnt it from 
someone nor heard it anywhere nor saw it, is a miracle which is a 
sound proof of his prophethood. Verse 252 here (and verse 253 which 
follows) demonstrate this proof. 

It is being said here that these verses in which this event has been 
mentioned 'are the verses of Allah that We recite to you with all 
veracity' and this proves that 'you are certainly among the 
Messengers.' 

Verse 253 

S« ADI j^S^j^lo^Aau JU^.. k ir. LJUa-9 JJLJJI aij 
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^'j ^J* p****** ^JJ 

jii -aiii ^Jjljiiiii u; ajui ^tijjj *j# y ^ 

Those are the messengers some of whom We have given 
excellence over some others. Among them there is he 
whom Allah spoke to, and some of them He raised steps 
higher. And We gave clear signs to 'Isa, the son of Mar- 
yam (Jesus, the son of Mary) and supported him with 
the Holy Spirit. And if Allah so willed, those succeeding 
him would have not fought against each other after 
clear signs had come to them. But they disagreed 
among themselves. So, there were some who believed 
and there were some who disbelieved and if Allah so 
willed, they would have not fought against each other. 
But Allah does what He intends. (Verse 253) 

Commentary 

1. In Verse 253, beginning with-^JI dll; ('those are the Messengers'), 
the purpose is to give solace and comfort to the noble Prophet ^ 
since the deniers refused to recognize his prophethood, inspite of the 
fact that it was conclusively proved, as has been stated in the verse 
252: ^Jsy.\ c4 ^'j (And certainly you are among the Messengers.) as well. 
This situation caused him pain. Therefore, Allah Almighty made him 
aware of the coming of other prophets too, in varying degrees of sta- 
tion, but universal belief was not witnessed in any of their communi- 
ties — some supported while some others opposed. However, this too 
has its wise considerations which may not necessarily be visible to eve- 
ryone, but this much is important that one should generally believe 
that there is definitely a certain wisdom behind this. 

2. Since the words j-''^, 1 ' 't *'~ '•'. ^' r ~ l J ■■"»■'"_; (Those are the 
Messengers some of whom We have given excellence over others) in 
this verse clearly indicate that some prophets are given higher status 
than others, we have a difficulty on our hands when we compare this 
with a hadith, where the Holy Prophet igj has said: 
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Do not seek preference among prophets. 

Do not give me precedence over Musa. 

I cannot say if anyone is better than Yunus ibn Matta. 

These ahadith so obviously forbid the giving of preference to some 
prophets over some other prophets. 

The reply is: These ahadith mean to tell us not to give preference 
to some prophets over some others, without any proof, out of our own 
opinion. Tbis is because a prophet's having higher status means that 
he has a high station in the sight of Allah. Obviously, this knowledge 
cannot be acquired through conjectures and surmises but should such 
a proof come from the Qur'an and Sunnah, establishing the precedence 
of some prophets over some others, then it will be necessary to believe 
in it. 

Now, as to his saying: j~* ^ ^^ &> J^_»i L»i jl Jj_»i H (I cannot say if 
anyone is better than Yunus ibn Matta) and ^j-. Js. ^j^c H (Do not 
give me precedence over Musa), this is related to the time when he 
was not given the knowledge that he has precedence over all other 
prophets. This was disclosed to him later on through revelation and he 
did tell the noble Companions about it. (Mazhari) 

3. As regards the statement "Uli jUT '£ fiL (Among them there is he 
whom Allah spoke to), it may be noted that the conversation with 
Musa r y_Jl ^_Jl£ may be without an angel as intermediary, but it 
certainly was not without hijab (obstruction of view). So, there 
remains no conflict of meaning with what has been stated in the verse: 
'2jJI'*iJi£r- 1 i J&otf \S (It belongs not to any mortal that God should speak 
to him) (42:51), in which conversation without hijab has been negated. 
However, post-death conversation without hijab is possible, so this 
verse from Surah al-Shura relates to the life in this world. 

Verse 254 
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O those who believe spend from what We have given to 
you before comes a day when there is no trading, no 
friendship, no intercession. And the disbelievers are 
the unjust. (Verse 254) 

Commentary 

Many injunctions relating to acts of worship and dealings with 
human beings have been taken up in this Surah, specially all those a 
person dislikes to obey finding them burdensome. Then, the most 
difficult act is to 'spend' one's life and possessions; and when you look 
at Divine injunctions relating to most situations they either relate to a 
man's life or his possessions. And when a man falls into the trap of sin, 
it is either caused by his love of life or expediency of possessions in 
most cases. As such, the love for these two is the root of sins, and the 
defence against and the deliverance from it is the object of all acts of 
obedience. It is for this reason that, following the injunctions relating 
to worship and social transactions, the subject of 'fighting' and 
'spending' in the way of Allah were taken up. The first appeared in 
*l)l Jli^i lji;lij (And fight in the way of Allah) (244) and the second in Ji 
*uf^»>i/ JjJl IS (Who is the one who would give Allah a good loan?) (245) 
After that, the former was emphasized by the story of Talut, and now, 
emphasis is being laid on the later by £&ijj & Ijj&i (Spend from what We 
have given to you) (254). Since a large number of affairs relating to the 
worship of Allah and dealings with human beings depend on spending 
out of what Allah has given, this subject has been dealt with in a 
greater detail. Therefore, the sections that follow have, in most of 
them, a discussion of the second aspect, which is, the 'spending' out of 
one's possessions. To sum up, it means: The time to act is still there. In 
the Hereafter, deeds are not on sale. They cannot be borrowed from a 
friend either. Once caught by the punishment, one cannot be released 
on someone's intercession, unless Allah Himself forgives. 

Verse 255 
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S? % £H oJ^y^j z 'f$± U/ ffi J? I o£j U jJ1*j -^ aL 

Allah: There is no god but He, the Alive, the All- 
Sustaining. Neither doze overtakes Him nor sleep. To 
Him belongs what is in the heavens and what is on the 
earth. Who can intercede with Him without His permis- 
sion? He knows what is before them and what is behind 
them. And they encompass nothing of His knowledge 
except what He wills. His Kursi (chair) extends to the 
Heavens and to the Earth, and it does not weary Him to 
look after them. And he is the High, the Supreme. 
(Verse 255) 

The merits of Ayat-al Kursi 

This is the greatest verse of the noble Qur'an. Ahadith carry 
statements featuring its wonderful merits and blessings. It appears in 
the Musnad of Ahmad that the Holy Prophet ^ has said that this 
verse is the most meritorious of all. According to another hadith, the 
Holy Prophet ^ asked Sayyidna 'Ubayy ibn Ka'b *i* JJI ^>j : 'Which is 
the greatest ayah (verse) of the Qur'an?' Sayyidna 'Ubayy ibn Ka'b ^>j 
jllc Jji said: 'Ayah al-Kursi '. Approvingly, the Holy Prophet i^ said: 'O 
Abu al-Mundhir, may Allah bless you in your knowledge.' 

Sayyidna Abu Dharr ■llcJJi^., asked the Holy Prophet ^ : 'O 
Messenger of Allah, which is the greatest ayah (verse) of the Qur'an?' 

He said : 'Ayah al-Kursi. (Ibn Kathir from Ahmad in Al-Musnad). 

Sayyidna Abu Hurayrah -u* Jjl ^j has reported the Holy Prophet j^ 
saying: 'There is a verse in Surah Al-Baqarah which is the Sayyidah 
(the Chief) of the verses of the Qur'an. The Satan leaves the house 
where it is recited.' 

According to a hadith in al-Nasa'i, the Holy Prophet j^ said: If 
someone recites Ayah al-Kursi after every fard salah, nothing stops 
him from entering Paradise except death.' It means that, immediately 
after death, this person will start witnessing the traces of Paradise 
and its comfort and tranquillity. 

This verse describes the Oneness of Allah's being and attributes in 
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a unique manner — He is living, He hears and sees, He speaks, He is 
self-existent, He is eternal and everlasting, He is the innovator and 
creator of the entire universe, He is above changes and effects, He is 
the master of the whole universe, He is so exalted in His majesty that 
no one can speak before Him without His permission; He is the wielder 
of such absolute power that the tremendous function of creating the 
universe, sustaining it and making it work steadily, does not cause 
him to tire or relax. So all-encompassing is His knowledge that not the 
minutest possible atom or drop, open or hidden, could stay out of it. 
This is, in brief, the core sense of the verse. Now let us take up the 
meanings of its words in some details. 

This verse has ten sentences. The first sentence is: £» il| IJI K lu I : 
'Allah: There is no god but He.' The word, 'M (Allah) is like a proper 
noun for Allah's being. It means: 'the Being who combines all perfec- 
tions and is free of all shortcomings.' 'There is no god but He' explains 
this Being. It says that there is absolutely nothing worth worshipping 
except this Being. 

The second sentence is:^iJI £if : 'The Alive, the All-Sustaining.' The 

word ' ;»£' means 'the living' in Arabic. Out of the Divine names, the 

introduction of this word is to emphasize that He is Ever-living and 

s 7 - 9 ' 
Ever-lasting. He is above and beyond death. The word ^Jls is derived 

from Qiyam which means 'to stand' and qa'im refers to 'one who 
stands.' The words, Qayyum and Qayyam are forms of exaggeration. 
They mean: 'one who himself stands firmly and keeps others sustained 
and supported, all simultaneously.' Qayyum is an attribute of Allah 
Almighty with which no created being can be associated, for what 
depends on others for its own existence and survival can hardly be 
expected to support something else. Therefore, a human being should 
not be called, 'Qayyum'. It is not permissible. People who corrupt the 
name, 'Abdul-Qayyum (the slave of the Qayyum) by casually using just 
the second part -- Qayyum, commit a grave error resulting in their 
sinfulness. 

The combination of Hayy and Qayyum from among the attributive 
names of Allah Almighty is ^i\ ^Ji\ (al-ism al-a'zam: the Great Name) 
according to several revered elders. Sayyidna Ali *^ JJI ^j says: 'There 
was a time during the Battle of B adr when I wished I could see what 
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the Holy Prophet j^ was doing. On arrival, I saw him in the state of 
sajdah, (the prescribed prostration) constantly saying, t'J- L^lfc^LT 

r 

The third sentence is:-^: ^jii.ui.b"? :'Neither doze overtakes Him 
nor sleep.' The word (ii- : sinatun) denotes drowsiness which is the 
preliminary effect of coming sleep, while the word, 'f j : nawm refers to 
full sleep. The sense of the sentence; is that Allah Almighty is above 
and beyond states of drowsiness or sleep. When the word, Qayyum, 
appearing in the previous sentence; told man that Allah is holding in 
perfect working unison the whole universe, which includes in itself, all 
skies and earths and all there is in them - one could stray on to the 
idea, naturally so, in view of man's instinctive inquisitiveness, that the 
sacred 'Being' doing such a stupendous task must, at some time, feel 
tired, and need due moments of rest and sleep. In this second sentence 
of the text, man, who has limited knowledge and insight, and limited 
power, was warned that he should not measure Allah on his analogy 
or that of other created beings, never taking Him as similar to one's 
own self. He is above and beyond similarities and analogies. His power 
is absolutely perfect before whicb these doings are neither difficult nor 
tiresome and that His sacred being is above and beyond all 
sense-effects, weariness, exhaustion, drowsiness and sleep. 

The fourth sentence is: j*'}i\ ^lij o^l£ji J& ll : 'To Him belongs what 
is in the havens and what is in the earth.' The letter {lara) appearing 
in the very beginning, has been used to denote ownership. Thus it 
means that everything on the earth or in the heavens is all owned by 
Allah Almighty. He is the authority, and may do whatever He deems 
fit with them. 

The fifth sentence is: *j1l ^l'jiLiLirJjJl if^i :'Who can intercede with 
Him without His permission?' Here are some points implied in this 
sentence: 

To begin with, when Allah Almighty is the master-owner of the 
entire universe and there is no one above Him, certainly then, no one 
is entitled to question Him about anything He does. In the wake of a 
command that flows from Him, the option of saying why and 
wherefore does not exist for anyone. However, someone interceding on 
someone's behalf was possible. This too has now been made clear that 
no mortal could even dare breath in the most exalted Presence of Allah 
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Almighty; but there are servants of Allah Almighty; who have received 
the favour of His approval and acceptance and who would be specially 
allowed to speak and intercede. In short, recommendation or 
intercession, from anyone for anyone, will not be possible without 
Divine permission. It appears in Hadith that the Holy Prophet j^ said: 
'On the day of resurrection, I shall be the first to intercede on behalf of 
all hunian communities'. This is called al-Maqam al-Mahmud, the 
praised station, which is one of the distinctions of our noble Prophet ^ 

The sixth sentence is:ffill£ lij ^JLi 3* U p£f : 'He,knows what is before 
them and what is behind them.' It means that Allah Almighty is 
aware of all the states and events surrounding them. 'Before' and 
'after' may also mean that Allah Almighty is aware of all states and 
events before their birth and after their birth. It is also possible that 
'before' refers to states and events that are open to men, and 'after' 
denotes states and events that are hidden. If so, it would mean that 
the human knowledge covers certain things and does not cover certain 
others. Some things are open before a human being and some are 
hidden. But, before Allah Almighty all these are equal. His knowledge 
encompasses all these things equally. Incidentally, there is no 
contradiction in these two senses, which are both included in the scope 
of the verse. 

The seventh sentence is: t L_£l* VI jL«L 'J2 <^L afof »4 % :'And they 
encompass nothing of His knowledge except what He wills.' It means 
that man and the rest of the created beings cannot cover even a part of 
Allah's infinite knowledge except a certain part which Allah Almighty 
Himself allows to be given out of His knowledge. This is all one can 
know. Here it has been made clear that the all-encompassing 
knowledge of every particle in the universe is a particular attribute of 
none but Allah Almighty. No man, no created being can claim to have 
a share in it. 

The eighth sentence is: jpji\^'jJj\ J 4JjS y.j :'His Kursi extends to 
the Heavens and to the Earth.' It means that His Kursi (translated as 
chair or base of power) is so magnified that its spatial infinity houses, 
within itself, the seven heavens and the earth. Allah Almighty is 
above and beyond sitting and standing and all spatial location and 
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placement. Such verses should not be taken up on the analogy of our 
own states and affairs. The comprehension of the state of being, and 
the reality of His attributes, is above and beyond human reason. 
However, there are authentic narrations in ahadith which simply tell 
us that 'Arsh (translated as 'throne', being a seat of authority) and 
Kursi (chair) are heavenly bodies many times larger than the heavens 
and the earth. 

Ibn Kathir has reported from Sayyidna Abu Dharr al-Ghifari JJI ^ 
v* that he asked the Holy Prophet ^ as to what the Kursi was and 
what did it look like. He said: 'By Allah, who is the master of my life, 
the seven heavens and the earth as compared with Kursi are like the 
small circle of a finger-ring lying on a huge plain.' 

In some other narrations it has been stated that Kursi as compared 
to 'Arsh (Throne) is also like the circle of a finger-ring on a huge plain. 

The ninth sentence is: ^JkL'.fjHj :And it does not weary Him to 
look after them.' It means that supporting the two magnificent 
creations of the heavens and the earth is not the least burdensome for 
Allah Almighty since doing so, with the perfect power of the Absolute 
Master, is easy. 

The tenth and the last sentence is: piiJI £&! & ■ And He is the High, 
the Supreme.' It means that He is most exalted and great in majesty. 
In the previous nine sentences, the perfections of Allah's being and His 
attributes were stated. After having seen and understood these, every 
rational human being is bound to acknowledge that all honour, power 
and superiority belongs to none but the same Allah Almighty. To sum 
up, these ten sentences epitomize a description of Allah's Oneness and 
His perfections with clarity, and in detail. 

Verse 256 

There is no compulsion in Faith. The correct way has 
become distinct from the erroneous. Now, whoever 
rejects the Rebel and believes in Allah has grasped the 
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strongest ring that never breaks. And Allah is 
All-Hearing, All-Knowing. (Verse 256) 

Commentary 

One who holds on to Islam firmly stays protected against 
destruction and deprivation. It was for this reason that such a person 
was likened to one who holds on firmly to the 'ring', the looped support 
of a strong rope, and thus manages to avoid falling down. As there is 
no danger of such a rope breaking apart and causing a fail, so there is 
no danger of destruction or loss in Islam — should somebody just 
abandon the rope, that would be an entirely different matter. And 
should somebody abandon Islam itself, that would be an entirely 

different matter tOO. (Maulana Thanavi: Bayan al-Qur'an). 

Keeping this verse in view, some people raise objections. They say 
this verse tells us that there is no compulsion in faith, although the 
teaching of jihad and qital (fighting) in Islam appears contrary to this 
principle. 

Looking at this a little carefully, we can find out that the objection 
is not valid, since the teaching of jihad and qital in Islam is not to 
coerce people into accepting Faith. Had it been so, why would there be 
Islamic injunctions of jizyah to provide an umbrella of security for 
kuffdr (disbelievers) which protects their life, property and honour? In 
fact, this is to remove disorder, strife or fasad, for Allah Almighty 
dislikes fasad, which is what the kuffdr are after. Therefore, Allah 
Almighty says: 

And they go about the earth spreading disorder and Allah 
does not like those who spread disorder. (5:64) 

It is for this reason that Allah Almighty has ordained that the 
fasad created by these people should be removed by jihad and qital. So, 
killing such people is like the killing of serpents, scorpions and their 
harmful likes. 

Islam has firmly banned the killing of women, children, the aged 
and the crippled etc, even in the heat of jihad on the battlefield, since 
they are incapable of creating disorder. Similarly, it has stopped the 
killing of those who become law-abiding citizens by promising to pay 
jizyah (compensatory dues paid by free non-Muslims under Muslim 
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rule against guarantee of the security of their life, property and 
honour). 

This approach of Islam makes it clear that it does not force people 
to accept and enter Faith, rather far from it, by using it as a method of 
stopping oppression in the world, it hopes to establish justice and 
equity and peace and security. When Sayyidna 'Umar m Jll ^j invited 
an old Christian woman to accept Islam, she said in reply: - tj ~£ j^^c u 
i_^s J\ cij.\j : 'I am an old woman nearing death.' Hearing this, Sayyidna 
'Umar did not force her to come into the fold of Islam. In fact, he 
recited this very verse: JLjIji ^i >\^\y that is, 'there is no compulsion in 
Faith.' 

Really and truly, coercion and compulsion to make one accept a 
faith are not possible at all because faith is not related to outward 
physical response; it relates to the heart. Coercion and compulsion 
affect nothing but the outsides of physique and this is all that is 
affected by jihad and qital (fighting in the way of Allah). Consequently, 
it is just not possible that people can be forced to accept faith through 
these measures. This proves that the verses of jihad and qital are not 
contradictory to the verse: ,^1)1 ^'«IjlJ'l "V (There is no compulsion ir, 

Faith). (MazharT, Qurtubl) 

Verse 257 
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Allah is the Protector of those who believe. He brings 
them out of the depths of darkness into the light. As for 
those who disbelieve, their friends are the Rebels. They 
bring them out from the light into the depths of 
darkness. Those are people of Fire. There they remain 
for ever. (Verse 257) 

Commentary 

This verse also tells us that faith ('Iman) is the greatest blessing 
and disbelief (kufr) is the greatest misfortune, and that there is 
darkness in friendship with those who disbelieve (kuffar). 
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Verse 258 

!•• iKludiIDlUi Ji ij ji ftjj |Ci jil Ji p'fJi 

Did you not see the one who argued with Ibrahim 
about his Lord, because Allah had given him kingship. 
When Ibrahim said: "My Lord is the One Who gives life 
and brings death," he said: "I give life and I bring 
death." Said Ibrahim: "Allah brings the sun out from the 
East, now, you bring it out from the West." Here, baffled 
was the one who disbelieved. And Allah does not put 
the unjust people on the right path. (Verse 258) 

The verse refers to Namrud, the emperor of Babylon, who denied 
the very existence of God and had a debate with Sayyidna Ibrahim 
f XJI *4* on this issue. Allah has given him political power over a large 
territory. He should have been grateful to his Lord. But, on the con- 
trary, his political power inflated him with pride and arrogance; he 
started denying the very existence of Him. It is in this context that the 
Holy Qur'an says: 'the one who argued with Ibrahim about his Lord, 
because Allah had given him kingship." 

In the course of argument, he asked Ibrahim r ^L-Jl *Jlc about the 
basic attributes of God. He replied, "My Lord is the One who gives life 
and brings death." The foolish king did not understand the real nature 
of 'giving life' and 'bringing death.' Therefore, he argued that he, too, 
can kill anyone through his order and bring thereby death to him and 
can also let off a person sentenced to death and give thereby life to 
him. Obviously, his argument was totally absurd, because 'giving life' 
means to give life to something lifeless 56 . 

When Sayyidna Ibrahim f 3LJl *Jlc felt that his addressee is unable to 
understand the real nature of 'giving life' and 'bringing death,' he 



56. And 'bringing death' means power which may remove the life from every 
living creature without a necessary intervention of an apparent cause. 
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switched over to another argument and said, "Allah brings the sun 
out from the East, now, you bring it out from the West." Here the king 
was baffled and could not answer the Abrahimic argument. But even 
after the truth became clear to him, he did not accept the guidance. 
Hence the Qur'anic statement: "And Allah does not put the unjust 
people on the right path." 

Injunctions and related considerations 

1. It is evident from the words used in the verse that if an infidel is 
given political power or a high worldly status, there is no harm (for a 
Muslim) in referring to him as a holder of that position (QurtubT). 

2. The verse also affirms the permissibility of having debate with 
such an infidel in order to manifest the difference between right and 
wrong. 

3. Some people doubt the validity of the last argument of Sayyidna 
Ibrahim r ^_JI ±A>. , because Namrud could have refuted it by a counter 
demand from Ibrahim ^%J\ *JU. and could have said, "If there is a God, 
let Him bring the sun out from the West." 

But it is obvious that he could not come out with this counter- 
demand. The reason is that as soon as he heard the argument, he 
came to the conclusion that (he himself or anybody else cannot bring 
out the sun from the East or the West and) it is surely a divine func- 
tion which proves the existence of God. And once it is proved that it is 
God who brings the sun out from the East, it necessarily follows from 
it that He has the power to bring it out from the West also. The king 
also came to the conclusion that Ibrahim r ^LJI -ul* is the messenger of 
Allah, and if the prayed Allah to bring out the sun from the West, Al- 
lah will do it, in which case such a miraculous event may bring a revo- 
lution against him and he may be deprived of his kingdom. Therefore, 
he did not make such a demand and having no other answer, was baf- 
fled With the argument. (Bayan al-Qur'an) 

Verse 259 
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Or, (did you not see) the example of the one who passed 
through a town collapsed on its roofs. He said: "How 
shall Allah revive this after it is dead?" So, Allah made 
him dead for a hundred years, then raised him saying: 
"How long did you remain (in this state)?" He said: "I 
remained (like this) for a day or part of a day". Said 
He: "Rather, you remained (thus) for a hundred years. 
Just look at your food and your drink; neither has 
spoiled. And look at your donkey. And (We did like) this 
to make you a sign for people — and look at the bones 
how We raise them, then dress them with flesh." So, 
when it was clear to him, he said: 'l know that Allah is 
Powerful over everything." (Verse 259) 

Verse 260 



And when Ibrahim said: "My Lord, show me how You 
give life to the dead." He said: "Is it that you do not 
believe?" He said: "Of course, I do, but it is just that my 
heart be at peace." He said: "Then, take four birds and 
tame them to your call, then put on every mountain a 
part from them, then give them a call, and to you they 
shall come running. And know that Allah is Mighty, 
Wise." (Verse 260) 

Commentary 

This is the third story taken up in the above verse (260). The gist of 
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the story is that Sayyidna Ibrahim (Abraham) r %JI *Jk sought from 
Allah Almighty the favour of being shown as to how He would bring 
the dead back to life. Allah Almighty asked him why he had made 
such a request. Was it because he did not believe in His perfect power 
which controls everything? Sayyidna Ibrahim ^^ljIaJU explained his 
true state of mind. In fact, there was no question of his being suspi- 
cious about the Resurrection, because the infinite power of Allah is 
manifest every moment to every sensible person both in the universe 
and in his own being. However, it is a part of human nature that un- 
less one sees an unusual event happening before his own eyes, he 
keeps wondering how and in what manner it is going to happen. Such 
thoughts often disturb one's peace of mind. It was in this context that 
Sayyidna Ibrahim f XJl ±k- made a request to Allah for witnessing the 
procedure of the revival of the dead. 

Accepting this request, Allah Almighty provided for him an 
exceptionally unusual scenario for personal sighting which, at the 
same time, was to show a resolution of all doubts and misgivings the 
disbelievers nursed. That scenario was activated when he was 
commanded to get hold of four birds and keep them as pets. When they 
grow so domesticated that they come to him at his call and he too 
starts knowing them well enough so that there remains no doubt 
about a stranger bird taking their place; then he should kill those four 
birds, make mince-meat of everything - bones, feathers all included - 
dividing it in several portions. After that, using his own discretion, he 
should place one portion each on top of a different hill. Then he was to 
call them. Inshallah, they shall come back to life by the perfect power 
of Allah Almighty and come running to him. 

In Tafsir Ruh al-Ma'ani, on the authority of Ibn al-Mundhir, it has 
been narrated from Sayyidna Hasan -llc JlII ^j that Sayyidna Ibrahim 
/>UI *JU did what he was commanded to do. When he called them, then 
in no time, bone to bone, feather to feather, flesh to flesh, everything 
took its original form, the birds became alive and came running to 
Sayyidna Ibrahim f !sLJl <J* . Allah Almighty said: 'O Ibrahim, this is 
how, on the Day of Resurrection, I shall assemble in no time all parts 
and bodies, and breath life into them.' 

The Qur'an has used the expression ^£&l':(and to you they shall 
come running). These particular words mean that the birds will come 
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running, which tells us that they will not come flying because if they 
came flying across the sky, the doubt ~ that they went out of sight and 
were replaced in the process — would remain. Now if they came 
running on the ground, they will be fully in sight. Through this 
happening, Allah Almighty made Sayyidna Ibrahim r XJI *-lt see a 
sample indicator of life after death, following resurrection, which 
helped resolve, through visual experience, all doubts expressed by 
polytheists and disbelievers. 

That there is rising after death and that there is life in the 
Hereafter give disbelievers their greatest difficulty in comprehension. 
They think man becomes dust after death, then somewhere this dust 
scatters away with the wind, somewhere it flows away with water, 
somewhere it reappears in the form of trees and planted fields, so 
much so that its particles spread out to the far sides of the world. Now 
to gather these scattered parcels and human parts and to infuse life 
into them are things short-sighted man finds difficult to understand 
because he measures everybody on the scale of his own power and 
status, and does not deliberate in the non-analogous Power above him! 

Although, should he peep a little into his own being, he would start 
seeing that, even today, his existence is a collection of parts and 
particles spread all over the world. The mother and father through 
whom man comes into being and the food that goes to make their blood 
and body are themselves nothing else but particles brought together 
from different corners of the world. Then comes the post-birth period, 
deliberation in which will show that the food causing growth, causing 
formation of blood and flesh is totally composed of different particles 
coming from all over the world. The milk that man drinks is part of 
some cow or water buffalo or goat and these composed parts came into 
those animals through the fodder that they have eaten. Who knows 
the chaff and grain in their fodder came from which country and who 
can tell how the winds roaming round the world have introduced 
particles from many an unnamed land into their nurture. So, one can 
only marvel in how many ways and from how many corners of the 
world the perfect power and the precise plan of Allah Almighty has 
accumulated in the body of one man the whole wide world's produce, 
its grains and fruits and everything else man eats and uses as 
medicine, and which become part of his body. 
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If man, negligent and short-sighted, would for a moment leave the 
world aside and get on with doing a little research on his own body, he 
would discover that his being itself is composed of so many parts some 
of which belong to the East, some to the West, some to the South and 
still some to the North. Right this day, the precise plan of Divine 
power has accumulated in his body all those particles scattered around 
the world, and after death, these particles will disperse again in the 
same manner. Now, why should it be at all difficult for His perfect 
power to assemble them a second time? Specially so, when He was the 
One who had assembled these scattered particles in his being. 

Some related questions and their answers 

The incident mentioned in the above verse raises certain 
questions: 

1. To begin with, why did Ibrahim r XJl Ut raise this question at all 
while he was, in accepting faith in the perfect power of Allah 
Almighty, the foremost believer out of the whole world of his time? 

This has already been answered earlier when it was said that the 
question raised by Sayyidna Ibrahim r %JI *J* was not, in reality, based 
on any doubt. The purpose of the question was to reaffirm that Allah 
Almighty will raise the dead on the Day of Resurrection. Given His 
perfect power, this was not distant or surprising in any manner at all; 
it was rather absolutely certain. But raising the dead to life is beyond 
man's power. He never saw a dead person rising to life. Then, the act 
of raising the dead to life could take different modes and forms. Now it 
is man's nature that he keeps inquiring into modes and forms of that 
which he does not know by visual experience. In doing so, his thoughts 
wander in different directions as a result of which he bears by the pain 
of mental distraction. The state that helps remove this mental 
distraction and is replaced by a heart at rest is called sukun or peace. 
This is what Sayyidna Ibrahim r XJI *JU sought through his request. 

Incidentally, the difference between 'Iman (faith) and Itmi'nan 
(peace) also comes out from this discussion. 'Iman is the name of that 
voluntary belief or certainty, which man receives about something not 
seen or known, by trusting the Rasul (messenger of Allah) while 
Itmi'nan refers to peace of the heart. There are times when one does 
perfectly believe in something not seen, but there is no peace of heart 
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because its modes and forms are not known. This peace can come only 
by visual experience. Sayyidna Ibrahim Khalilullah r XJl *Jlc was also a 
perfect believer in life after death -- his question was simply concerned 
with the modality of man's being raised to life. 

2. When Sayyidna Ibrahim Khalilullah ^^JIaJ* , had simply asked 
as to how the dead will be raised and had no doubt in the actual 
raising of the dead, the question is: How can the Divine interrogation: 
%»'y pjl:'ls it that you do not believe?' be explained? It would seem that 
there was no occasion for it. 

The answer is that Sayyidna Ibrahim r 1_JI *JLc had meant to say 
that there is no doubt in the actual happening, but the question can be 
taken in two senses, the obvious one relates to this very position, that 
is, he wished to inquire how the dead will be raised. But the words of 
the question may also point out to a second sense which is prompted 
by doubt in or denial of the real power. For instance, you see a heavy 
package and you are sure that such and such a person cannot lift it 
and then, to test his capacity, you challengingly tell him — let's see 
how you lift it. Since anybody could have taken Sayyidna Ibrahim's iAc. 
f U~Jl question in this wrong sense, therefore, Allah Almighty, in order 
to free Sayyidna Ibrahim /UI -lJlc from this possibility, addressed him 
with j->"pj' so that he could say ^(bala: yes, why not) in reply, and 
thus get past the ambush laid out by liars and accusers. 

3. At least, Sayyidna Ibrahim's question settles this much that he 
was not at peace concerning the problem of life after death, although it 
has been reported from Sayyidna 'Ali *u *l)l ^j that he said: 'If curtain 
is raised from that which is unseen, it will add nothing to my certainty 
and peace since I enjoy perfect peace through my very faith in the 
unseen'. Now, when some of his followers enjoy such an elevated state 
of peace how can it be that the very 'friend of Allah' will remain 
without it? 

In this connection, let us be clear that Itmi'nan or peace of heart 
has its own gradations. There is an Itmi'nan that the men of Allah 
(awlia' Allah) and the True (siddiqin) have. Then there is an exalted 
grade of Itmi'nan which is given to the general line of prophets ^j-ic 
r ">UI . And there is a grade even above it which is bestowed upon the 
special ones in the form of visual experience. 
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Surely, Sayyidna Ibrahim Khalilullah r ^LJI -U* had the degree of 
peace which Sayyidna 'Ali *i* JLll ^j had, even a higher degree of 
Itmi'nan which is special to the station of prophethood. In this degree 
of Itmi'nan, Sayyidna Ibrahim f 1JI *Ap was superior to all his followers. 
Now what he is respectfully asking for is that highest degree of 
Itmi'nan which is bestowed upon the very special prophets — as it was 
with our Holy Prophet ^ ^J* *lJI J^> who was granted special Itmi'nan 
by means of a visual experience of Paradise and Hell. 

In short, using this question as an excuse to say that Sayyidna 
Ibrahim j^LJI *J* did not have peace of heart is not correct. Avoiding 
that, we can simply say that the absolutely perfect peace of heart 
which comes in the wake of visual experience was not there and that 
was why he had made this request. 

Towards the end of the verse it was saidi^i^V^ 1 Z\ . that is, Allah 
Almighty is All-Powerful and All-Wise. Through 'Aziz, the perfect 
power of Allah was pointed to, and through 'Hakim' (the All-Wise), it 
was indicated that it is in Allah's wisdom that visual experience of life 
after death is not granted to everyone, otherwise it is not at all 
difficult for Allah to make every man see it for himself. But, in that 
case, the superior quality of having faith without seeing ( y-*JL jUVi : 
al-'iman bi l'ghayb) will not be there. 

Verses 261 - 266 
<^jjji* Jj-9 oyj-^i p-* 2j ( » ^ j.1 r . Oj_j. ij-f+u 



Surah Al-Baqarah 2 : 261 - 266 648 

The example of those who spend in the way of Allah is 
just like a grain that produced seven ears, in each ear a 
hundred grains. And Allah multiplies for whom He 
wills. And Allah is All-Embracing, All-Knowing. 

Those who spend their wealth in the way of Allah, then 
do not supplement their spending with boasting about 
favour nor with teasing, they have their reward with 
their Lord and there is no fear for them nor shall they 
grieve. 

Saying something proper and forgiving is better than a 
charity followed by teasing. And Allah is All- 
Independent, Forbearing. 

O those who believe, do not nullify your charities by 
boasting about favour, and teasing, like the one who 
spends his wealth to show off before people and does 
not believe in Allah and in the Last Day. So, his 
example is like a rock on which there is dust, then 
came over it a heavy rain and left it barren. They have 
no ability to gain anything out of what they have done. 
And Allah does not give guidance to the people who 
disbelieve. 

And the example of those who spend their wealth to 
seek the pleasure of Allah and to make firm their souls 
is like a garden on a hill on which there came a heavy 
rain and it yielded its produce twofold. Even if there 
comes no heavy rain, drizzle does. And Allah is 
watchful of what you do. 
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Would any of you wish to have a garden of dates and 
grapes with rivers flowing beneath it, and for him 
there are all kinds of fruit, and old age befalls him and 
he has children who are weak, then comes upon it a 
whirlwind with fire therein, and it is all burnt? This is 
how Allah makes the signs clear to you so that you may 
ponder. (Verses 261 - 266) 

Commentary 

This is the thirty-sixth section of Surah Al-Baqarah which begins 
from verse 262. Left now are five sections of Surah Al-Baqarah out of 
which the last section carries some basic principles. The earlier four 
sections, from 262 to 283, have a total of 21 verses which present spe- 
cial instructions and points of guidance concerning financial transac- 
tions. If these were to be followed in toto, the problem of an ideal eco- 
nomic order which the whole world is worrying about will be 
automatically solved. Right now we see capitalism, socialism and com- 
munism (despite its fail in U.S. S. R) polarizing or readjusting against 
each other. The confrontation between these systems has reduced the 
world to a hotbed of internecine aggression. Stated in these verses is 
an important aspect of the economic order of Islam. It has two parts: 

1. It teaches how to spend that which is extra to your needs to help 
the poor and the needy. This is known as Sadaqah and Khayrat 
(roughly translated as charity and alms). 

2. It declares that taking and giving of riba (interest, usury) is 
haram (unlawful) and gives directions on how to stay on guard against 
it. 

Out of these sections, the first two consist of the merits of sadaqah 
and khayrat, inducement towards these, and related injunctions and 
points of guidance. The last two sections deal with the unlawfulness 
and forbiddance of ri&a-based dealings, and with permissible ways of 
giving and taking loans. 

The verses given above make a three-unit statement as follows: 

1. The merit of spending in the way of Allah. 

2. Conditions which make sadaqah and khayrat acceptable and 
merit-worthy with Allah. 
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3. Attitudes that destroy sadaqah and khayrat when good goes and 
sin stays. 

After that there are two similitudes: 

1. The first relates to the charities (jiafaaat and sadaqdt) which are 
acceptable with Allah. 

2. The second relates to the charities (nafaqat and sadaqat) which 
are unacceptable and invalid. 

Thus, these are five subjects that appear in this section. Before we 
discuss these subjects, it is necessary to know that the Holy Qur'an 
has pointed out to spending in the way of Allah at several places with 
the word, 'jIjW (infaq: spending)'and at several others, with the words, 
^UW(i£am: feeding) or tiLi (sadaqah: charity) or »^j\ >(L\{itd' al-zakat: 
paying the obligatory zakah properly). A careful look at these Qur'anic 
words and the way they have been used shows that the words — infaq, 
it'am and sadaqah — are general and as such incorporate all sorts of 
charitable spendings that aim to seek the good pleasure of Allah. 
These spendings may be fard and wajib (obligatory) or nafi and 
mustahabb (commendable, or desirable, or preferred). It may be noted 
that the Qur'an has used a distinct word ijjfpl .l2j_ for the obligatory 
zakah which indicates that there are special requirements in receiving 
and giving of this particular sadaqah. 

In this section, the word used more often is infaq while the word, 
sadaqah has been used less often, which indicates that the statement 
here covers general charities and deeds of generosity, and the 
injunctions given here include and incorporate all sorts of charities 
and spendings in the way of Allah. 

A similitude of spending in the way of Allah 

In the first verse it is said that people who spend in the way of 
Allah, that is, in Haj j or in Jihad, or on the poor, on widows and 
orphans, or on relatives and friends to help them out, can be likened to 
one who sows a good grain of wheat in the field from which grows a 
plant on which sprout seven ears and each ear yields hundred grains. 
As a result, one grain was worth a total yield of seven hundred grains. 

The outcome is that one who spends in the way of Allah receives in 
return (reward in the Hereafter) on the scale of one to seven hundred, 
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that is, spending one cent could bring the merit of seven hundred 
cents. 

It appears in authentic and reliable ahadith that the thawab or 
merit or reward for one good deed is returned ten-fold, and could reach 
seven hundred-fold. Sayyidna 'Abdullah ibn Abbas *i* *l)l ^j has said: 
The reward of spending one dirham in Jihad and Hajj is equal to 
seven hundred dirhams. Ibn Kathir has reported this with reference to 
the Musnad of Ahmad. 

To sum up, this verse tells us that spending one unit of money 
brings forth the reward of seven hundred units. 

Conditions that make charity a worship 

But, the Qur'an has not, in its wisdom, put this subject in a few 
clear words. It has rather used the form of a similitude featuring a 
grain of wheat which has a subtle hint towards the labour of a farmer 
who can hope to get an yield of seven hundred grains out of one grain 
sown only when the grain is good, and the farmer sowing it should be 
fully conversant with the art of farming, and the soil where the grain 
goes should be good too, because, should even one of these factors 
remain missing, either this grain will be wasted leaving no grain to 
come out, or it would just not yield enough to reach the production 
ratio of one grain to seven hundred grains. 

Similar to this, there are the same three conditions for the 
acceptance and increased return of good deeds generally, and of 
spending in the way of Allah particularly. These conditions are: 

1. That which is spent in the way of Allah should be clean, pure 
and halal (lawful) for it appears in Hadith that Allah Almighty accepts 
nothing except what is clean, pure and halal. 

2. One who spends should be good in intentions and righteous in 
deeds. An ill-intentioned and showy spender is like that ignorant 
farmer who throws away the grain on a spot where it is wasted. 

3. The one to whom sadaqah (charity) is given should also be 
deserving of it. It should not be wasted by spending on the 
non-deserving. 

Thus, the similitude unfolds for us the great merit spending in the 
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way of Allah has, along with the three conditions as well, which 
stipulate that one should spend from halal earnings, and the method 
of spending should also conform to Sunnah, and that one should 
literally search for the deserving in order to spend on them. Just 
getting rid of what your coffers hold does not entitle you to receive this 
merit. 

The correct and masnun (according to Sunnah) method of giving 
sadaqah has been pointed out in the second verse. It is said that 
people who spend in the way of Allah and do neither publicise their 
favour after having spent, nor cause any pain to those on whom they 
have spent, their reward is secure with their Lord. For them there is 
no danger in the future, and no sorrow of the past. 

Conditions that make charity go in vain 

Two negative conditions governing the acceptance of sadaqah have 
been stated in this verse: 

1. Do not publicise your favour after spending. 

2. Do not consider the receiver practically disgraced, and do 
nothing to cause him insult or pain. 

In the third verse: «Ji^-J^» (saying something proper), these two 
conditions for acceptance of charitable gifts in the sight of Allah have 
been further explained. Incidentally, these were introduced in the 
earlier verse. To repeat, when you spend in the way of Allah, do not 
show off the favour, and when you give something to somebody do 
nothing to make him feel insulted, or to cause him pain. 

This was explained by saying that it is a thousand times better to 
offer some reasonable and appropriate excuse before the person who 
asks, if the giver feels he is unable to give under conditions of duress; 
and should the person asking anger the giver by impolite behaviour, it 
is also a thousand times better to forgive than to give him a charity 
which is followed by giving him pain. Allah Almighty is Himself Ghani 
and Halim, need-free and forbearing. He needs nothing from anyone. 
One who spends does so for his own good. That being so, an intelligent 
human being should keep this in mind while spending in the way of 
Allah, that he is not favouring anybody, and that he is spending for his 
own good. And should one sense ingratitude on the part of people 
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treated well, he should subject himself to the divine attribute of 
'forbearing', show obedience and forgive and forget. 

In the fourth verse, the same subject has been taken up differently 
with a little more emphasis. It was said: Do not waste your charities: 
verbally — by causing your favour to be known; or practically — by 
causing pain. 

This makes it clear that any form of favour-flashing or 
needy-bashing, after an act of charity renders such charity null and 
void. There is no reward for it. 

In this verse, one more condition governing the acceptance of 
sadagah has been added by saying that one who spends for public 
exposure, for name and fame, and does not believe in Allah Almighty 
and the Day of Resurrection, can be likened to be acting in a situation 
where he sows a grain on a clean rock which has collected a layer of 
soil, then comes the rain and washes the whole thing clean. Such 
people will never reap what they have sown and Allah Almighty will 
not let the disbelievers see the way. From this we know the condition 
that governs the acceptance of sadaqah and khayrat - spend only to 
seek the good pleasure of Allah Almighty and with the intention of 
getting thawab (reward) in the akhirah (Hereafter). Never do it with 
the intention of having public exposure, name and fame. Spending 
with the intention of earning name and fame is wasting what you 
spend. And should a true Muslim, who does believe in the Hereafter, 
expend something simply for name, fame, and under hypocritical 
motivation, he too, would not get any thawab (reward) for it. Moreover, 
there is a hint here in the use of the additional sentence JJU ^jj y» (And 
does not believe in Allah); perhaps, it aims to suggest that hypocrisy 
and name-seeking is not just the sort of thing a person who believes in 
Allah Almighty and the Day of Resurrection would ever do since 
hypocrisy is a sign of something being wrong with his faith. 

The meaning of '&Jfl\yJil\ ^j^YaUI/ : 'Allah Almighty will not show 
disbelievers the way' towards the end of verse 264 is that the Qur'anic 
guidance is universal. It is common to all human beings. But, 
disbelievers do not take notice of this guidance, rather go a step 
farther and make fun of it. As a result, Allah Almighty lets them be 
deprived of the very taufiq, the ability to accept guidance. The effect is 
that they do not accept any guidance. 

In verse 265, the fifth under discussion, the acts of charity which 
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are acceptable in the sight of Allah Almighty as valid spendings, have 
been illustrated with an example. It is said that those who spend in 
the way of Allah, solely and sincerely, to seek nothing but His 
pleasure, and thu's fortify their selves with steadfastness, are in a 
situation where there is a fruit farm located on some ftiound, then it is 
hit by heavy rains, then it brings forth double of its'usual yield. And 
should it be that the rain is not that heavy, a light drizzle would 
become sufficient for it and Allah Almighty sees and knows what you 
do. 

Here the merits of spending in the way of Allah, surely with 
sincerity of intention, and obedience to conditions set, has been made 
clear through this similitude. The message is: Spending with good 
intention and sincerity, even if it be just a little, becomes enough and 
helps one receive the gains of the Hereafter. 

In verse 266, the sixth under discussion, the statement, that sada- 
qah can be rendered void and rejected if one acts against conditions set 
forth for the acceptance of charitable spendings, has been illustrated 
with yet another example. It was asked: Does anyone among you like 
that he owns a fruit farm, growing dates and grapes with streams 
flowing underneath, and trees laden with all sorts of fruits — then 
comes old age for the owner and he has children and a family that can- 
not stand ori their own. Under these conditions comes a whirlwind 
through the farm with fire in it and which burns the farm out. This is 
how Allah Almighty brings forth illustrative parallels so that you may 
think. 

It means that spending in charity against given conditions is like 
hoping to be investing profusely in the Hereafter, but with Allah 
Almighty this investment comes to naught. 

It may be noted that there are a series of qualifications added to 
this similitude-for instance, 'came his old age, he has children too and 
the children are young and weak.' These have a purpose. Isn't it that a 
person, if young, can look forward to having a new farm when his old 
farm burns out? Then, a person who has no children, and no hope to 
reactivate his burnt farm, he will not be so worried about his 
livelihood since a single man can get by even in adversity, one way or 
the other. Then there is the situation of one who has children, who are 
good and young with the hope that they would help the father out. In 
such a situation, a person is not that shocked even if his farm is burnt 
or plundered since he is free of the needs of his adult children who can 
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themselves carry him through. In short, these three riding restrictions 
were introduced to describe the intensity of need when it was said that 
a person who spent his capital and labour and set up a fruit farm; the 
farm became ready and started yielding fruit as well. In this condition, 
came his old age and the days of weakness. Now this person has 
children and family. The children are very young and weak. Under 
these circumstances, should the farm he groomed burn out, his shock 
would be severe and the pain caused would be limitless. 

Similarly one who has given his charity with hypocrisy is as if he 
set up a farm. Then came death after which his condition became 
equal to that of the old man who cannot earn his living and cannot set 
up the farm all over again. This is because human deeds cease to be 
after death. Similarly, an old man with children and family needs that 
his previous earnings be safe so that they can be used during old age. 
If, in this condition, his farm and his belongings burn out, there will be 
no limit to his pain and distress. Very much like this, the sadaqah and 
khayrat, the spendings in charity, which were made hypocritically or 
for self-promotion, will not come to help him exactly when he would 
need them most. 

Summarising this whole verse, it could be said that ikhlas or 
sincerity is one big condition governing the acceptance of sadaqah and 
khayrat with Allah. This sincerity means that one should spend 
exclusively for the good pleasure of Allah Almighty without any 
admixture of self-promoting ends. 

Now let us look at all the verses in this whole section once again. 
We shall discover that there are six conditions governing the 
acceptance, in the sight of Allah, of spendings in His way (sadaqah 
and khayrat). These are: 

1. Spend from halal belongings. 

2. Spend according to the prescribed practice (Sunnah). 

3. Spend in proper place. 

4. Do not remind of favour after having done it. 

5. Do nothing to insult the reciever. 

6. Spend with sincerity of intention, exclusively for the good 
pleasure of Allah Almighty, never doing it for the sake of name 
and fame. 

The second condition, that is, spending according to Sunnah, 
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means that one should be careful while spending in the way of Allah 
that rights due to someone may not be usurped. This is no act of 
thawab (reward) that one indulges in sadaqah and khayrat (charity) by 
stopping or limiting the necessary expenses on his family without 
their assent. Depriving the needy inheritors and bequeathing the 
whole inheritance or giving out everything in sadaqah and khayrat is 
against the teachings ofSunnah. 

Then there are a thousand forms of spending in the way of Allah. 
The sunnah method requires that the place to spend must be selected 
carefully giving thought to involved factors of importance, need, 
urgency etc. Usually people who spend do not bring these into 
consideration. 

The essence of the third condition is that spending at a place or in 
a cause with even good intention is not good enough. This will not 
suffice to make it an act of thawab. It is also necessary that the place 
or cause of spending should be permissible and commendable in the 
sight of the Shari'ah. If a person was to bequeath his property for 
impermissible games and amusements he would be deserving of 
'adhab (punishment) rather than thawab (reward). This holds good for 
all other possible avenues of investment which are not desirable in the 
view of the Shari'ah. 

Verses 267 - 274 
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O those who believe, spend of the good things you have 
earned and of what We have brought forth for you from 
the earth, and do not opt for a bad thing, spending only 
from there, while you are not going to accept it at all, 
unless you close your eyes to it. And know that Allah is 
All-Independent, Ever-Praised. 

Satan frightens you of poverty and bids you to 
indecency, and Allah promises you forgiveness from 
Him, and grace as well. And Allah is All-Embracing, 
All-Knowing. He gives wisdom to whom He wills. And 
whoever is given wisdom is certainly given a lot of 
good. And only the men of understanding do observe 
the advice. 

And whatever spending you do and whatever vow you 
make, Allah knows it all. And for the unjust, there are 
no supporters. 

If you make the alms open, it is good enough, and if you 
keep it secret and give it to the needy, it is far better 
for you. And this will write off part of your sins. And 
Allah is All-Aware of what you do. 

It is not for you to put them on the right path. Rather, 
Allah puts on the right path whom He wills. And 
whatever good you spend is for your own selves, and 
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you shall not spend but to seek the pleasure of Allah. 
And whatever good you spend, shall be paid to you in 
full, and you shall not be wronged. 

(Let your charities be) for the needy who are confined 
in the way of Allah, unable to move about in the land. 
An ignorant person takes them to be rich on account of 
their abstinence. You know them by their appearance. 
They do not beg people importunately. And whatever 
good you spend, Allah is All-Aware of it. 

Those who spend their wealth night and day, secretly 
and openly, they have their reward with their Lord, 
and there is no fear for them, nor shall they grieve. 

(Verses 267 - 274) 

Commentary 

The preceding section dealt with spending in the way of Allah. 
Now further details related to this appear in the seven verses of the 
present section. These are as follows: 

(1) Verse 267: j^Jjfc (^ J|) l^i $£i £jil C£j :'0 those who believe, 
spend ... Allah is AU-Independent, Ever-Praised.' 

On the basis of the circumstances in which this verse was revealed, 
the word: yJ3> (tayyib: plural, tayyibat) has been interpreted to mean 
'good' since some people used to bring things which were bad and that 
was why this verse was revealed. Some commentators have 
interpreted the word, tayyib (good) to mean halal (lawful) relying on 
the generality of the word since something is prefectly good only when 
it is halal (lawful) as well. So, according to this interpretation, the 
verse emphasizes that the thing given in charity must be from one's 
lawful income. However, according to the first interpretation, the 
stress on this condition will have to be proved by other sources. Let us 
remember that this is for a person who has something good yet elects 
to spend something not good as ^zLl/li (you have earned) and Q.'j?\ (We 
have brought forth) do indicate that good things are available with the 
person making charity, while the sentence $^j&lL£Lk\ \/."l'jiH (and do 
not opt for a bad thing spending only from there) proves the spending 
of something not good deliberately. As for the one who just does not 
possess anything good, he shall be exempted from this prohibition. His 
giving, even if it be bad, shall be accepted. 

Some scholars have deduced from the expression, ffi,T,<lX (what you 
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have earned), the ruling that it is permissible for the father to eat out 
of the earnings of his son. This is based on a hadith: 

Your children are a good part of your earnings, so eat out of 
the income of your children cheerfully. (Qurtubi) 

Injunctions relating to the lands of 'Ushr 

The word U>>l (akhrajna: We have brought forth) in j/Ji\ ^'^J llijii Cf, 
(What We have brought forth for jou from the earth) hints that 'ushr 
is obligatory on 'ushri lands. Based on the generality ol this verse, 
Imam Abu Hanifah has deduced that 'ushr is wajib or obligatory on 
every produce, big or small, yielded by 'ushri «and. The verse ££ *jj. \£'\j 
»jL^i (And pay the due thereof on the day of its harvest; 6:141) in Surah 
Al-An'am is open and clear in support of the obligatory nature of 'ushr. 

'Ushr (jJLc : the tenth or twentieth part) and Kharaj (^l> : land tax) 
are two technical terms used in Islamic Shari'ah. There is a common 
factor between these two. Both have an aspect of tax in them when 
levied on lands by an Islamic state. However, there is a difference. 
'Ushr is not just a tax. On the contrary, its real nature is more of an 
act of monetary 'Ibadah (worship) than tax. This is similar to Zakah, 
for which reason, it is also called j9ji\ ;/j (zakah al-ard: the zakah of the 
land). Kharaj is straight tax which carries no aspect of 'Ibadah. Since 
Muslims are capable of 'ibadah and are obligated to do that, the part of 
land-produce taken from them is known as 'Ushr. Since non-Muslims 
are not obligated with 'Ibadah, that which is levied on their lands is 
named Kharaj. There is another practical difference between Zakah 
and 'Ushr — Zakah becomes due on gold, silver and goods of 
commercial value after the passage of one year while 'Ushr becomes 
obligatory immediately after the produce is harvested from the land. 

There is yet another difference ~ 'Ushr is dropped if the land 
produces nothing, but Zakah remains obligatory at the end of the year 
on gold, silver and goods of commercial value even if there is no profit 
at all. This is not the place to discuss details relating to the problems 
of'Ushr and Kharaj. These can be seen in books of Fiqh. Incidentally, 
this humble writer has discussed this «ubject in some details in his 
book, Nizam al-Aradi which also contains special injunctions 
concerning lands in Pakistan and In dia. 
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(2) Verses 268-269: uck\ yji Si^TiTlS/w^,/) 'JAMLi'c&M : "Satan 
frightens you of poverty ... and only the men of understanding do 
observe the advice." 

When a person is obsessed with the idea that spending in charity 
will cause him poverty, when he does not pick u p the courage to go 
ahead and spend - even after hearing the warning of Allah Almighty - 
and continues feeling that he should not spend out of what he has, and 
when, turning away from the Divine promise, his mind takes him to 
rely on the promise of Satan, he should better be sure that this 
apprehension of his is being generated by Satan. He should never say 
that he has never seen Satan, so how could he take orders from him? 
Conversely, should he come to think that not only his sins will be 
forgiven by spending in charities, but also his wealth will be blessed 
with increase - he should then be sure that this thought has come from 
Allah for which he should be grateful to Him. Allah's treasure never 
runs short. He knows fully well - the open, the hidden, the intentions, 
the deeds - everything about everyone. 

Al-Hikmah: Meaning and Explanation 

(3) Verse 269:' &&ii£i\ j:'}! : "He gives wisdom to whom He wills." 
The word, lSJ-\ (al-hikmah: wisdom) appears repeatedly in the Holy 

Qur'an, and at every place, its meaning has been explained differently. 
In Tafsir al-Bahr al-Muhit, all positions taken by commentators have 
been assembled at this point. These come to nearly thirty, however, 
towards the end it was said that all these positions are close together 
and there is no contradiction among them. The only difference is that 
of interpretations. The word, hikmah is the verbal noun of 'ihkam (the 
first letter, hamzah with kasrah) which means 'to complete what is 
said or done with all its properties and requisites.' 

This is why the verse iiki l/ili I lij I iS\j : And Allah gave him the 

kingdom and the hikmah' (2:251) which concerns Sayyidna Dawud u* 

r XJi , was explained in al-Bahr al-Muhit in the following manner: 

The real meaning of hikmah is to place everything whereto it be- 
longs and this can only be accomplished ideally thrdugh prophethood. 
Therefore, hikmah has been interpreted as prophethood here. 

Imam Raghib al-Isfahani has said in Mufradat al-Qur'dn: "When 
the word, hikmah is used for Allah Almighty, it denotes the 
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comprehensive knowledge and solid creative excellence of all things; 
and when attributed to the non-Divine, it means the rightly-guided 
knowledge of what exists, and the action which corresponds to it. 

This sense has been interpreted in different words. Somewhere it 
means, the Qur'an; elsewhere, the Hadith. Then at different places, it 
carries different meanings, such as "the authentic knowledge", "the 
righteous deed", "the True Word", "the wisdom", "the understanding of 
religion", "correctness of opinion" and "the fear of Allah". Incidentally, 
the last meaning appears in Hadith as well: *UI i—ii juSJ.) ^Jj , that is, 
"the real wisdom is the fear of Allah". The word, hikmah in the verse 
: \<i ijV.k ti-^, | 'S-' (tpflfVipg them the Book and the wisdom - 3:164) has 
been explained as "Hadith and Sunnah" by the Sahabah and the 
Tdbi'in (the Companions and the Successors). Some commentators 
hold the opinion that hikmah in the verse *lkj.lojf (whoever is given 
wisdom) under discussion covers all these things. 

This is the more evident view; more so, since the words of the 
Qur'an )%£ l^i^ji liHliU-loJe^-T : "And whoever is given wisdom is 
certainly given a lot of good" do hint in that direction as they mean 
that the hikmah covers a lot of good. Allah knows best. 

(4) Verse 270: j,v£\ £* £-\H ^j Wy J!' iST^r^i ^ : " And whatever 
spending you do ... and for the unjust, there are no supporters." 

Here, "and whatever spending you do" covers all spendings - those 
in which all related conditions are observed and those too, in which all 
or some conditions are not observed. For instance, it may not be in the 
way of Allah but be in the ways of sin; or the act of giving may be 
mixed up with hypocrisy; or may be followed by making a show of the 
favour before the receiver; or it may not be halal (lawful) and good. 

Similarly, all votive offerings (jji : nudhur) come under the 
general purview of jju (nadhr: singular: votive offering), for instance, it 
includes the nadhr of monetary 'ibadah in accordance with which 
nadhr has been introduced alongwith infaq (spending) and may also 
include nadhr of physical 'ibadah. It may be absolute, or dependent on 
something else; or it may or may not have been fulfilled. The purpose 
of saying all this is that Allah Almighty knows all these things and He 
shall recompense for them duly. This was made known so that people 
are persuaded to observe limits and conditions and be warned of their 
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non-observance. The word j£llk!l (al-zalimin) in the text refers to the 
unjust, the transgressors, who do not observe the necessary conditions. 
To them was given clear warning. 

(5) Verse 271:*ji3&\liu\ju J ij[) > iL/cJll)! l/vol : "Ifyougive the 
alms openly, it is good enough, ... and Allah is All-Aware of what you 
do". 

Obviously, this verse covers all types of charity, whether obligatory 
or supererogatory, and it is more preferable to perform all of them as 
secretly as possible. To observe secrecy in a charitable act has religious 
merits, because it is far from the possibility of riya' (show off), and 
more graceful for the receiver who can feel shy about receiving charity 
in public. It is also beneficial from an earthly point of view, because it 
does not disclose the amount of wealth one owns. 

It should, however, be kept in mind that the preferability of 
observing secrecy is a matter of principle. There may be situations 
where it becomes more preferable to perform an act of charity openly 
for some external reasons, such as removing some accusation (of not 
paying zakah, for instance) or to persuade others to follow the 
example. Such exceptional cases do not negate the basic principle in 
any way. 

Immediately after the instruction of concealing the 'Sadaqat', the 
holy verse says, ^jLJi^j^It^/CThis will write off part of your sins). It 
does not mean that the expiation of evil-deeds is confined to the 
charity made in secret only. In fact, a charity made in public also 
carries the same benefit. But the reference to expiation here is in the 
context that even if someone feels a secret charity as useless in this 
world, he should not feel depressed, because Allah will forgive his sins, 
and that is a great gain for him. 

(6) Verse 272: 'j£&z "^l/wy jn ^i*&£z'JJ : "It is not for you to put 
them on the right path ... and you shall not be wronged." 

It has been clarified in this verse that a sadaqah given to a 
non-Muslim also carries a reward in the life to come. As the basic 
purpose of a Muslim in making a sadaqah is to get that reward, he 
should not confine himself to giving it to the Muslims only and to 
avoid giving it to the poor non-Muslims in the hope that this attitude 
will persuade them towards Islam, because a Muslim is not charged 
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with bringing non-Muslims to the right path. He should seek his own 
benefit (the reward in the Hereafter) which can also be achieved 
through giving sadaqah to a non-Muslim. 

Let us be clear at this point that sadaqah referred to here is nafi 
(supererogatory or voluntary charity) which can be given to a dhimmi 
(a non-Muslim citizen of a Muslim state) as well. The obligatory Zakah 
is not meant here since it is not permissible to give that to anyone ex- 
cept a Muslim (Mazhari). It is not permissible to give any kind of sadaqah 
to a harbi (a non-Muslim citizen of a non-Muslim state) and, however, 
it is permissible to give the dhimmis all other types of sadaqat, obliga- 
tory or supererogatory. Zakah is not included in the verse. 

(7). Verse 273:^ ^iSl SLi Wjj j\) «Jil J^i i» l]£-Ji £iJi .T^iS, : " For the 
needy who are confined in the way of Allah ... Allah is All-Aware of it'.' 

Here the word, al-fuqara (the needy: those who need support for 
their physical sustenance) covers all those who cannot engage them- 
selves in other jobs because of their religious preoccupation. 

j 

... _jl;.-t| '^.\^V\y\l 1 - ^f.r -.' ... : "An ignorant person takes them to be 
rich on account of their abstinence." 

This verse tells us that a faqir (the one who does not own the nisab 
of zakah) wearing expensive dress will not be taken as 'need-free' 
because of that. Instead, he would be regarded as faqir. Paying Zakah 
to such a person will be correct. (Qurtubi) 

... «i£Lu ifijL : ... : "You know them by their appearance." 
This tells us that it is correct to give rulings based on circumstan- 
cial evidence. For instance, if a dead body is found wearing zunnar 
(waist-cord which is a symbol of some pagan religions), and is uncir- 
cumcised, it will not be buried in the graveyard of Muslims. (Qurtub!) 

... uii'l j^UI S'j&A ... :"They do not beg people importunately." 
On the surface, this verse gives the sense that they do not solicit 
importunately but it does not negate soliciting without importunity, as 
is the actual interpretation of some commentators. But, in accordance 
with the consensus of commentators, it means that they just do not 
ask; i- L- u* ilLil ^ - yx>^ ^0. (totally refrain from asking ) (Qurtubi). 

(8). Verse 274: j\^\; &l/#£\ tei&'&M : "Those who spend their 
wealth night and day." 
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Presented in this verse is the great reward and excellence of those 
who are used to spending in the way of Allah. They are those who, 
under all conditions and circumstances, during the day and during the 
night, secretly and openly, keep spending in the way of Allah in all 
sorts of ways. By implication, it was also stated that there is no time 
fixed for charities, i. e., sadaqah and khayrat. There is no restriction of 
night or day. Similarly, spending in the way of Allah, secretly and 
openly, is an act ofthawab both ways, however, the condition is that it 
should be done with sincerity {ikhlas), and not to earn name and fame. 
The excellence of spending secretly is limited to a situation where 
there be no pressing need to spend out openly; and where such a need 
does exist, spending there openly is certainly better. 

Based on the authority of Ibn Asakir, there is a report in Ruh 
al-Ma'ani which says that Sayyidna Abu Bakr *ss. *l)l ^j spent forty 
thousand dinars in the way of Allah - making it ten thousand during 
the day, ten thousand during the night, ten thousand openly and ten 
thousand secretly. Some commentators have said that this very event 
related to Sayyidna Abu Bakr ^ JLll ^j was the background of the 
revelation of this verse. There are other views also regarding the 
circumstances of its revelation. 

Verses 275 - 281 
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f^-P O'J^J-^jJ ~-" ij-t V-r^H IjJiLJ IjJuLaJ L) jU 

lP lstV f *«' ltU **i 0^-*>^ ^ 'j- 4 - 1 b O jjlbu 

Those who take K&a (usury or interest) will not stand 
but as stands the one whom the demon has driven 
crazy by his touch. That is because they have said: 
"Trading is but like riba." And Allah has permitted 
trading, and prohibited riba. So, whoever receives an 
advice from his Lord and stops, he is allowed what has 
passed, and his matter is upto Allah. And the ones who 
revert back, those are the people of Fire. There they 
remain for ever. 

Allah destroys riba and nourishes charities. And Allah 
does not like any sinful disbeliever. Surely those who 
believe and do good deeds, establish Salah and Zakah 
have their reward with their Lord, and there is no fear 
for them, nor shall they grieve. 

O those who believe, fear Allah and give up what still 
remains of the 'riba' if you are believers. But if you do 
not, then listen to the declaration of war from Allah 
and His Messenger. And if you repent, yours is your 
principal. Neither you wrong, nor be wronged. 

And if there be one in misery, then deferment till ease. 
And that you leave it as alms is far better for you, if you 
really know. And be fearful of a day when you shall be 
returned to Allah, then everybody shall be paid, in full, 
what he has earned. And they shall not be wronged. 
(Verses 275 - 281) 

The prohibition of Riba 

From these verses begins the description of the forbiddance of riba 
and the injunctions relating to its unlawfulness. This issue is very 
important from different angles. On the one hand, there are the severe 
warnings of the Qur'an and Sunnah and on the other, it has been 
taken today as an integral part of the world economy. The desired 
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liberation from it seems to be infested with difficulties. The problem is 
very detail-oriented and has to be taken up in all possible aspects. 

First of all we have to deliberate into the correct interpretation of 
these verses of the Qur'an and into what has been said in authentic 
ahadith and then determine what riba is in the terminology of the 
Qur'an and Sunnah, what transactions it covers, what is the 
underlying wisdom behind its prohibition and what sort of harm it 
brings to society. 

The second aspect of riba is intellectual and economic. Is it true 
that riba guarantees the economic development of the world, so much 
so, that its suspension will categorically result in the destruction of 
trade and general economic activity? Or, this whole evil cycle is 
nothing but the brain-child of those heedless of Allah Almighty and 
the Hereafter. Otherwise, all economic problems can be solved without 
it as well. Going a step further, we can even say that the economic 
peace in the world depends on the elimination of riba, let alone the 
resolution of its problems. Riba is the greatest cause of the economic 
maladies of the world. 

This second aspect involves the discussion of an economic problem 
under which come long debates which are not related to the 
interpretation of the Qur'an, therefore, we shall restrict ourselves to 
dealing with the first aspect only, which requires no less details 
either. 

Here we have a total of six verses which state the prohibition of 
riba and set forth related injunctions. Out of these, the first sentence 
of the first verse points out to the sad end of those involved in riba 
transactions and to the disgraceful and dishevelled nature of their 
rising on the day of resurrection. It is said that those who consume 
riba do not stand except like a man who has been driven crazy by the 
embrace of some satan or jinn. It appears in hadith that the word, la 
yaqumuna or 'do not stand' means the rising of the dead from their 
graves on the day of resurrection in the sense that the dealer in riba, 
when he rises from his grave, will rise like the mad man who has been 
driven crazy by some satan or jinn. 

The first thing we find out from this sentence is that a human 
being can faint or go mad under the influence of jinns and satans and 
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the observations of those who have had such experience prove it. Hafiz 
Ibn Qaiyyim al-Jawziyyah <Jjl.u* J has confirmed that physicians and 
philosophers have conceded that epilepsy, fainting or madness are 
caused by several different reasons, one of which, at times, could also 
be the input of jinns and satans. Those who reject this have no other 
argument in their favour except that obviously it is too far out to 
believe. 

The second point to be noted here is that the Qur'an does not say 
that the consumers of riba will rise in a state of madness or insanity. 
Instead, it refers to a peculiar condition of lunacy or fit or stupefaction 
- as if someone has been embraced by Satan and driven crazy. 
Perhaps, this carries the hint that a person struck with lunacy or fit is, 
at times, found inactive and silent while usually these people will not 
be found in that dormant state. Instead, they would be identified by 
their ranting, raving and crazy doings as a result of the satanic touch. 

Perhaps, there might be yet another hint here. It is commonly 
noticed that human senses come to a flat nothing after fainting or 
insanity following a sickness; the very feeling of pain or punishment is 
just not there. But these people will not be found in that inert state. 
On the contrary, they would feel, with full sensitivity, the pain and the 
punishment like one shadowed by-a demon. 

Now, at this point, we have to look for a certain compatibility in 
crime and punishment. When punishment comes from Allah Almighty, 
for a person or group, against a certain crime, it is certainly 
appropriate to the crime. Therefore, raising the consumers of riba, 
without sense, on the day of resurrection is perhaps indicative of a 
certain parallelism. Isn't it that the consumer of riba is so drunk with 
his greed for money that he is neither kind to anyone poor, nor does he 
blush before anyone for what he does? Since he was really senseless 
during his lifetime in the world, he was raised on the day of 
resurrection in that same condition. Or, may be, he was so punished 
because, in the mortal world, he demonstrated his lack of reason as 
reason, that is, he declared riba to be like trade; therefore, he was 
made to rise all deprived of his sanity. 

Also noteworthy here is the fact that the verse uses the expression 
ya'kuluna or 'eating' of riba and, by application, means the taking and 
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using of riba. This may be in eating or clothing or housing and its 
furnishings. But, it was identified with the act of 'eating' because that 
which is eaten cannot possibly be retrieved, contrary to other type of 
uses where things can be taken back. Therefore, total possession and 
monopoly are expressed through the word, eating'. This metaphor is 
found, not only in the Arabic language, but in Urdu, Persian and 
several other languages (English: 'eat', or the stronger word, 'devour'). 

After that, comes the second sentence, in which, giving the reason 
for this punishment of the consumers of riba, it has been said that 
these people have committed two crimes. One: They consumed the 
prohibited (haram) by dealing in riba. Two: They took it to be lawful 
{halal) and, in reply to those who declared it to be haram, they said 
that buying and selling is very much like riba. Just as 'profit' is 
derived from riba, so is profit derived from buying and selling. If riba is 
haram, trade should be haram too, although it is not prohibited in the 
sight of anyone. 

Here, given the dictates of the situation, they might have said that 
riba is also like trade so, when trade is halal, riba should be halal too. 
But they, by changing the style of their statement, took a sort of 
mocking plunge at those who said that riba was haram, thereby telling 
them in effect - 'if you say riba is haram,, then you must say that trade 
is also haram. 

* 

In the third sentence, in reply to what these people said, Allah 
Almighty negated their position by saying that these people regard 
riba as equal to trade, although there is a world of difference between 
the two in accordance with the will and command of Allah Almighty. 
When He has made the one halal and the other, haram - how could 
they be equal? 

Keeping this reply in mind, we should note that the objection 
raised by those people (the defenders of riba) was based on a purely 
rational argument. They were simply saying that since both activities 
aimed at earning profit, their governing injunction should also be one 
and the same. Praise be to Allah Almighty that He did not answer 
their rational doubt by a parallel rational explanation. Rather on the 
contrary, answering in His wisdom, He said that Allah Almighty is the 
absolute, sovereign master of all and He alone knows the harm and 
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benefit, the good and bad of everything, most comprehensively. When 
He declares something to be halal, and something else to be haram, 
you should immediately realize that there must be some loss or harm 
or evil in that which has been declared haram, even if one does or does 
not see through it. This is because the actual reality of this whole 
system, and the benefit and harm that lies therein, can only be 
encompassed by the same 'Alim (the Knower) and Khabir (the Aware), 
from Whose reach of knowledge the minutest particle of the world 
cannot escape. The individuals or groups in this world can identify 
their expedient gains and their losses, but they just cannot claim to 
have encompassed the entire range of benefits and harms affecting the 
whole wide world. There are things that appear to be beneficial for a 
certain person or group but, when looked at in the perspective of the 
whole nation or country, the same things prove to be harmful. 

Following that, it is said in the third sentence that a person, who 
had collected some money before riba was declared haram, and who 
repented after riba was declared haram, and promised to himself that 
he would not go near it in the future, he then, will find that the 
amount so collected belonged to him based on the outward dictate of 
the Shari'ah. Now remains the inward affair, that of his sincere, 
heart-felt abstinence, or that of his possible hypocritical repentance, 
that will be retired as a matter between him and His Lord. If the 
repentance comes from the heart, it will be beneficial in the sight of 
Allah, otherwise it will pass into nothingness. Common people have no 
right to doubt about it. However, one who hears good counsel, yet 
elects to revert to the same erroneous pattern of word and deed, for 
such people Hell is the place to go since this act of eating riba is a sin. 
And since their saying, that riba is halal like trade, is kufr, they will, 
for that reason, live in Hell for ever. 

In the second verse (276), it was said that Allah Almighty 
eradicates riba and lets sadaqat (charities) grow. Here sadaqat were 
introduced with riba by virtue of a unique congruity. It will be noted 
that there is contradiction in the very nature of riba and sadaqah, then 
their outcomes are also contradictory, and generally, those who engage 
in these two have contradictory intentions and objectives. 

The contradiction in nature can be explained by the fact that in 
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sadaqah one gives to others what belongs to him without any reward 
or return, while in riba, that which belongs to others is taken without 
any compensation or return. The intention and the objective of those 
who are engaged in these two activities is contradictory because one 
who gives sadaqah elects to lessen or exhaust what belongs to him 
exclusively for seeking the pleasure of Allah Almighty and for earning 
merit in the Hereafter; while the riba-taker is eager to collect 
impermissible increase on the capital he already has. That the 
outcome of both is contradictory is made clear by this verse which says 
that Allah Almighty erases the gains obtained through riba or takes 
away its barakah (blissful abundance); and increases the wealth, or its 
barakah for the giver ofsadaqah. The result is that the objective of the 
greedy in pursuit of wealth is not achieved, while one who spends in 
the way of Allah, and who was quite happy with a little decrease in his 
belongings, finds it full of Divine barakah whereby his wealth 
increases, or its end-products do, and their benefits accumulate. 

At this point, it may be interesting to find out what is the meaning 
of erasing riba and increasing sadaqat in the verse. Some 
commentators have said that this erasing and increasing relates to the 
Hereafter where the ri&a-consumer will find his wealth of no avail; it 
might as well become a curse for him; while those who are engaged in 
acts of sadaqah and khayrat will find that their wealth has become a 
source of eternal blessings. This is absolutely obvious in which there is 
no doubt. However, according to the consensus of commentators, the 
position is that the erasing of riba and the increasing of sadaqah is 
most certainly related to the Hereafter, but some of its traces are 
observed in this world as well. 

The money or property of which riba becomes a part is sometimes 
destroyed taking with it all that was before it. This is a common sight 
in markets of riba and stocks where millionaires and capitalists of 
yesterday become insolvents and paupers of today. No doubt, there are 
chances of profit and loss in riba-iree business activities and there are 
many businessmen who face losses in business deals but a loss that 
turns a millionaire into a beggar is witnessed only in riba markets and 
stock exchanges. There are so many statements of the experienced and 
the knowledgeable which say that the wealth collected through riba 
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may increase faster and higher, but it generally does not survive long 
enough to run through children and their successors. In between, 
comes some calamity and effaces everything out. Sayyidna Ma'mar 
said that they have heard from their elders that forty years hardly 
pass on the ri&a-consumer when muhaq (major loss) overtakes his 
wealth. 

May be, the wealth or property does not go to ruins outwardly, but 
this much is quite certain that its benefits, utilities, and blessings will 
go away. Since this is no secret that gold and silver are not desirable 
or useful as such. They cannot remove hunger or thirst. They cannot 
help beat the heat or serve as quilt and wrap in winter. Neither can 
they be used as clothes or utensils. The only purpose for which a wise 
person goes through thousands of exercises to procure and secure 
these can hardly be anything else except that gold and silver are 
means to procure things that go to make man's life pleasant and that 
he may live a life of comfort and self-respect. Then comes man's 
natural wish that his children and relatives should also enjoy the 
same comfort and self-respect as he did. 

These are the sort of things that can be called the benefits and 
utilities of wealth and property. As a result, we can safely say that one 
who procures these benefits and utilities has his wealth increased in a 
sense, even though it may appear to have decreased, and one who 
procures these benefits and utilities on a lower scale has his wealth 
decreased in a sense even though it may appear to have increased. 

After having understood this, let us compare the two activities of 
riba dealings and sadagah and khayrat. It will soon be noticed that 
the wealth of the rj&a-consumer, no doubt, appears to be increasing, 
but that increase is akin to the swelling of the human body. The 
increase in swelling is after all an increase of the body itself. But no 
sane person would like to have this sort of increase because he knows 
that this increase is a certain knock of death. Similarly, no matter how 
increased is the wealth of the rj&a-consumer, he remains, for ever, 
deprived of its fruits, that is, comfort and honour. 

Perhaps, at this point, a doubt may bother someone in view of the 
comfort and status enjoyed by the ri&a-consumers of today. Here they 
are with their mansions and villas, living in every luxury money can 
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h'iy, attended by servants and maids, having the best to eat, drink and 
sleep - necessities and absurdities all rolled in one. A little thought 
here would lead every sane person to differentiate between the articles 
of comfort and comfort itself. There is a big difference between the two. 
The articles of comfort are made in factories and sold in markets. 
These can be procured aginst gold and silver, but that which is known 
as comfort, peace and bliss, is neither made in any factory nor sold in 
any market. This is mercy {rahmah) which comes directly from Allah 
Almighty. There are occasions when this cannot be procured no matter 
how much one holds in his possession. Just think of the comfort of a 
sound sleep. In order to have it, we can certainly do our best - make a 
sleep-oriented house which is the best possible, perfect arrangement of 
air and light, cooling, heating, handsome looking furniture, the bed, 
the mattress, the pillows, all chosen ideally - but can we be sure that 
sleep will come just because all this helpful paraphernalia is there? If 
you have never personally experienced this, there are thousands who 
cannot sleep due to some disease, and who would say no. Reports from 
a country, so wealthy and 'civilized' as USA, reveal that seventy per 
cent people cannot sleep without sleeping pills. There are times when 
even these do not work. You can buy from stores things to make you 
sleep but you cannot buy sleep from any store at any price. Similar is 
the case of other articles of comfort and enjoyment. You can buy these 
articles against money but it is not necessary that you do experience 
comfort and enjoyment. 

Again, after having understood this, if we look closely at what 
happens to the consumers of riba, we shall find that they have 
everything in the world except what we know as real peace and 
comfort. So intoxicated they are in turning their ten million into 
fifteen and fifteen into twenty that they have no time to eat, or dress 
up, or be with their wives and children. There are factories to take 
care of. There are foreign ships to watch. Anxieties after anxieties 
chase them day and night. With them they sleep and with them they 
rise. How terrible of these crazy people who have confused comfort 
with articles of comfort, and therefore, they are far far away from it. 

This is a view of their so-called 'comfort'. Now let us think of their 
ideas of status, prestige and fair name. The fact is that such people 
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become hard-hearted and merciless. Taking advantage of the poverty 
of the poor and the low income of the low-income people becomes their 
very occupation. Like parasites, they suck their blood to feed their own 
bodies. Since that is that, it is just not possible that people will ever 
respect them. Revealing are the accounts of the money-lenders of India 
and the Jews of Syria. If you see them as they are, you will find that 
their coffers are filled with gold and silver and precious stones yet they 
are given no respect in any group of human beings in any corner of 
the world. Moreover, the inevitable outcome of this cruel practice of 
theirs is that the poor start grudging and hating them, so much so 
that in the world of today most wars are an expression of this grudge 
and hate. It is the confrontation between labour and capital that 
introduced the ideologies of socialism and communism in the world. 
The subversive activities of communism are a result of this grudge and 
hate. The whole world has become a burning cauldron of killings and 
confrontations because of these. This much accounts for their personal 
comfort and social prestige. Experience bears out that ri&a-earnings 
never make even the life of their children pleasant. Either the 
earnings go to waste or, because of its curse, they too, remain 
disgraced and deprived of the real fruits of wealth. People may 
perhaps be deceived by the example of the nfoa-consumers of the West, 
wondering how rich they all are and how do their next and their next 
generations flourish. To this, I have already answered by presenting a 
brief outline of their so-called prosperity. 

Here it can only be added that they really are like some man-eater 
who nurses his body by feeding on the blood of other human beings, 
and then a group of some such people go to live in a community of 
their own, and you take someone to that locality to show him how 
healthy and prosperous all of them happen to be. But an intelligent 
visitor who is interested in the welfare of humanity will never want to 
limit his visit to this locality alone; on the contrary, he would also 
want to see those localities where the blood of people has been sucked 
dry leaving them half dead. One who has seen the totality of such 
localities can never be happy with the locality of fat man-eaters. He 
can never say that this act of theirs is the way of human progress; on 
the contrary, he will have no option but to declare this as destruction 
of all that is human. 
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Set against this is the case of those who give sadaqah and khayrat. 
You will never find them running after money so anxiously. They may 
have lesser articles of comfort but they shall be found havmg more 
satisfaction and peace of heart, which is real comfort, as compared to 
those who have all those supporting articles. Consequently, they shall 
be looked at with respect and admiration by every human being of the 
world. t 

Allah destroys riba and nourishes charities. 

In short, the above statement of the verse is very clear in relation 
to the Hereafter. However, if we wish to understand, with a little 
effort, it is equally open in respect of this worldly life. This is what is 
meant by the hadith in which the Holy Prophet ^ said: 

No matter how much riba increases, it will decrease ultimate- 

ly. (Musnad Ahmad and Ibu Majah) 

At the end of the verse (276), it is said: ZS\ jCLs JT^ll)!; which 
means that Allah Almighty does not like any disbeliever, any sinner. 
Here it has been indicated that those who just do not hold riba as 
haram have fallen into kufr (disbelief); and those who do know it to be 
haram, yet get involved with it, are sinners, transgressors or / usiq. 

The third verse (277) mentions the great reward of peace and 
comfort that awaits the truly believing and practising Muslims, who 
are steadfast in Salah and Zakah. Since, in the verse previous to this, 
the punishment of Hell and the disgrace the consumers of riba will be 
facing was mentioned, so in accordance with the general style of the 
noble Qur'an, the merit - in Akhirah - of the believing-practising 
Muslims, those steadfast in Salah and Zakah, was mentioned 
alongside. 

The gist of the fourth verse (278): l\fi$\ '&»$& & *&' #' l£l &&4& 
<l^li'^r : "O those who believe, fear Allah and give up what still 
remains of the riba if you are believers" is that, after the revelation 
that prohibited riba, the giving and taking of the amount of riba that 
remained due against anyone was also prohibited. 

Explaining this, it can be said that riba was rampant all over 
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Arabia before it was prohibited by revelation. When verses earlier 
than the present one brought forth its prohibition, Muslims - following 
their Qur'an-oriented habit - abandoned all their rz£>a-related dealings. 
But some people had claims of unpaid riba amounts on some others. In 
that connection, it so happened that Banu Thaqif and Banu Makhzum, 
two Arab tribes, had mutual riba dealings and people from Banu 
Thaqif had claims of unpaid riba amounts against Banu Makhzum. 
When Banu Makhzum became Muslims they, after having made their 
commitment to Islam, thought it to be impermissible to pay back the 
amount of riba due. On the other side were Banu Thaqif; their people 
started pressing their claim. Since these people had become Muslims, 
but did have a mutual peace agreement, the people of Banu Makhzum 
told them that they had now entered the fold of Islam and had no 
intention of spending their Islamic earnings in paying off riba. 

This dispute rose in Makkah. That was a time after .the conquest of 
Makkah. Sayyidna Mu'adh <xs. JJI ^j (according to another report, 
Sayyidna 'Attab ibn 'Asid ±ls. Jji ^j ) was the Amir of Makkah, 
governor of the city, appointed by the Holy Prophet ^ . He reported 
this dispute in writing to him requesting his guidance. It was in this 
background that this verse of the Qur'an was revealed, the gist of 
which is that all previous dealings involving riba should be terminated 
after entry into the fold of Islam, also no previous riba amount should 
be realized. The principal was all that could be taken. 

When this Islamic law was enforced, the Muslims were already 
bound by it. The non-Muslim tribes who had accepted the Islamic law 
as party in peace treaties, they too, were bound by it. But, in spite of 
this, when the Holy Prophet j§^ announced this law in his famous 
Address of the Last Hajj (^M i*»), he made it a point to say that this 
law does not carry behind it the financial interest of any individual, or 
nation, or Muslims themselves. This has been brought into force to 
reconstruct, reform and better the whole humanity. Therefore, first of 
all, we let go large amounts of riba owed by non-Muslims to Muslims. 
Now they too should have no excuse in leaving off the amount of riba 
they claimed. As he said in his Address: 

^JLS' i- J Jail .Ue jj i^L*!t Lij &jJ?y> Lj Jjl j jj. »lk" *if_j jj^JJaj*^ 

which means that the riba content of all riba dealings made in the age 
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of ignorance stood forsaken. Now everyone will get the principal and 
no one will get the extra amount of riba. 'Neither shall you be able to 
do injustice to anyone by charging an increased amount, nor shall 
anyone be able to do injustice to you by decreasing the amount of your 
principal.' And the first riba that was surrendered was the riba of 
Sayyidna 'Abbas ibn 'Abd al-Muttalib *ic JL)I ^j , large amounts of 
which were due on non-Muslims in the form of riba. 

The subject verse refers to this happening and sets out the 
injunction to leave off all standing riba amounts. 

As the verse opens addressed to Muslims, they were first given the 
command of 'JJIyL-j that is, 'fear Allah.' Given after that was the 
injunction covering the real issue. This is the same unique style of the 
Qur'an which distinguishes it from all the law books of the world. 
When a law, which is somewhat difficult to act upon, is given, it has 
the prefixes and suffixes of accountability of deeds before Allah 
Almighty, and the punishment and reward of the Hereafter, so that 
Muslim minds and hearts become prepared to act upon it; the 
injunction is announced after that. Here too, the forsaking of the 
amount of matured riba could weigh heavy on human disposition, 
therefore, said first was "ilJlybj, (fear Allah). After that, came the 
injunction: \J?)\ &/J&* Ijji that is, 'leave off riba that remains.' Towards 
the end of the verse it was said: ^LJ^'^ o! that is, 'if you are believers.' 
Here it was indicated that 'Iman (faith, belief) requires that Divine 
injunctions should be followed faithfully. Acting otherwise negates 
'Iman. Since this injunction was somewhat heavy on temperaments, 
'*lJl>£l, (Fear Allah) was added before it, and JL^i-^^'o! (If you are 
believers) after it. 

After that, in the fifth verse (279), severe warning has been given 
to those who act contrary to this injunction. They are told if they do 
not abandon riba, they must face a declaration of war from Allah 
Almighty and His Messenger. So severe is this warning that any other 
warning of such severity does not appear anywhere in the Qur'an in 
relation to any other sin, no matter how great, except kufr (disbelief), 
of course. The verse then closes with the words:^SJl^.i l £S'jf s:jLj '(«^3!J' 
ojllkr "ijlfjd M that is, 'if you repent and resolve to leave off the 
remaining amount of riba in future, you will get your principal. 
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Neither will you be able to do injustice to anyone by extracting more 
than your principal, nor will anyone be able to do injustice to you by 
decreasing or delaying the return of your principal.' Here the receipt of 
the principal has been conditioned by saying that you repent, and 
resolve that you will abandon riba in future, and only then, you shall 
get your principal. 

Evidently this indicates if repentance (Taubah) was not done by 
resolving to give up riba, receiving the principal will no more be in 
order. Here are the related detads. Take the case of a person who just 
does not believe that riba could be haram and therefore, he does not 
repent and resolve that he will have nothing to do with riba anymore - 
then this person goes out of the fold of Islam and becomes an apostate 
(jjja : murtadd). The injunction governing an apostate is that his 
belongings go out of his possession. As a consequence, that which he 
has earned during the period he was a Muslim, goes to his Muslim 
inheritors, and that which he earns after involvement with kufr is 
deposited in the Baytul-Mal ( Jlil c-j : the Exchequer of an Islamic 
State). Therefore, should his non-repentance be because he considers 
riba to be halal, he will not be entitled to receive even his principal. 
And if he does not go to the limit of considering riba as halal but, 
nevertheless, in actual practice, does not stop getting involved with it 
and, on top of that, gangs up with his kind and stands in confrontation 
with the Islamic government, he then is a rebel. His belongings too, 
are confiscated and placed as trust in the Baytul-Mal, so that it could 
be given back to him when he repents. Perhaps, it is to point out to 
such details that it was said in the form of a condition: J^'j j&U ^'o.Lj 
P&rpi which implies that, if you do not repent, even your principal will 
be held back. 

After that there is the sixth verse (280) which, in comparison to the 
anti-human claim of riba, has stressed upon pure moral behavior of 
showing lenience to the poor and the have-nots. It is said that, if your 
borrower is too poor to pay back your loan, the provision of Shari'ah is 
that he be given time until he has the means, and should you forgive 
him your loan, it is much better for you. 

The general habit of ri6a-consumers is that they, once they know 
that their borrower is poor and cannot pay the loan back at the 
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appointed time, add up the riba amount in the principal unleashing a 
vicious series of riba over riba, even increasing the rate of riba in that 
process. 

Here Allah Almighty, the wisest of all law-givers, gave the law that 
a genuinely poor borrower who is unable to pay back his loan should 
not be harassed. Instead, he should be given respite until such time 
that he becomes capable of doing so. Along with it was given the 
inducement to forgive the loan which is more beneficial for the lender. 

The word, sadaqah has been used here by the Qur'an to mean the 
act of forgiving. The hint given is that this forgiveness will become an 
act of charity in your case and will bring forth great merit. As for the 
statement - 'if you forgive, that is better for you' - it can be said that 
this action was obviously a matter of total loss for them because they 
were not only being asked to surrender riba but also were going to lose 
their own principal! Still, the Qur'an called it 'better' (khayr). There 
are two reasons for this: 

1. This betterment will be witnessed soon after the transitory life 
of this world when, in lieu of this insignificant earning, one will get the 
eternal blessings of Paradise. 

2. Perhaps there may be yet another hint towards the possibility 
that one will himself see how good comes out of his deeds. There will 
be barakah (increase, bliss) in what one has. The essence of barakah is 
that a little serves to take care of a lot more needs, even without a 
quantitative increase in what one has. As such, it is commonly 
witnessed that there is unlimited barakah in the wealth of those who 
spend in sadaqah and khayrat. The little they have serves to take care 
of so many needs which will never be liquidated with large amounts of 
money spent by those whose money is haram (unlawful). 

Then there is the wealth not blessed with barakah. One never 
realizes the purpose for which it is spent. Or, it so happens that such 
rich people have to spend huge amounts of money on undesirable 
heads such as medicines, treatment and consultancy fees, which is 
something the poor do not face. First of all, Allah Almighty blesses 
them with health which frees them from spending on their treatment 
and, in case they do fail ill, ordinary treatment gives them their health 
back. Seen from this angle, forgiving the poor person the loan due to 
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him, which is apparently a matter of loss, becomes under this Qur'anic 
teachings, a beneficial act. 

This teaching of giving respite to a poor borrower has also been 
commended iri authentic ahadith some of which are reproduced below. 

According to a hadith in the Mu'jim of al-Tabarani, a person who 
wishes to be under the shadow of divine mercy when there will be no 
other shadow for anyone to hide under, he should treat the poor 
borrower with lenience and deferment, or forgive him the debt, if it 
comes to that. 

Another hadith similar to this appears in Sahih Muslim as well. It 
is said in a hadith from the Musnad of Ahmad that the person who 
grants respite to a penniless borrower will get a daily thawab of 
sadaqah in proportion to the amount due against that borrower. And 
this calculation covers the act of giving respite well before the deadline 
for repayment arrives; and when the deadline for repayment does 
arrive and the borrower does not have the means to pay, the respite 
given at that time will bring forth for the giver of respite a daily 
thawab of giving twice that amount in sadaqah. 

Another hadith says that a person who wishes that his prayer be 
answered, or his misfortune be removed, he should give respite to the 
penniless in debt. 

In the last verse (281), there appear again the subjects of the fear 
of the Last Day, its accounting, its rewards and punishment, at which 
end these verses containing the injunctions of riba. It was said in this 
last verse: f 

That is, fear a day on which all of you will be assembled be- 
fore Allah when everyone will be fully and equitably recom- 
pensed for his deeds and they will not be wronged. 

Sayyidna Abdullah ibn 'Abbas *ic *i)l ^j says that this verse is the 
last in the order of its revelation. No other verse was revealed after 
that. Thirty-one days later, the Holy Prophet ^ left this mortal world. 
There are other reports which say that this happened after only nine 
days. 

Upto this point, the explanations have been restricted to the verses 
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of Surah al-Baqarah which concern the injunctions of riba. Dealing 
witb the unlawfulness and prohibition of riba, there are in the noble 
Qur'an seven verses of Surah al-Baqarah cited above, one verse in 
Surah Al-Tmran and two verses in Surah al-Nisa'. There is yet 
another verse in Surah al-Rum the explanations of which differ. Some 
have taken it too in the sense of usury or interest, while others hold 
that it has some other connotation. Thus there are ten verses of the 
Holy Qur'an which carry the injunctions of riba or interest. 

Before we get to know the whole truth about riba, it seems 
appropriate that the translation and explanation of the rest of the 
verses which appear in the Surahs Al-'Imran, al-Nisa' and al-Rum, 
should be given here so that it becomes easy for us to understand the 
true nature ofriba in the combined perspective of all these verses. 

Verse 130, of Surah Al-'Imran (3) reads as follows: 

O those who believe, do not eat Riba (usury or interest) multi- 
plied many times. And fear Allah, so that you may be success- 
ful. 

There is a special event behind the revelation of this verse. In 
pre-Islam Arabia, the general pattern of riba transactions was that 
loans were given on riba for a set period of time; when that period 
expired and the borrower was unable to pay it back, he was given an 
extension of time on the condition that the amount of riba was to be 
increased. Similarly, if payment was not made even on the expiry of 
the second deadline, the amount of riba was further increased. This 
fact is mentioned in general books of Tafsir, specially in Lubab 
al-Nuqul, on the authority of Mujahid. 

The verse was revealed to eradicate this inhuman custom of pre- 
Islam Arabia. Therefore, by saying iiiiJ'UlISi {ad'afam'Mudaafatan: 
multiplied many times) in the verse, their prevailing practice was con- 
demned and they were warned on their selfishness and anti- 
community conduct, and naturally so, it was declared prohibited. This 
does not mean that riba will not be prohibited if it happens not to be 
multiplied many times, because the absolute prohibition of riba has 
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been very clearly stated in Surah al-Baqarah and Surah al-Nisa', irre- 
spective of its being doubled or multiplied many times. This is like it 
has been said at several places in the Holy Qur'an: "&i U2 'J.l {fjls^ (Do 
not take a paltry price in exchange of My verses). The expression 
'paltry price' was used here to indicate that even if the kingdom of the 
whole world was taken in exchange for the Divinely revealed verses, 
the price will still be 'paltry.' It does not mean that taking a paltry 
price against the verses of the Qur'an is haram, but taking a higher 
price would be permissible. Similarly, the expression iiLLZ Ulllj 
(multiplied many times), has been introduced only to focus attention 
on their shameful method and it is not a necessary condition for the 
prohibition. 

Moreover, if we think about the prevalent methods of riba, we will 
reach the conciusion that once the habit of taking riba is settled, the 
riba does not remain simple riba anymore; it necessarily becomes 
doubled and multiplied because the amount accrued from riba becomes 
a part of the total amount owned by the creditor and, when he further 
circulates this additional amount of riba on interest or usury, the riba 
becomes multiplied. Should this chain action go on building up, 
nothing can stop it from becoming &L? \>\£J\ (multiplied many times). 
This way every riba will end up increasing several times. 

Having dealt with verse 130 of Surah Al-Tmran, let us now look at 
the two verses, 160 and 161 of Surah al-Nisa' which concern riba. 
These are as follows: 

J* * - * * * ' t>£ &^^H3 w *^>l C w- J ? ,« fl 1 1 r- LUj_> Ijili ^jJJi j-o a I n,.. * 

j^liJl ^iIji -jipi fiifijUi \'Ji jJj ij^ii f*i£\?\}L£y Aji 

td) Cfe tfL &j£Si Ujuiti 

So, for the transgression of those who became Jews, We pro- 
hibited for them the good things earlier made lawful for them 
and for their preventing (people) frequently from the way of 
Allah, and for their taking riba (usury or interest) while they 
were forbidden from it, and for their eating up the properties 
of the people by false means. And We have prepared, for the 
disbelievers among them, a painful punishment. 

These two verses tell us that riba was equally prohibited under the 
law of Sayyidna Musa r %J\ *J* . When the Jews opposed it, they were 
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appropriately punished in their worldly life when they started 
devouring the unlawful just out of greed for the mortal gains of the 
world, consequently then, Allah Almighty declared some lawful things 
prohibited for them. 

Verse 39 of Section 4 in Surah al-Rum is as follows: 

And what you give in usury, that it may increase upon the 
people's wealth, increases not with God; but what you give in 
alms, desiring God's Face, - they shall receive recompense 
manifold. (30:39) 

Some commentators have taken this verse, like others mentioned 
earlier, to be dealing with interest or usury in view of the use of the 
word riba meaning 'increase' in the text. According to them, the verse 
means that money does seem to increase apparently by taking 
interest, but in fact, it does not. It is like the case of a person whose 
body gets swollen. Obviously this 'increases' his body but no sane 
person would be happy with this sort of 'increase'. On the contrary, he 
would regard it as death in the offing. As compared to this, the giving 
of zakah and sadaqah does seem to decrease the wealth apparently, 
but that is no decrease in fact, rather on the contrary, it is the source 
of thousands of increases. It is like someone who takes purgative as 
system-cleanser or lets blood as a therapeutic measure; he looks weak 
on the outside and seems to miss something in his body but those who 
know regard this 'decrease' to be a fore-runner of his 'increase' in 
health and strength. 

According to some scholars of tafsir, this verse does not refer to the 
prohibition of usury or interest at all, rather, the word 'riba ' used in 
that verse refers to a gift presented to someone, not in good faith, but 
with the intention that it would bring back some better gift in return 
from the receiver. The gifts of this type are in vogue in some 
communities at the time of marital ceremonies Since this type of 
giving is to seek selfish ends and not to seek the pleasure of Allah 
Almighty, therefore, it was said in the verse that by doing so your 
wealth may seem to increase, but actually it does not increase with 
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Allah, while that which is given as zakah and sadaqat to seek the 
pleasure of Allah Almighty goes on to double and redouble with Allah. 

According to this explanation, the sense of the verse will match 
with what was said addressing the Holy Prophet ^ in another verse 
(74:6): *JS3lZ 'c& % that is, do not do favour to anyone with the intention 
that it may bring to you some added beriefit in return. 

This second explanation appears to be obviously weightier in con- 
nection with this verse of Surah al-Rum. Firstly, because Surah al- 
Rum is Makki. Although, it is not necessary that every verse in a Mak- 
ki Surah is revealed in Makkah, yet there exists strong probability 
that it is so unless proved otherwise. And in case the verse is Makki, it 
cannot be interpreted to carry the sense of the prohibition of riba be- 
cause the prohibition of riba came by revelation in Madinah. In addi- 
tion to this, the subject dealt with earlier than this verse also indicates 
a tilt towards this explanation. There it was said: ^SLUlj'.o^ JJjbl IjoCj 
aJJI'4-j ^4j ^.SS^jii\ c£~Jl o^Ij which means: 'Give to the relative his due, 
and to the poor and the wayfarer. This is better for those who seek the 
pleasure of Allah.' 

In this verse, it has been stated that spending on relatives, the 
poor and the wayfarers can become an act of thawab only on the 
condition that the intention behind it should be that of seeking the 
pleasure of Allah Almighty. Then, following that, in the verse under 
discussion, it was further explained that financial help given to 
someone with the hope that it will bring back greater return from the 
receiver of the help is certainly no spending in the way of Allah where 
the purpose is hardly to seek His pleasure. As a result, this will bring 
no thawab. 

Anyhow, there are, beside this particular verse, several other 
verses cited earlier which do deal with the prohibition of riba. Out of 
these, there is the verse from Surah Al-'Imran which prohibits doubled 
and multiplied riba; the rest of the verses state the prohibition of riba 
as such. These details, at the least, clear this much that riba is haram 
(unlawful) anyway, be it doubled and multiplied, simple or compound. 
It may be kept in mind that the degree of its being haram is so severe 
that a declaration of war has been made on behalf of Allah and His 
Messenger against those who challenge the injunction. 
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Some additional detail s about Riba 

Since riba has become the supporting pillar of the prevailing 
trading system today, it is commonly noticed that people are usually 
disposed to baik at the idea of its unlawfulness when confronted with 
its prohibition under the verses of the Book of Allah and the 
Traditions of the Holy Prophet j^ . Rather than understand and 
explain its real nature, they tend to diffuse the issue with excuses. I 
wish to state humbly that the issue has to be first analysed and 
discussed sanely by taking up each aspect in its proper setting, 
without which we are sure to end up confusing issues. There are three 
parts of this discussion: 

1. What is the real nature of riba in the Qur'an and Sunnah, and 

what forms it does it cover? 

2. What is the wisdom behind the prohibition of this riba? 

3. Granted that riba, no matter how evil it may be, has become a 

pillar of the economic system all over the contemporary world. 
Now if we were to abandon it, under injunctions of the Qur'an, 
how will the system of banking and trade run? 

To begin with, the word, \ yj {Riba) is a well-known word in the 
Arabic language. This word was known, not only since the blessed 
appearance of the noble Prophet ^ , but also during the time when 
Arabia was pagan and the Qur'an was not yet revealed. Moreover, the 
verses of Surah al-Nisa' also tell us that the word riba and its related 
dealings were equally well-known during the times of the Torah, 
where too, it was declared haram (unlawful). 

It is obvious that riba was known since ages in Arabia and its envi- 
rons. Continuous transactions were being made as an established cus- 
tom. When the Qur'an was revealed, it not only prohibited riba but 
also gave the information that riba was made unlawful for the commu- 
nity of Musa r U~)l *-it as well. How then, can the nature of this word be- 
come something so ambiguous that it starts presenting difficulties in 
understanding and explaining its meaning and applications? 

This is the reason why, in the year of Hijrah 8, when the verses of 
Surah al-Baqarah relating to the unlawfulness of riba were revealed, 
there appears no report from the noble Companions anywhere which 
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may mdicate that they had to face any doubt m understanding the 
real nature of riba, and that they had to go as far as to verify it with 
the Holy Prophet ^ himself, something they did in other matters. On 
the contrary, just as they immediately acted upon the injunction 
prohibiting liquor the moment it was revealed, very similarly, they 
abandoned all riba transactions the moment the injunction prohibiting 
riba was revealed. The Muslims just cancelled all riba amounts that 
non-Muslims owed to them on all their deals made before the 
prohibition. Then, the case of Muslims who did not wish to give riba 
amounts they owed was brought to the court of the Amir of Makkah. 
He inquired the Holy Prophet jg; . The deciding injunction was 
revealed by Allah Almighty through the verses of Surah al-Baqarah 
which declared that it was also not permissible now to give or take 
riba amounts that belonged to the previous times. 

Here the non-Muslims might have found the ground to question as 
to why should they suffer loss of money because of an injunction of 
Islamic law? Therefore, in order to offset that possibility, the Holy 
Prophet j|j made it clear in his Address of the Last Hajj that this 
injunction of Islamic law affects, not only the non-Muslims, but also 
the Muslims in an equal degree. And the very first amount of riba that 
was written off was the enormous amount which belonged to Sayyidna 
Abbas .c* JJI ^j , the respected uncle of the Holy Prophet ^ . 

In short, when riba was prohibited, its meaning was no secret. It 
was a known practice. It was the same riba as the Arabs used to give 
and take it and called it as such. The Qur'an made it haram, and the 
Holy Prophet j|- enforced the ruling, not in the form of some moral 
teaching, but as the law of the land. However, he did include certain 
forms of transactions under riba which were not generally held to be 
riba. It was the determining of these very forms that posed difficulties 
for Sayyidna 'Umar m JJI ^j , and here it was that the leading jurists 
of Islam differed; otherwise, the real riba, which the Arabs knew by 
that very name, was never doubted or questioned by anybody as there 
was no reason to do so. 

Now let us find out what riba the Arabs were used to. The 
renowned commentator, Ibn Jarir has reported from Sayyidna 
Mujahid that the riba practised in pagan Arabia which was prohibited 
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by the Qur'an consisted of giving loan for a fixed period and then 
taking a fixed increase over and above the principal. If the loan was 
not paid back on the fixed date, an extension of time was granted on 
condition that the riba was to be further increased. The sanie 
information has been reported from Sayyidna Qatadah jjj. Jji ^,j and 

from Other leading COmmentatorS. (Tafsir Ibn Jarir, page 62, volume 3) 

Abu Hayyan al-Gharnati, the famous commentator from Andulusia 
(Spain) has, in his commentary - al-Bahr al-Muhit, reported the same 
form of riba prevailing in pagan Arabia, that is, they advanced a loan, 
took their 'profit' on it, and if the time for repayment was to be 
extended beyond the first due date, they increased the amount of 
interest in that proportion. This was called riba. These were the people 
of the same pagan Arabia who said that taking 'profit' when they give 
their money on loan should also be permissible similar to buying and 
selling where taking 'profit' is permissible. The Holy Qur'an declared 
this to be haram and made it clear that the injunctions governing 
buying and selling were different. 

The same subject has been authentically narrated in all reliable 
books of Tafsir, such as, Tafsir Ibn Kathir, al-Tafsir al-Kabir and Ruh 
al-Ma'ani etc. 

Ibn al-'Arabi has said in Ahkam al-Qur'an: 

Lexically, riba means increase, and in the verse, it means the 
increase against which there is nothing in exchange but a 
loan and its time. 

Imam al-Razi has said in his Tafsir that riba takes two forms. It 
could be riba in trading transactions, and in loans. This second form 
was what commonly prevailed in Jahiliyyah or pagan Arabia. The 
known practice was that they would give their money on loan to 
someone for a fixed period of time and receive 'profit' against it every 
month. If the borrower failed to pay back at the appointed time, the 
time-limit was extended on condition that the amount of riba was to be 
further increased. This was the riba of the Age of Ignorance 
{Jahiliyyah) which was declared haram (unlawful) by the Holy Qur'an. 

In Ahkam al-Qur'an, Imam al-Jassas defines riba as follows: 
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The loan given for a certain time on condition that the borrow- 
er will pay an increased amount above the principal. 

In hadith, the Holy Prophet jg. has defined riba by saying: 

The loan that draws profit is riba. 

This hadith appears in al-Jami' al-Saghir and al-Azizi calls it hasan. 

To suni up, the giving of loan and then taking 'profit' on it is riba, 
which was widely known and practised during the Jahiliyyah in 
Arabia, which was clearly declared haram, by the subject verse of the 
Holy Qur'an, and which was abandoned by the noble Companions the 
mornent these verses were revealed, and the Holy Prophet jgj enforced 
its prohibition through his judgments in the legal suits. As there was 
no ambiguity in its connotation, nobody faced any doubt or difficulty in 
understanding the term. 

However, the Holy Prophet ifj did include some forms of buying 
and selling within the range of riba which the Arabs did not take as 
riba. For instance, in the buying and selling of six comrnodities on 
barter basis, he ruled that they be exchanged like for like, equal for 
equal, and hand-to-hand. Any deviation in measure, more or less, and 
any credit-oriented transaction with regard to these comrnodities will 
also fail within the purview of riba. These six comrnodities are gold, 
silver, wheat, barley, dates and grapes. 

Under the same principle, the Holy Prophet i|j , after the 
revelation of the verses of riba, ruled that some forms of transactions 
in vogue known as al-muzabanah 51 and al-muhaqalah 58 come under 
riba, and therefore, declared them to be haram, (ibn Kathlr with reference to 

Mustadrak Hakim, page 327, Volume 1). 



57. Al-muzabanah (^Ijil) is the sale of fruit upon its tree by taking fruit 
already plucked on the basis of conjecture. 

58. Al-muhaqalah UliUil) is the sale of grains, such as wheat, chick-peas etc, 
still in the ears of their standing crop by taking dried and husked wheat or 
chick-peas on the basis of conjecture. Since conjecture has the possibility of 
things turning out less or more, it was prohibited. 
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Here the question worth consideration was: Are these six 
commodities particular as such, or there are other commodities also 
which fail under the same injunction? If there are some, what shall be 
the the basis for including other commodities under the same rule? 
What forms shall be taken to have come under riba? This was the 
difficulty faced by Sayyidna 'Umar m. JJI ^j because of which he said: 

ijj^Jlj \jjJ\ \j£.JS U JlU*j jl JJ JaJ, 

The verse of riba is among the last verses of the Qur'an. The 
Holy Prophet j£ was taken away before he could make its 
details clear for us. So give up not only riba but also all the 
doubtful transactions. (Ahkam al-Qur'an, Jassas, page 551 and Tafsir 
Ibn Kathir, with reference to Ibn Majah, page 328, volume 1). 

Here Sayyidna 'Umar, *ss. *ill ^j is talking about the particular 
forms of buying and selling transactions, and their details, which were 
not taken as riba in Jdhiliyyah. Bringing these under the category of 
riba, the Holy Prophet ig^ made them fiaram. As regards the main riba, 
which was commonly known in Arabia and which was abandoned by 
the noble Companions and was enforced by the Holy Prophet ^ 
announcing its prohibition publicly during his Address of the Last 
Hajj, it was not possible at all that Sayyidna 'Umar <_^ Jjl ( _ r i. J would 
have faced any difficulty or doubt in understanding it. Moreover, when 
Sayyidna 'Umar -cc Jl»; JJI ^j did face doubt in certain forms of riba, he 
resolved the problem by proposing that the forms where there is the 
least doubt ofriba should also be abandoned. 

But it is surprising that some of those who are slavishly impressed 
by the veneer of glamour, wealth and the interest-based trading 
system of today, have deduced from this saying of Sayyidna 'Umar 
that the sense of riba had thus been left abstract and that there is 
room for personal opinion here, the error of which has already been 
proved by a lot of material before us. In Ahkam al-Qur'an, Ibn 
al-'Arabi has strongly refuted those who had used the words of 
Sayyidna 'Umar to classify the verses of riba as abstract.He says: 

^LsC idJI jU iju^Jt «JjLL» * i i i As iL»*-» i/5ll si* jl *£-j &> jl 
-uLJL a* Ij;.»^ aj\z£ aJLc uy\j t ^i«l.' ffj> jt> »ji <_J\ *Jj— 'j J— >j\ 
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He who claimed that this verse is abstract did not imderstand 
the clear and confident affirmation of the Shari'ah because 
Allah Almighty sent His messenger to a people of whom he 
was one, sent him (speaking) in their language, revealed His 
Book to him so that they comprehend it easily in their 
language, and in their language the word riba means 
'increase'; and in the verse, it means the increase that has no 
financial consideration against it, (but simply time). 

Imam al-Razi has said in his commentary that riba is of two kinds - 
the riba on loans and the riba of taking more on barter. The first kind 
was well-known in Jdhiliyyah and people during those days used to 
transact it freely. The second kind is what comes through the hadith 
which rules that increase or decrease in the barter of certain 
commodities is also included under riba. 

It appears in Ahkam al-Qur'an of al-Jassas that riba is of two kinds 
- the riba in buying and selling and the riba without buying and 
selling. The riba of Jahiliyyah belonged to this very second kind. By 
definition it means the loan on which 'profit' is taken on the basis of 
time duration. Ibn Rushd has, in Bidayah al-Mujtahid, taken the same 
view, and has further proved the unlawfulness of the riba of taking 
profit' on loans, on the authority of the Qur'an, the Sunnah and the 
consensus of the Muslim community. 

In Sharh Ma'ani al-Athar, Imam al-Tahawi has taken up this 
subject in great detail. He has said that the riba mentioned in the 
Qur'an is, openly and clearly, the riba that was given and taken on 
loans, and it was known as riba in Jahiliyyah. After that, it was 
through the statement of the Holy Prophet ^ , and his Sunnah, that 
the other kind of riba became known, and which was identified with 
increasing, decreasing or non-cash dealing in particular types of 
buying and selling activity. That this riba is also haram stands proved 
by repeated ahadith of the Holy Prophet j^ . However, in the absence 
of fully clear details governing this kind of riba some Cornpanions of 
the Holy Prophet igj faced difficulty and jurists differed. (op cit., page 232, 

vol. 2) 
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Shah Waliullah has said in. Hujjatullah al-balighah that these are 
two separate things. One is the riba in real terms, and the other is that 
which is included in the prohibition of riba. The riba in real terms 
means something additional claimed over the principal in a 
transaction of loan. But the hadith has included in the prohibition a 
transaction of bartering certain commodities whereby an additional 
measure is claimed in exchange of the same commodity. When it 
appears in the hadith of Sahih al-Bukhari that ;, ,„:ll ,j l\ iji : "There is 
no riba except in nasi'ah (loan}", it simply means that the real and 
primary riba, the one that is commonly understood and termed as riba, 
is nothing but taking 'profit' on loans. Excepting this, all other kinds 
have been annexed with it by extending prohibition to all of them. 

Summing up the discussion 

1. Riba was already a known transaction before the revelation of 
the Qur'an. The taking of increase on loans given for a certain time 
was called riba. 

2. The noble Companions, all of them, abandoned this riba the 
moment its unlawfulness was revealed in the Qur'an. None of them 
had any difficulty or doubt in comprehending or explaining its 
meaning. 

3. In the barter transactions of six commodities it was declared by 
the Holy Prophet jgj, that whenever any one of these is bartered with a 
similar commodity, both of them must be equal in weight or measure. 
Any increase or decrease in such transactions has been declared as 
included in the prohibition ofriba. This much was expressly told by the 
Holy Prophet ^ . But the question was whether this special type of 
prohibition is restricted to these six commodities alone or it extends to 
some other commodities also, and if it extends to some other 
commodities, on what basis one can identify those commodities. This 
question needed a deeper insight into the juristic issues involved, and 
the Muslim jurists came out with different suggestions to answer this 
question. It was this very question that agitated the mind of Sayyidna 
'Umar *ic JJI ^ . Since the Holy Prophet j|> had not stated these rules 
himself and because doubt lurked therein, Sayyidna 'Umar <u. JLll ^j 
regretfully wished how good it would have been if the Messenger of 
Allah jj^ had set the relevant rules himself which would have given 
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them peace of mind in doubtful situations. Then he said that not only 
riba, but also the very doubt of riba, wherever it may be, should be 
avoided. 

4. It is certain that the real and primary riba, which the Muslim 
jurists have called "riba al-Qur'dn" (the riba of Qur'an) or "riba 
al-Qard" (the riba of loan), is exactly what was known and practised in 
Arabia, that is, claiming 'profit' on loan against the time allowed for 
repayment. Other kinds of riba identified in hadith are all annexed to 
this very riba and come under the injunction governing it. As regards 
the difference of opinion that rose in the community was exclusively 
related to this second type of riba deals. The first kind of riba is called 
'riba al-Qard' or "the riba of Qur'an"; that it is categorically haram 
(forbidden) has never been disputed in the Muslim community. 

In short, the riba of today which is supposed to be the pivot of 
human economy and features in discussions on the problem of 
interest, is nothing but this riba, the unlawfulness of which stands 
proved on the authority of the seven verses of the Qur'an, of more than 
forty ahadith and of the consensus of the Muslim community. 

The second kind of riba which occurs in buying and selling is 
neither common in practice, nor requires any discussion here. 

Upto this point, effort was made to clarify the meaning of riba as 
contemplated in the Qur'an and Sunnah, which is the first step 
towards understanding the problem of interest. 

The Wisdom behind the Prohibition of Riba 

Now comes the second part of the discussion which relate» to the 
wisdom behind the prohibition of riba and to the spiritual and 
economic harms of riba transactions because of which Islam has 
declared it to be such a major sin. 

First of all, we should realize that there is nothing in the entire 
creation of the world which has no goodness or utility at all. Even in 
serpents, scorpions, wolves, lions, and in arsenic, that fatal poison, 
there are thousands of utilities for human beings. Is there anything in 
this vastness of nature which could really be called bad? Take theft, 
robbery, villainy, bribery - not one of these remains without this or 
that benefit. But, it is commonly recognized in every religion and 
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community, in every school of thought, that things which have more 
benefits and less harms are called beneficial and useful. Conversely, 
things that cause more harm and less benefit are taken to be harmful 
and useless. Even the noble Qur'an, while declaring liquor and 
gambling to be haram, proclaimed that they do hold some benefits for 
people, but the curse of sins they generate is far greater than the 
benefits they yield. Therefore, these cannot be called good or useful; on 
the contrary, taking these to be acutely harmful and destructive, it is 
necessary that they be avoided. 

The case of riba is not different. Here the consumer of riba does 
have some temporal benefit apparently coming to him, but its curse in 
this world and in the Hereafter is much too severe as compared to this 
benefit. 

An intelligent person who compares things in terms of their profit 
and loss, harm and benefit can hardly include things of casual benefit 
with an everlasting loss in the list of useful things. Similarly, no sane 
and just person will say that personal and individual gain, which 
causes loss to the whole community or group, is useful. In theft, and in 
robbery, the gain of the gangster and the take of the thief is all too 
obvious, but it is certainly harmful for the entire community since it 
ruins its peace and sense of security. That is why no human being calls 
theft and robbery good. 

After these introductory remarks, let us look at the problem ofriba. 
A little deliberation will show that its spiritual and moral loss as 
compared to the casual or transitory profit earned by the 
riba -consumer is so severe that it virtually takes away the great 
quality of being 'human' from him. Again, it should be borne in mind 
that the transitory gain that comes to him is restricted to his person 
only. As compared to this, the entire community, victimized by 
economic crisis, suffers great loss. But, strange are the affairs of the 
world. When something becomes the craze of the time, its drawbacks 
go out of sight. One looks for nothing but gains - no matter how small, 
mean and casual be those gains. Nobody cares to look at the harm 
lying under them - no matter how fatal and universal it may be. 

Custom and practice act like chloroform on human temperaments. 
They make them insensitive. There are very few individuals who 
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would investigate into prevailing customs and practices and then try 
to understand how beneficial or harmful they are. Bad coming to 
worse, even if such harms are identified and people are openly warned 
of the dangers, the conformity to prevailing custom and practice is 
such that the right course is just not taken. 

Riba has become an epidemic in modern times holding the entire 
world squeezed in its clutches. In fact, it has so reversed the very taste 
of human nature that the bitter has started tasting sweet. That which 
is the cause of economic ruin for the entire humanity is being dished 
out as the solution of economic ills. The situation is such that a 
thinker who raises his voice in protest is brushed aside as crazy. 

Ali this is what it is. But a physician of humanity must remain the 
physician he is. Should he, after having closely observed that epidemic 
has spread in an area and treatment has become ineffective, start 
thinking of telling people that there is just no disease around and 
everything is fine, he then becomes a killer of humanity robbing it of 
its potential. It is the duty of a really expert physician of human 
affairs, even at a time such as this, that he should continue telling 
people about the disease and its harmful effects and keep suggesting 
ways it could be cured. 

The prophets f XJl f-iA* come to reform human society. Whether or 
not they will be heard is something they never worry about. If they 
had waited for people to hear and obey them, kufr and shirk would 
have certainly filled the whole world. Incidentally, who believed in the 
kalimdh JJI ilj JJ "si : "There is no God but Allah" when the Last of the 
Prophets jgj, was ordained by Allah for its preaching and teaching? 

Although riba is taken to be the backbone of contemporary 
economy, but the truth of the matter is, what some Western thinkers 
have themselves admitted, that it is no backbone of economics, rather 
on the contrary, it is a worm grown in and feeding on it. 

But it is regrettable that even theoreticians and scientists of today 
are unable to free themselves from the stranglehold of custom and 
practice and do some serious thinking in this direction. How is it that 
even the experience of hundreds of years fails to attract their attention 
towards the ultimate outcome of riba or interest, which is nothing 
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except that peoples and communities around the world suffer from 
want and hunger, become victims of many an economic crisis and the 
poor grow poorer. As compared to their fate, some capitalists take 
advantage of the wealth of the whole community, become its leeches 
sucking blood from the body of the community and helping themselves 
to grow and prosper. The gali of these intellectuals is indeed 
surprising. When this reality is presented before them, they would like 
to refute us by taking us to the market places of U.S.A. and E. E. C. so 
that we could observe the blessings of interest. They like us to be 
impressed by the prosperity they have acquired through it. In fact, 
this is like taking us to show the blessings of acts committed by some 
nation of man-eaters and telling us how chubby and flushed with 
'health' they are in their residences and work-places. Then to top that 
assertion, effort is made to prove on this basis, that this act of theirs is 
the best of acts. 

However, in answer to that, any sane and just person would simply 
suggest that the 'blessings' of the act of man-eaters cannot be observed 
in the habitat of the man-eaters. One has to go to other habitats where 
lie dead bodies in thousands and thousands on whose blood and flesh 
these beasts have grown. Islam and the Shari'ah of Islam can never 
accept such an act as correct and useful, as a result of which, the 
humanity in general and the Muslim community in particular becomes 
a target of destruction while some individuals, or their groups, go on 
prospering. 

Economic Drawbacks of Riba or Interest 

If there was no other defect in riba except that it results in the gain 
of some individuals and the loss of the whole humanity, that one and 
very defect would have been enough to justify its prohibition and hate- 
worthiness, although, it does have many other economic drawbacks 
and spiritual disasters. 

First of all, let us understand how riba is the gain of particular 
individuals and the loss of a community in general. The hackneyed 
method of riba practised by usurers was so crude that even a person of 
ordinary commonsense could see how it benefitted a particular person 
and harmed the community in general. But 'the new enlightenment' of 
today, or shall we call it 'the new darkness', by producing 'purified' 
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liquor through mechanical processing and aging, by inventing new and 
fancy forms for theft and robbery, and by innovating novel covers for 
evil and immodesty, has made everybody so 'civilized' that watchers of 
the surface are unable to see the evil hidden behind. Very similar to 
this, in order to continue the practice of riba or interest, individual 
money-lending counters have been replaced by joint stock companies 
called banks. Now, to throw dust in everybody's eyes, consumers are 
'educated' that this modern method of riba is good for the whole 
community because common people do not know how to run a business 
with their money, or cannot do so due to shortage of capital, so money 
they all have goes as deposit in banks and everyone of them manages 
to get, no matter how little, some profit in the name of interest. In 
addition to that, big businessmen are given the opportunity to borrow 
money on interest from banks, invest in big business and reap the 
benefits. Thus interest has been made to appear as some sort of 
'blessing' which is reaching all individuals of the community! 

However, a little honesty will show that this is a grand deception 
which, by transforming dirty distilleries into posh hotels and 
hooker-dens into cinemas and night clubs, has been released to 
present poison as antidote, and the harmful as beneficial. Intelligent 
people have no problem in seeing through the deceptive covering 
placed on anti-moral crimes. They know it has inevitably increased 
crimes, spreading its poison more acutely than ever before. Similar is 
the case of riba, the new form of which, by making the masses have a 
sip of an insignificant percentage of interest, has made them 
accomplices in their crime; while at the same time, they opened for 
themselves limitless opportunities to keep committing this crime. 

Who does not know that this insignificant percentage of interest 
doled out by 'saving' banks and post offices to clients cannot, by any 
means, take care of their living expenses. They are, therefore, forced to 
go for manual labour or seek a job. Business is something they hardly 
think of themselves, and if somebody does play with the idea for a 
while, the problem is that the capital of the entire community sits in 
the banks and the shape of things in business is such that a person 
with a small capital can hardly make an entry there unless he wishes 
to commit suicide. The reason is that banks can advance a major loan 
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only to one who has sound credit and large business. One who has a 
million can get a loan of ten millions. He can run a business valued ten 
times more than his personal capital would allow. In contrast, the man 
with a small capital has little or no credit rating; the banks do not 
trust him enough to advance a loan ten times more than his worth. 
One who owns a thousand can hardly get an even thousand, let alone 
ten thousand. Take the case of a person who owns a hundred thousand 
and runs a business worth a million by using nine hundred thousand 
of bank money. Suppose he earns a profit of one per cent which means 
he has earned a ten per cent profit on his hundred thousand. In 
comparison, a person who uses his personal hundred thousand in 
business, will earn a profit of no more than one per cent on his 
hundred thousand, which would be hardly enough to cover even his 
operating expenses. Then the re is yet another factor; the man with a 
large capital can buy raw material from the market at a price so low 
and discounted which the small capitalist cannot get. As a result, the 
man with a small capital is rendered helpless and needy. Should he, 
secretly pursued by his misfortune, put his foot into some such 
business already monopolized by big capitalists, they will then, taking 
him to be an unwelcome partner in their godhood, make the market 
collapse, even if it be at their cost, making the small capitalist lose all 
his capital and profit. This is why business gets monoplized by some 
individuals who happen to be big capitalists. 

Let us consider some other injuries caused by this interest-oriented 
economic system: 

1. First comes the great injustice inflicted on the community when 
a whole set of people are deprived of the opportunity to engage in real 
business, and are reduced to economic slavery of big capitalists, who 
elect to give them a 'profit' of their choice as some tip. 

2. Another loss that affects the whole country comes through the 
monopolization of market rates of commodities made possible by this 
system. They sell high and fiil their coffers by emptying the pockets of 
the whole community. Worse still, they have the evil choice of stopping 
the sale of their holdings in order to further increase prices by design. 
If these selfish people were not allowed to feed on the combined capital 
of the community through the agency of banks, and if they were left 
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with no other alternative but to run their business with their personal 
capital, things would be different. The small capitalist would have 
been saved from distress and these self-serving people would not be 
sitting as demi-gods on all trading options. The investors with a small 
capital, by showing profits in business ventures, would have given 
impetus to others. More and more businesses would come up managed 
by separate staffers giving livelihood to thousands of needy individuals 
besides making business profits fairly widespread, and of course, the 
general availability of merchandise in the market would be favourably 
affected. The reason is competition which motivates a businessman to 
reduce his margin of profit. 

In short, this Machiavellian method has infected nations and 
communities with a fatal disease, apart from the brain-washing it has 
done which makes the patient take disease as the cure. 

3. Now let us look at the third economic disaster engineered 
through bank interests. Here is a person with a capital of ten 
thousand and he goes in business worth a hundred thousand, the 
additional capital advanced by a bank as interest-bearing loan. If by 
chance, he is hit by loss, his capital sinks and he goes insolvent then 
the outcome is interesting. Just imagine that he bears only ten per 
cent of the loss, while the rest of the loss, that is ninety per cent, is 
absorbed by the whole community, whose money he had borrowed 
from the bank to invest in his business. Even if the bank writes off the 
loss as an interim measure, it is clear that the bank is the pocket of a 
nation, and the loss will ultimately hit the nation. The outcome is that 
the borrowing capitalist was the sole owner of the profit as far as the 
profit kept coming, leaving nothing or very little for the community. 
v When came the loss, it was passed on to the whole community. 

4. Yet another economic drawback ofriba lies in the predicament of 
the borrower on interest when he is hit by a major loss. Once this hap- 
pens he is unable to survive anymore. To begin with, he never had 
enough capital the loss of which he could cushion. The loss throws him 
into a double distress. Not only does he lose his profit and capital but 
also, at the same time, gets buried under the bank loan for the liquida- 
tion of which he has no means. As compared to this, should he lose his 
entire capital in an interest-free business, he would, at the most be- 
come penniless but, burdened with debt he definitely will not be. 
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In 1954, the cotton business of Pakistan suffered, to use a word of 
the Qur'an, with the calamity ofmuhaq (jl»w. : destruction by loss). The 
Government rescued the businessmen at the cost of millions of rupees 
but nobody bothered to realize that all this was a curse of riba or 
interest, for the simple reason that cotton dealers had invested mostly 
bank-borrowed capital in this business. Their own capital was 
insignificant. As Divine decree would have it, the cotton market fell so 
sharply that its price zoomed down from rupees one hundred and 
twenty-five to just ten rupees. The cotton traders were rendered 
incapable of returning money to cover bank margins. Left with no 
choice, the market was closed down and an SOS was sent to the 
Government. The Government stepped in and bought off the stocks, 
not at rupees ten, but at the raised price of ninety rupees. Thus it took 
upon itself the loss of millions and saved these traders from going 
insolvent. Whose money did the Government have? Naturally, it 
belonged to the same helpless poor nation, the Muslim ummah\ 

In short, the naked result of banking business is that some 
individuals reap benefits out of the capital of the entire community 
and the loss, when it comes, is made to fail on the whole nation. 

The design for deception 

You have already seen how riba and interest prey on communities 
and nations and how some individuals are promoted instead. Along 
with it, you would do well to discover yet another demonstration of evil 
genius. When the consumers of riba realized, out of their own 
experience as well, what the Qur'an has said: [^pliui ( jj£_L' - that is, 
earnings of interest have to suffer from the calamity of muhag, from 
loss and destruction, as a result of which one has to go insolvent - they 
established two permanent institutions: The Insurance and the Stock 
Exchange. They saw that losses in business occur for two reasons. One 
of these takes the form of natural calamity like the drowning or 
burning of a ship or some such mishap of some other nature. The other 
could be that market rates of stock in hand go lower than its purchase 
price. The capital invested in both these situations is the jointly owned 
capital of the community, not that of the individual capitalist, 
therefore, the loss of the community is higher, and that of the 
individual capitalist, minimal. But they did not stop at that. In order 
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to shift even this minimal loss factor on to the shoulders of the 
community, they floated insurance companies which hold the capital of 
the community, just as banks do. When some natural calamity inflicts 
losses on these consumers of riba, they use the medium of insurance to 
shift, not just partial, but the entire loss to the jointly held capital of 
the community. 

People think that insurance companies are God's mercy as they 
rescue the sinking. But should they observe and think honestly, they 
would start seeing the same deception here too. Isn't it that their 
capital was formed by contributions from the community enticed by 
the promise of help in the event of unforeseen accidents. The truth is 
that the advantage of receiving large sums of money is derived by 
capitalists of higher rating, who would, on occasions, burn or bang 
their own car or get it stolen in order to buy a new one out of the 
insurance claim. At the probability rate of one or two percent there 
would be a couple of lucky fellows who might get some money because 
of accidental death. 

Then there is the second kind of institution, the stock exchange 
which served as a defensive shield against price slumps. This 
speculative contraption was used to spread out the ill-effects of deals 
over every individual of the community, transferring thereby the loss 
coming to them onto the community once again. 

This brief account, it is hoped, may have given you at least the idea 
that bank interest and the business it helps to flourish is the cause of 
want, hunger and economic incapacity of the entire humanity. Of 
course, some wealthy individuals have their wealth further increased 
through this method which results in the unmaking of the community 
and the making of some individuals who hold the key to the 
accumulated capital of the country or nation in their hands. Generally 
governments did notice this enormously disturbing phenomena but the 
cure they came up with was to increase the income tax rate for big 
capitalists, so much so that the maximum rate was set almost close to 
hundred per cent, which was all designed to funnel capital from them 
back into the national treasury. 

But, as a result of such laws and as everyone knows, factories and 
businesses started maintaining fictional or doctored accounts. In order 
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to hide a lot of capital from the Government, money once again started 
going into private treasuries. 

To sura up, it is universally clear that concentration of wealth in 
the captivating hands of few individuals of a nation is highly injurious 
to the economic health of the country. This is why income tax rates are 
pushed so high, but experience bears out that this was no cure to the 
disease, Maybe the reason is that the disease was not correctly 
diagnosed, and the real cause remained undiscovered. This sort of 
treatment reminds one of the Persian line saying: 'you closed the door 
for safety without finding out that the enemy was sitting inside the 
house'. 

The reason why wealth concentrates in the hands of big capitalists 
is nothing but interest-oriented business and the unjust profiteering 
from national wealth by particular individuals. Unless we put an end 
to this in accordance with the teachings of Islam and unless we 
promote the practice that everyone goes in business with 'his' capital 
only, this disease cannot be cured. 

A doubt and its answer 

The question arises here when public money is deposited in banks 
some benefit does trickle on to people, no matter how little it may be. 
Maybe, the big capitalists did manage to extract more benefits out of 
it. But what would happen if this system of depositing money in the 
banks was not there? The whole thing will end up being what it was in 
old days when money used to stay in underground chests, which was 
of no immediate use to the owner, or to anybody else. 

The answer to this is that Islam has, on one hand, by declaring in- 
terest or Hba to be haram (unlawful), closed the door on the concentra- 
tion of national wealth in the hands of a known few capitalists, while 
at the same time, it has, by imposing the obligation of the levy of za- 
kah, compelled every owner of the above-threshold capital not to keep 
his capital frozen but invest it in business. Should a person hoard up 
his money or gold, and since zakah is a recurring obligation to pay, he 
will still be giving out the fortieth part of his holdings as zakah every 
year, as a result of which whatever he has will not be there anymore. 
Therefore, every sane person will have to put his capital in some use- 
ful enterprise, enjoy its benefits and allow others to share it with him 
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and then, from the profit that he makes, he pays his zakah 'properly' 

as required. 

The obligation of zakah ensures progress in business 

We know that paying zakah properly has a great utility of its own. 
It aims to help the poor and the needy in the community. Similarly, 
this obligation is a wonderful method of persuading people to go in 
business, so that the economic status of Muslims is upgraded. It is 
clear when everybody realizes that frozen capital gets no profit, on the 
contrary, the fortieth part is invariably chiselled away at the end of 
each year, he will have to think of investing his money in some 
business. But his business will not follow the model of one man 
running a business on the strength of capital supplied by millions of 
people. That model works on interest. Since marketing money is 
haram, every wealthy person will seek to go in business on his own. 
And when it so happens that big capitalists are left with no choice but 
to engage in business supported by their personal capital, those with a 
small capital will not face the sort of difficulties in business take-offs 
that confronted them in the event they sought bank loans on interest 
to run a larger business. Thus the whole country will benefit by the 
universalization of business and its profits. When this happens, the 
poor and the needy in the country would certainly become 
beneficiaries of the system. 

Interest: The spiritual ills: 

Upto this point we were talking about the economic destructivity of 
interest. Now let us see how interest-oriented business so adversely 
affects the morals, and the spiritual potential of man: 

1. Sacrifice and generosity are great qualities in human morals. 
Giving comfort to others at the cost of personal discomfort is 
wonderful. Interest-loaded business invariably leads to the extinction 
of this emotional refinement. A compulsive consumer of interest would 
hardly bear to see somebody else rising up to his level with the help of 
personal effort and capital. That he would think of passing some 
benefit to somebody from his resources is a far cry. 

2. Rather than be merciful to the distressed, he is on the look out 
for an opportunity to take undue advantage of his distress. 

3. The constant devouring of interest results in increasing greed for 



Surah Al-Baqarah 2 : 275 - 281 702 

money to limits where he is all intoxicated, not knowing good from bad 

- totally heedless of the sad end of what he is doing. 

Is it impossible to run a business without interest? 

A discussion of the nature of riba and the ills it plants and 
promotes in this world and in the Hereafter has already appeared in 
some details. Now remains the third part relating to the solution of 
the problem. We have seen its economic and spiritual drawbacks and 
we know clearly that it has been strictly forbidden in the Qur'an and 
Sunnah. But the problem is that riba, of all the things, is sitting solid 
as the sheet-anchor of business in contemporary society. This is the 
wheel on which runs world business. How can we get free from its 
hold? These are times when getting rid of the banking system would 
mean closing down all business. 

This can be answered by pointing out that a disease, once it 
spreads out and becomes an epidemic, certainly poses problems. 
Treatment does become difficult but useless it is not. Efforts made to 
correct the system do succeed finally. However, what is needed in the 
process is patience, steadfastness and courage. It is in the noble 
Qur'an itself that Allah Almighty has also said: 

Allah has not burdened you with any hardship in religion. (22:78) 
Therefore, there must be a way to avoid riba in which there is no 
economic loss, doors of national and international business are not 
closed, and salvation from riba is also achieved. 

To begin with, it is generally thought that, given the governing 
principles of banking as seen from the outside, banking system 
depends on riba. Without it the banks just could not run. But, this 
thinking is categorically incorrect. The banking system could still 
survive as it is even without riba. It could rather come out in better 
shape, beneficial and useful. However, in order to do so, it is necessary 
that a group of experts in Shari'ah and banking should, by 
consultation and cooperation, reconstruct its operating principles. 
With their proposals and projections, success will not remain far. 
When the day comes, the day when the banking system is run on the 
principle of Shari'ah, the whole world will, Inshallah, witness the real 
summum bonum, the great good of the nation and the community it 
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brings in its wake. However, this is not the place to explain these 
principles and rules based on which the banking system could be run 
without riba. 59 

Riba is presently 'needed' for two reasons. If needed in business, 
that can be taken care of by amending the current banking rules. The 
second compulsion, why the poor and the needy get involved with riba 
or interest, is that of their inevitable accidental needs. The best 
solution to this situation is already present in Islam in the form of 
zakah and obligatory sadaqat. But, because of heedlessness towards 
religion and the sources of its knowledge, even the system of zakah has 
been left inoperative (or ineffective). There is a countless number of 
Muslims who do not think of zakah, and for that matter, even salah. 
Those who do pay zakah, specially the gentlemen with large capital 
holdings, do not bother to calculate strictly and thus do not pay the 
full zakah amount due. Then there are those who do pay the full 
amount of zakah due, but their doing so is mechanical, sort of getting 
rid of it by taking it out of their pockets and be done with. Although 
the Divine injunction, does not simply call for the taking out of zakah, 
it rather bids that zakah be paid properly and paying properly can be 
accomplished correctly only when it is carried to those who deserve it 
and who are given proprietory rights over it. Now let us imagine how 
many Muslims there are who would take the trouble of finding the 
deserving and then arrange to have their zakah reach them? No 
matter how lacking in financial resources the Muslim ummah may be, 
but should it be that every za/ja/i-obligated Muslim pays his zakah 
fully and properly, and adopts the correct method of so paying it by 
identifying the deserving and making sure that they receive it in their 
hands and as their possession, then no Muslim will ever need to get 
involved with interest-bearing borrowing. Of course, when it so 
happens that a just Islamic government comes into being and operates 
in accordance with rules laid down by the Shari'ah, and an Islamic 



59. This humble writer had, in consultation with some 'ulama', prepared a draft 
proposal of interest-free banking way back, and this was approved by some 
experts as practical in present day perspective. There were some who even put 
this in practice but finally, it did not work due to apathy of businessmen, and of 
course, the non-availability of Government sanction. ^SUill JJI ju 
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Baytul-Mdl is established under its aegis, and iri which is deposited 
the zakah of amwdl zahirah of all Muslims, then this Baytul-Mdl can 
take care of the need of everyone needy. Should a situation call for a 
larger loan, this can be given without interest. Similarly, the 
unemployed can be inducted into the work force by arranging to have 
them run small shops and stores or by engaging them into a unit of 
industry. True was the remark made by some European expert who 
said that Muslims, if they strictly followed the system of zakah they 
have, will soon find that there is nobody poor and distressed in their 
community. 

In short, just because practices of interest have spread out these 
days like some epidemic, it is incorrect to take for granted that 
abandonment of interest-based business would amount to economic 
suicide, and therefore, modern man is helpless when involved with 
interest-based dealings in business. 

This much is, however, conceded that such an abandonment is 
surely difficult for one or many individuals unless a whole nation, or a 
determined major party, or an Islamic government itself resolves to 
accomplish this objective with full and consistent attention. But this 
phenomena cannot be taken as an excuse for justifying riba in 
principle. 

What has been said here has two aims: 

1. Muslim groups and governments who can accomplish this task 
correctly should focus their attention in this direction to free Muslims, 
rather the whole world, from the accursed effects of interest. 

2. At least, all of us should start knowing what is right and correct 
in this respect. The disease should be recognized as a disease. Taking 
or giving interest is a sin but taking the haram to be halal is a much 
greater sin. At the least, this could be avoided. The practical sin does 
have some sort of outward benefit but this second sin against 
knowledge and belief, that effort be made to prove interest as halal, is 
greater than the first one. It is absurd and wateful as well because 
there is hardly any financial loss in regardirig interest as haram and 
confessing any involvement with it as sin. Doing so will close no 
business down. But the confession of a crime does become fruitful 
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when one gets the tawfiq (God-given ability) to repent at some time 
when one could think of ways to avoid it. 

In the end, I present some ahadith of the Holy Prophet j^ to 
further strengthen the statement of above-mentioned aims. These 
re-assert the same Qur'anic verses where riba has been strongly 
prohibited and where warnings of severe punishment have been given 
to those involved in it. The purpose is to bring about, at least, a sense 
of awakening - the realization that a sin is a sin, and the concern that 
something should be done to abstain from it. Perhaps, the minimum 
change that can come out of this is not to make two sins out of one by 
treating the haram as halal. Thus we shall be saved from seeing even 
highly righteous and observing Muslims who would spend nights in 
tahajjud (pre-dawn nafi salah) and dhikr of Allah (remembrance of 
Allah), yet when they reach their store or factory in the morning, they 
would not even think that, by indulging in dealings of interest and 
gambling, they are committing some sin! 

Sayings Of The Holy Prophet ^ 

About Riba or Interest: 

L : UJLi . oULll M-^ ^J I l.j-^>l : Ji-i *i-j 4-lz *lll ( _ f L«» Lf ^J\ jX 

\yj\ Jilj . J*L VI aIJI fj> <_^l ^^AJI JjJj , ^»wJlj ! JJI J^-j 
. c/>UL*JI oL-apJI oJLij . i_A>_>JI .jj ^j-Jlj ,>->-7-JI JLo Jilj , 

"Abstain from the seven disasters." The people asked him: 
"What are they, O Messenger of Allah?" He replied: "To as- 
cribe partners to Allah, to practice sorcery, to unjustly kill one 
whom Allah has declared inviolable, to take riba (interest or 
usury), to exploit the property of an orphan, to escape at the 
time of war and to slander the chaste women who are believ- 
ers, unwary." 

^La-ji-Li i ^Lyl j^JLs-j iLDI c*j<-j ■. Ju-j «ulc JJI ,_J^> Lf JI uli 
^Js-j pJli J>j a*S pi ja jfj ^ LljI ^j>- LulkJli JLyjuu JaJ\ ,J[ 
jljl lili . _^JI ^J ^Ul ^>J\ JJli . 5jU> *jjb ^j J>j ^Jl -ki 
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^ iJL>_\j ^Dl IJjbLo :CJUii t j U' Li" *^ _^i i>>t»y 4_J ^ ,jAj Tj^J 

(i^u^^i^u.jjM.bj) . IJI Jil Jli 5^1 

This night I saw two men who came to me and brought me to 
a sacred land. We walked until we reached a river of blood, 
wherein a man was standing, and another nian was standing 
on the bank of the river with some stones before him. Then 
the man who was standing in the river came forward, and 
when he intended to come out of the river, the other man 
threw a stone at his mouth, and turned him back to the place 
where he was earlier - thus he began to do the same with him 
whenever he tried to come out of the river by throwing a stone 
at him and turning him back. I asked him, "What is that 
which I have just seen going on?" He replied, "He is the one 
who used to take riba (interest or usury). 

<uji*Li j . 4-jISj «di* y>j LjJI Ji"l Jl»j aJlc «dJI l ^& JjI Jj-jj ,>*J 

The Messenger of Allah cursed the one who accepts riba 
(interest or usury), the one who pays it, the one who writes it 
and the persons who gives witness to it, and said, "They are 
all alike." 

iJ-l i^JU- JuV jl <J)I (JLe J> «jjl :JU JLj *JU <JJI ^J-e ( _ S -JI jc 

• J> jtJu ,1 - i- T- J I JL» Ji"lj < LjjJI J^b ijAJi-l {y*-** '-\ ja ;«' /♦^-iLJuNj 

There are four kinds of people about whom Allah has decided 
not to admit them to Paradise and not to let them taste its 
bliss: The one who is addicted to wine, the one who takes the 
riba, the one who exploits the property of an orphan and the 
man who is disobedient to his parents. 

L^JI jj> ^y>J\ * i .^.ai *»jjJI :JL5 Jl-j «uJU *JJI i J~a -JJI Jj—ij ^s. 

A dirham a man receives as riba (interest or usury) is, in the 
sight of Allah, more serious than thirty three acts of fornica- 
tion or adultery in Islam. 

JUj ^Jlc JJI ^jJU? <JJI Oj~>j i _ f p : JLi U$;& <JJI ^^j ^W* Cf) j- 6 
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Juli 2jjJ ^ LjJIj LJjJ Ij^J? Ijl : Jlij **iaJ { jl> Sj-o-LII ^jJL-1j jl 

The Holy Prophet ^ has forbidden the fruits to be sold or pur- 
chased before they are eatable, and said, "When zina 
(adultery) and riba (usury or interest) become rampant in the 
people of a town they themselves invite the punishment of Al- 
lah. 

t. 

.i i : •> j^Jsj /,ji {j* L»j .ii-JL ljjt>l *V[ \jJ\ *4--s j-f^i |»j-» y L» 

The society in which riba becomes rampant is punished with 
famine, and the society where bribe is rampant is punished 
with horror (of others). 

J J Lu4-t.iI U ^ j^l iU Culj : jLywj aJLc *l)l <JL? aIJI Jj— j Jl» 

c*-jL» Jl» ij^lj-^j Jj^jj Js-ji lil liii i (_^ji Ojiiij ZajLJI «Lm-JI 

L :di '|«4Jj^j £jl> o-» (i> oLJ-l l$_J o^-JlS" ^^kj j»j-» <_^£ 

(ju»i.|jj) \jJ\ ilSl «X> Jli S«X>* ,jj> !jwj-> 

On the night (of Ascension: Mi'raj) when we reached the sev- 
enth sky, I looked upwards and saw thunder, lightnings and 
thunder-claps. Then I came accross some people whose stom- 
achs seemed to be houses full of snakes - one could see them 
from the the outside of their stomachs. I asked Jibra'il: "Who 
are they?" He replied: "They are those who used to take riba 
(interest or usury). " 

a1)I <_yJ~o <uJI Jj-^j Jli :Jli Aic JJI i jj>j liULa ^j i_3j_t {j£ tjjjj 

.jj «u ^y I iLJt Jx £*j < JjJutJI .jiij'if ^yZJI i-ijJ JJIj dJLI JLkj <lJLc 

(viojj.1) L^l Ji"lj i-oLiJI 

Abstain from sins which are not forgiven: Embezzling of the 
spoils, for whoever embezzles anything will come with it on 
the Day of Judgment, and the other sin is riba. 

J0jl\ lil : Jli J~>j *—^z *UI <^-* (jt^l O- 6 *** **J' tr^J <J-^' ilr 6, 

When a man gives a loan to a person he must not accept a gift 
(presented by the debtor). 
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To sum up, presented here were seven verses of the Hoi> Qur'an 
and ten sayings from the ahddith of the noble Prophet ^ which 
concern the definition of riba, and its nature, and point out to the 
disasters it brings in the world. This much is enough for a thinking 
and feeling Muslim. For those interested in a more comprehensive 
research on the subject and a more detailed discussion on the 
remaining aspects may see Mas'ala-i-sud, a separate book in Urdu on 
the problem of interest published by this humble writer. 

Verse 282 - 283 
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r*L^ 15s-JLc ,_^4"« (*^4^ ^J^^ ~bj^&\&- 6j^ bjr^ o' 

o £i£ £b5 u, 'Jjijiis ^fdu 

O those who believe, when you transact a debt payable 
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at a specified time, put it in writing. And let a scribe 
write it between you with fairness. And no scribe 
should refuse to write as Allah has educated him. He, 
therefore, should write. And the one who owes should 
give the dictation, but he must fear Allah, his Lord, and 
should not curtail anything from it. And if the one who 
owes is feeble-minded or weak or cannot himself give 
the dictation, his guardian should dictate with 
fairness. And have two witnesses from among your 
men. And if two men are not there, then one man and 
two women from those witnesses you are pleased with, 
so that if one of the two women errs the other woman 
may remind her. And the witnesses should not refuse 
when summoned. And, be not loath to write it down, as 
payable at its time, no matter how short or long. That is 
more equitable with Allah and more establishing for 
the evidence and nearer to that you fail not in doubt, 
unless it be a cash deal you carry out among 
yourselves. In that case there is no sin on you if you do 
not write it. And have witnesses when you transact a 
sale. And neither scribe nor witness should be harmed. 
And if you do, it is certainly a sin on your part. And 
fear Allah. And Allah teaches you. And Allah is 
All-Knowing in respect of everything. 

And if you are in travel, and find no scribe, then (resort 
to) security, taken in possession. However, if one of you 
trusts the other, then the one who has been trusted 
upon should fulfil his trust, and should fear Allah, his 
Lord. And do not conceal the testimony. And whoever 
conceals it, his heart is, surely, a sinner. And Allah is 
All-Aware of what you do. (Verses 282 - 283) 

The Qur'anic injunctions on Loan 

An important principle of the Law of Dealings, or the Law of 
Contracts in modern legal terminology, has been taken up in the 
verses appearing above. Following this, appears a specific principle of 
the general rules of evidence. 

These are times when writing is the rage. The written word has 
taken the place of human speech but think of the days of fourteen 
hundred years ago when almost the entire business of the world was 
conducted verbally. The principle of writing and retaining documents 
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did not just exist. It was the Qur'an which first pointed out to its 
importance and said: 

When you transact a debt payable at a specified time, put it in writing. 
Two principles have been stated here. These are: 

1. A written document should be prepared while concluding a 
transaction on deferred payment basis, so that it may be availed of in 
cases of error or refusal. 

2. While making a transaction on deferred payment basis, it is 
necessary that the due date of its payment should be determined. It is 
not permissible to defer the payment for an indefinite period of time 
because this can open the doors of dispute. This is why the Muslim 
Jurists have stressed that the time limit so set should not have any 
ambiguity at all. It should specify the exact date and month. There 
should be nothing vague about it, for instance, the time of the 
harvesting of crops cannot be fixed, because the time of harvesting 
may vary subject to weather conditions. Since writing was not common 
in those days (and even after writing has become so common, the 
majority of world population is the same as does not know how to 
write), it was possible for the scribe of the agreement to write down 
what was not intended, thereby causing undue loss or gain to one or 
the other party. Therefore, it was said: 

x > • y \ "' ' 

And let a scribe write it between you with fairness. 

Firstly, the instruction given here requires that the scribe should 
not be prejudiced in favour of one of the parties. On the contrary, he 
should be impartial so that there remains no scope for doubt or 
concern for anyone. Secondly, the scribe was instructed to write justly. 
Let him incur no permanent loss on himself by working for the 
vanishing gain of others. After that, the attention of the scribe has 
been drawn to the fact that Allah Almighty has given him the ability 
to write, for which he can show his gratefulness by not refusing to 
write. 

As to who should initiate the writing of the document, it was said: 
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And the one who owes should give the dictation, 

For instance, if a person has made a purchase on credit, then he is 
the one who should dictate the entries of the document because this 
will be a written agreement on his behalf. In order to offset the possi- 
bility of any addition or deletion in the written document, it was said: 

4. s , , s S L ' 7 
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But he must fear Allah, his Lord, and should not curtail any- 
thing from it. 

It some times happens that the person incurring debt is 
nckle-minded, or superannuated in age, or a minor, or mute, or the 
speaker of a language not known to the scribe. Since such a person 
does not have the ability to dictate a document, it was said that, in a 
situation like this, his wali or guardian should dictate the written 
agreement. The need for a guardian in respect of the insane and the 
minor is obvious since all their affairs are handled through a 
guardian. The guardian of the mute, or the speaker of the language 
unknown to the scribe could also do this, and should he make 
somebody his representative, it would still be possible. Here, the word, 
'wali' in the Qur'an covers both meanings. 

The rules of witnessing 

Upto this point the statement was limited to the writing or 
dictating of documents in transaction. Later on, it is enlarged by 
saying that the writing of the document should not be taken as 
sufficient. It should rather have witnesses as well so that, in case 
there is a dispute, the appearance of witnesses in the court could help 
resolve it. This is why the Muslim jurists, may Allah's mercy be upon 
them, have said that simple writing of an agreement is not a 
conclusive proof in the sight of Islamic Shari'ah. Unless there is an 
oral evidence of witnesses, as approved by the Shari'ah, on the 
agreement, no decision could be taken on simple writing. Common 
courts of today also follow the same practice when they do not take a 
decision unless there is a verbal evidence to prove the document. 

The number of witnesses 

Now follow some important rules of evidence: 
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1. It is necessary according to Islamic rules of evidence that there 
be two men, or one man and two women. One man alone, or only two 
women are not sufficient witnesses in common dealings. 

The qualifications of witnesses 

2. The witnesses should be Muslims. The Qur'anic expression: £. 
^SUlij : 'from among your men' points out in this direction. 

3. The witnesses should be trustworthy and just whose word could 
be relied upon. They should not be sinners and liars. This injunction is 
contained in ; iJT'j 1\\ ^ pj-l^j ^r, : 'from those witnesses you are pleased 
with.' 

Refusing the act of witnessing is a sin 

After that, the Holy Qur'an directs the people that they should not 
refuse to be witnesses when it is required from them, since evidence is 
the way to revive truth and the method to resolved disputes. Even if 
there is a trouble in giving evidence, it should to be tolerated, taking it 
as a national duty. Following that, emphasis was laid on writing down 
the document of deeds. It was said that the agreement, big or small, 
should invariably be written down: 'And, be not loath to write it down, 
as payable at its time, no matter how short or long.' Of course, if there 
is a hand-to-hand transaction, not involving any debt, it could be left 
unwritten. However, as a precuationary measure, two witnesses 
should be taken to confirm the agreement anyway, just in case there 
arises a dispute between the parties concerned. For instance, the seiler 
may say that the price was not received, or the buyer may charge that 
he did not receive everything he bought. Evidence of witnesses will 
serve well in deciding this dispute. 

Witnesses should not suffer 

When the verse began, scribes were instructed not to refuse 
writing or testifying agreements. In this case, it was possible that 
people would give them more trouble than necessary.. Therefore, it 
was said towards the end of the verse: 

And neither scribe nor witness should be harmed. 
It means that, in order to protect one's own rights and benefits, one 
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should not disturb the rights and benefits of others. Then it was said: 
^5o j^l» Juli IJlii; ojj : 'And if you do, it is certainly a sin on your part.' 

This tells us that causing harm to the scribe or the witness is 
prohibited. For this reason, the Muslim jurists have said that the 
scribe who demands his wages while writing, or the witness who 
claims his legitimate two-way conveyance allowance, are entitled to 
get it as a matter of their right. Not paying these dues is included 
under the scope of harming them, and is, therefore, impermissible. No 
doubt, under its system of justice, Islam has forced the witnesses to 
appear in court, and has made the concealment of evidence a grave 
sin; but at the same time, the other side of the picture has also been 
duly taken care of, so that people are not made to stay away from 
testifying. It was the effect of this two-way precaution that truthful 
and selfless witnesses were available in every case, and cases were 
decided easily and quickly true to the demands of justice. When the 
modern world bypassed this Qur'anic principle, the whole court system 
went to pieces. Real and true witnesses in cases became virtually 
extinct. Everyone was compelled to shy away from appearing as a 
witness. The reason is simple. Being identified as a witness means 
trouble. If the case involves the police and a crime, the chief of the 
police station would call the witness everyday and any time, and on 
occasions, would have him sit there for hours. Even in civil courts, the 
witness is treated as if he was some sort of criminal. Then the dates of 
the case keep changing endlessly. New dates are given on which the 
poor witness is bound to come leaving his business, job and needs. If 
he fails, the threat of an arrest-warrant hangs over his head. 
Therefore, every decent person engaged in earning his livelihood has 
been forced to take the appearance in court as punishment for no 
crime of his, and therefore, he has been left with no choice but to avoid 
it as far as he can. Professional witnesses are all you get and they 
make no distinction between the lie and the truth. The Holy Qur'an, 
after emphasizing these basic ingredients, helps eliminate these 
malpractices by saying at the end of the verse: k 

And fear Allah. And Allah teaches you. And Allah is All- 
Knowing in respect of everything. 

It will be noted that this verse carries many injunctions. Some 
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Muslim jurists have deduced twenty important juristic rulings from 
this verse. We should also keep in mind the recurring style of the 
Qur'an whereby, before and after giving a particular law, it creates an 
inner impulse to follow Divine injunctions by introducing the fear of 
Allah and the fear of the Day of Retribution. It is in accordance with 
this method that the verse was concluded with an exhortation to fear 
Allah and to remember that there is nothing hidden from Him. If you 
try any contravention, under any impermissible pretext whatsoever, 
you will still remain unable to cheat Allah. 

The second verse takes up the following two subjects: 

1. In cases involving a credit deal, it is quite permissible for a 
person to keep something as mortgage to secure his debt. But the 
Qur'anic word l^o (taken in possession) indicates that deriving any 
benefit out of the thing mortgaged is not permissible for him. The only 
right the mortgagee has is to keep the thing in his possession until the 
time when his debt is cleared. Any benefit that accrues from it 
rightfully belongs to the original owner. 

2. Secondly, it was said that the person who knows the correct situ- 
ation in a disputed matter should not withhold his testimony. If he 
does withhold it, his heart is a sinner. The heart has been identified as 
the sinner because somebody might think his sin was restricted to the 
tongue (which failed to speak up). But it was in the heart that he first 
decided to do what he did and therefore, the sin of his heart comes 
first. 

Verse 284 



And to Allah belongs what is in the heavens and what 
is in the earth. And if you disclose what is in your 
hearts or conceal it Allah shall make you account for it, 
then He shall forgive whom He wills and punish whom 
He wills. And Allah is powerful over everything. (Verse 
284) 



Surah Al-Baqarah 2 : 284 715 

Commentary 

The earlier verse mentioned the injunction to reveal evidence and 
forbade its concealment. This verse is also a complement of the same 
subject. Here, warning has been given that it is haram (unlawful) to 
conceal evidence. 'If you concealed the truth of a matter knowingly, 
your Lord who is all-Knowing and all-Aware, will make you account 
for it' - this interpretation of the verse has been reported from 
Sayyidna Ibn Abbas, 'Ikrimah, Sha'bi and Mujahid ,>-_«-** I ^ JJI ^j 

(Qurtubi). 

Taken in the general sense of the words, this verse is universal, 
and covers all articles of faith, modes of worship and mutual dealings 
(I'tiqadat, 'Ibadat and Mu'amalat). This is exactly what Sayyidna 
Abdullah ibn 'Abbas has said in bis well-known commentary on this 
verse. 

The verse means that Allah Almighty will make all His created 
beings give an account of all their deeds. It will include deeds they 
have actually done, and those they were determined to do but kept 
them secret in their hearts and were never able to do. This conforms to 
the report of Sayyidna Ibn 'Umar appearing in Sahih al-Bukhari and 
Muslim: 'I have heard from the Holy Prophet ,||£ that the believer will 
be drawn near his most exalted Lord when Allah Almighty will make 
him recall his sins one by one and will ask him if he knew that he had 
committed those sins. The believer will confess. Allah Almighty will 
say: 'I concealed your sins in the life of the world and never allowed 
this to be known to others. Today, I forgive that.' He will be given the 
Book of Good Deeds, while the sins committed by disbelievers and 
hypocrites will be announced before everybody. 

It appears in another hadith that Allah Almighty will say on the 
day of Doom (Qiyamah): 'This is the Day when bidden things will be 
surveyed and secrets concealed in hearts will be laid out in the open. 
And (forget not that) My angels charged with writing down your deeds 
wrote down only those visible on the outside, and I know what angels 
do not know, nor did they write those in your Book of Deeds. Now I tell 
you all about it and ask you to stand'and answer. I shall forgive 
anyone I will and I shall punish anyone I will.' True believers will then 
be forgiven and the disbelievers (kuffar) will be punished. (Qurtubi) 
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Here a doubt may arise in view of the hadith in which the Holy 
Prophet ^ has been reported to have said: 

Allah Almighty has forgiven my ummah all that they thought 
of in their hearts unless they said or did it. 

It shows that there is no punishment or wrath on the volition of 
the heart. Imam al-Qurtubi has said that this hadith relates to the 
worldly effects of an act. Divorce, freeing of slaves, sales, and gifts are 
not authentically concluded by a simple volition of the heart unless 
they are done verbally or practically. Since the verse refers to the 
effects of an act appearing in the Hereafter, there is no contradiction 
here. However, other 'ulama' have answered this doubt by sftying that 
the hadith, in which forgiveness of things hidden in the heart has been 
mentioned, refers to the involuntary thoughts that enter the human 
heart without volition; in fact, they would still keep coming even if one 
tried to stop them. Allah Almighty has forgiven such involuntary 
thoughts for this ummah. The accounting that has been identified in 
the above-mentioned verse relates to what man intends and proposes 
with his choice and volition. It means that he not only nurses these in 
his heart, but also tries to put into them in practice. It does not matter 
if he is unable to act upon them due to accidental causes. He will still 
have to account for these firm intentions on the Day of Doom 
(Qiydmah). Therefrom things rest with Allah Almighty. He, in His 
grace, may then forgive anyone He wills and punish anyone He wills, 
as it has already appeared in the hadith of al-Bukhari and Muslim 
referred to above. 

Since a surface view of the words used in the verse under 
discussion includes both kinds of thoughts, be they voluntary or 
involuntary, the noble Companions got extremely worried when this 
verse was revealed. They asked themselves if involuntary thoughts too 
became subject to accounting and censure, who could escape and stay 
safe? When they carried their anxiety to the Holy Prophet jfj, , he 
instructed them all to firmly resolve to obey and act in accordance 
with the Divine imperatives, and say UiSij \ U., f. that is, we heard, and 
we obeyed. The noble Companions, may Allah be pleased with them 
all, did exactly what they were told to do, upon which the following 
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statement of the Qur'an was revealed: L+JLL - ? H\ \ t, L r lijl ClZsi : Allah 
burdens not anyone beyond his or her capacity.' 

This verse clarified that involuntary thoughts will not be subjected 
to accounting and censure. This gave the noble Companions their 
peace of mind. This hadith has been reported in Sahih Muslim on the 
authority of Sayyidna Ibn 'Abbas (QurtubT). The whole verse is coming 
next. 

According to al-Tafsir al-Mazhari, out of the deeds made fard 
(obligatory) or haram (unlawful) for human beings, some have a 
physical aspect. Included there are Salah, Sawm, Hajj and all 
dealings. Then there are injunctions and deeds that relate to man's 
heart, his inner dimension, his batin. Everything concerning matters 
of belief and articles of faith (Iman and l'tiqad) belongs right there. As 
for kufr and shirk, disbelief and polytheistic associationism, they are 
most unlawful and impermissible; and these too belong to the human 
heart. Also related to the heart are good morals, such as, humility, 
patience, contentment, generosity and many more. Similar is the case 
of bad morals, such as, arrogance, envy, grudge, greed and the craze 
for worldly gains and others of their kind. Ali these are absolutely 
haram (unlawful) in a certain degree. They too do not relate to man's 
outward physique - his limbs, his body parts. They belong to the heart, 
to the batin, the inner dimension. 

In this verse, it has been made known that the way an accounting 
of outward deeds will be taken in Qiyamah, very similarly, inward 
deeds too will have to be accounted for. Even unintentional sins will be 
called to account. The placement of this verse at the end of Surah 
al-Baqarah has great wisdom behind it because Surah al-Baqarah is 
such an important and consequential Surah of the Holy Qur'an, that a 
fairly large part of Divine injunctions appears in it. It gives important 
fundamental and subsidiary instructions regarding life in this world 
and in the life to come. Then it holds within its fold details concerning 
Salah, Zakah, Sawm, Qisas (even retaliation), Hajj, Jihad, Taharah 
(prescribed state of purity), Talaq (divorce), 'Iddah (waiting period), 
KhuV (divorcement sought by wife), Rada'ah (suckling), unlawfulness 
of liquor and interest and methods which are permissible or 
impermissible in matters of loans and deals. It is for this reason that, 
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iri hadith, this Surah has also been called jI^JI^ (Sinam al-Qur'an: 
the highest peak of the Qur'an). 

Let us bear iri mind that ikhlas or pristine sincerity is the essence 
behind wliat we do in carrying out all these injunctioris. In other 
words, doing something or abstaining from something should both be 
for nothing but the pleasure of Allah Almighty. On no account should 
these be tainted with a desire for public recognition or some other 
selfish motives. It is obvious that ikhlas (sincerity) is related to human 
heart, the batin. H' ikhlas is there, everything comes out right. It was 
for this reason that man was warned through this verse at the end of 
the Surah, by telling him that, in carrying out obligations or in 
abstaining from the prohibited, it was quite possible to dodge people 
around, to find an excuse and to get away with it. But, Allah Almighty 
is 'Alim and Khabir (All-Knowing and All-Aware). Nothing is hidden 
from Him. Therefore, let one do what one must but let him be sure 
that there is someone there - his Raqib and Hafiz, the One Who is 
watching and guarding over him, and Who is recording all that is 
happening to him, externally and internally, and a full accounting of 
which has to be given on the day of Resurrection. The noble Qur'an, by 
cultivating this unique spirit in human beings, has posted on human 
hearts a sentry on guard, in the form of the fear of Allah and the 
concern of the Hereafter. So, before and after every law, the sentry 
whistles, as a result of which, they are scared of breaking any Divine 
Law even in the darkness of nights and the privacy of homes. 

Verses 285 - 286 
'j 
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cJl uX>jIj uJj^Lc.lJ' Hfr i^iclj E iuuJ lili? *^Ui UHj£ 

The Messenger has believed in what has been revealed 
to him from his Lord, and the believers as well. Ali 
have believed in Allah, and His angels and His Books, 
and His Messengers. "We make no division between any 
of His Messengers," and they have said: "We have 
listened, and obeyed. Our Lord, Your pardon! And to 
You is the return." 

Allah does not obligate anyone beyond his capacity. 
For him is what he has earned, and on him what he has 
ineurred. 

"Our Lord, do not hold us accountable, if we forget or 
make a mistake and, Our Lord, do not place on us a 
burden such as You have placed on those before us. 
And our Lord, do not make us bear that for which we 
have no strength. And pardon us. And grant us 
forgiveness. And have mercy on us. You are our Lord. 
Help us, then, against the disbelieving people." (Verses 
285 - 286) 

Commentary 

These are the last two verses of Surah al-Baqarah. Great merits 
have been attributed to these two verses in authentic ahadith. The 
Holy Prophet ig; has said that one who recites these two verses during 
the night, they will be sufficient for him. 

As narrated by Sayyidna Ibn 'Abbas .c* *l)l ^j , the Holy Prophet ^ 
said that Allah Almighty has sent forth these two verses out of the 
treasures of Paradise and the 'Rahman had already written them by 
His own hand two thousand years earlier than the creation of all 
things and beings. One who is able to recite them after the Salah of 
Isha, they will stand for Tahajjud in his case. As it appears in the 
Mustadrak of al-Hakim and in Bayhaqi, the Holy Prophet ^ said that 
Allah Almighty has concluded Surah al-Baqarah with these two 
verses, which have been given to me in His grace from out of the 
special treasure that lies under the 'Ars /i«(Divine Throne). Therefore, 
you should make special effort to learn these verses, and at the same 
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time, teach your women and children how to recite them. This is why 
Sayyidna 'Umar and Sayyidna 'Ali 0: , • , -yl^ Jll^j said that they 
thought that anybody who has any sense in him would never go to 
sleep without having recited these two verses. 

Meaning-wise, these verses have many special features. One of the 
distinct ones is that they come at the end of Surah al-Baqarah where 
most of the injunctions of Shari'ah appear briefiy, or in detail, such as, 
those dealing with the articles of faith, modes of worship, mutual deal- 
ings, morals and social living etc. Here, the first of the two verses 
opens with words of praise for the Muslims who are true and obedient, 
those who said yes with all their heart to all injunctions ordained by 
Allah, and were all set to carry them out. In addition to being an as- 
sertion of Allah's infinite mercy, the second verse also answers the 
doubt which started bothering the noble Companions when verse 284, 
the one preceding these two, was revealed. The words of the said vers- 
es, as mentioned earlier briefiy, were:^l^p^l^:jiijjij&^i£jli IjjSoU > 
that is, whether you manifest that which is in your hearts, or conceal 
it, Allah will call you to account for it. Here the verse was actually re- 
ferring to the accounting of whatever one does with his or her choice 
and volition. Unintentional thoughts and errors were just not included 
under its purview. However, the words of the Qur'an were general 
because of which people surmised that man will be taken to account 
even for thoughts that entered his mind without his intention. 
Nervously excited, the noble Companion presented themselves before 
the Holy Prophet ^ and said: 'Ya Rasul Allah, till now we thought 
that we shall be called to account for only those deeds that we do with 
our will and choice, and we shall not be called to account for thoughts 
that cross our minds involuntarily. But this verse seems to tell us that 
every thought that enters our minds will be subject to accounting. This 
way it is extremely difficult to escape punishment.' Although, the Holy 
Prophet ^ knew the correct intended meaning of the verse but he, in 
view of the generality of its words, did not elect to say anything on his 
own. Instead, he waited for the Wahy (revelation) and instructed the 
Companions that they should obey whatever Allah Almighty ordains 
for them. It may be easy or difficult to carry out, but it is not the way 
of a true Muslim to show the slightest of hesitation in accepting 
Allah's command when it comes. As soon as you hear the command of 
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Allah, say: ^LA\ dlllj LjMjjJ. L*Mj U «..,'. , that is, 'We have listened, and 
obeyed, Our Lord, Your pardon! And to You is the return.' 

The noble Companions did exactly what they were told by the Holy 
Prophet Jj , although their minds were still ticking with the 
apprehension that building a security shield against involuntary 
intrusions of thoughts was enormously difficult indeed! Thereupon, 
Allah Almighty revealed these last two verses of Surah al-Baqarah. 
Here the first one praises Muslims while the other gives a correct 
explanation of the verse that created doubt in the minds of the noble 
Companions. Now let us look at the words of the first verse. These are: 

duJIj ujj dLl^i-c ujcblj \.:.%*1j IJJljj ilLj &> x>\ j-j oy>->* ^'jJ 
--- " ''''i-"-- 1 ', 
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The Messenger has believed in what has been revealed to him 
from his Lord, and the believers as well. Ali have believed in 
Allah and His angels and His Books and His Messengers. "We 
make no division between any of His Messengers," and they 
have said: "We have listened, and obeyed. Our Lord, Your par- 
don! And to You is the return." 

The first seven words of this verse admire the Holy Prophet ^ . It 
may be noted that the verse does not address him by his name, but, by 
calling him 'Rasul', his honour and dignity have been made clear. The 
word, 'the believers' follows immediately after that. It means that just 
as the Holy Prophet j|£ firmly believes in the revelation (Wahy) from 
Allah, so do the true Muslims in general. The style chosen for this 
sentence is also worth consideration. The major part has been used to 
describe the state of the 'iman (belief) of the Holy Prophet ^ , then, 
the 'iman (belief) of the general Muslims has been described 
separately. This indicates that, although the Holy Prophet ^ and all 
Muslims share in the wealth of 'iman as such, still there is a great 
difference between the two in terms of the relative degrees of 'iman. 
The knowledge of the Holy Prophet ig, is based on seeing and hearing 
while the knowledge of other Muslims takes the form of 'iman bi 
l'ghayb or 'believing without seeing' as based on the 'ru'yaf or 'seeing' 
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of the Holy Prophet ^ . 

After that come details of the 'iman (belief) which was common 
between the Holy Prophet j^ and the Muslims in general. This 'iman 
consisted of the belief that Allah Almighty does exist and that He is 
One and that He is endued with all the perfect attributes, and that 
there are angels, and that all Scriptures and all Messengers sent by 
Allah are true. 

After that it was clearly stressed that the 'believers' of this ummah 
(Muslim community) will do nothing as was done by past communities 
when they planted seeds of discord among messengers of Allah by 
accepting some as prophets and by denying that status to others. The 
Jews accepted that Sayyidna Musa ^J\<At was a prophet, the 
Christians accepted that Sayyidna 'Isa fXJ\ *At was a prophet, but that 
the Last of the prophets, Sayyidna Muhammad j§^ was a prophet was 
not accepted by them. 

Praised here is the distinction of this ummah which is made of 
people who do not reject any prophet. This is followed by words of 
admiration for what the noble Companions had said when so directed 
by the Holy Prophet ifj : 

We have listened, and obeyed. Our Lord, Your pardon! And to 
You i s the return. 

After that comes the second verse where the doubt, which could 
have risen during the comprehension of some sentences in the 
previous verse, has been removed in a style that is very special. It will 
be recalled that the question was as to how one would escape 
punishment if thoughts concealed in hearts were also made subject to 
accounting. It was said: Cjlij^l \lji J &\Zj&fi -.'Allah burdens not anyone 
beyond his or her capacity.' Therefore, thoughts that enter the heart 
without one's intention and control and are not translated into action, 
stand all excused in the siglft of Allah Almighty. Deeds, that are 
undertaken with choice and volition will be the only ones apprehended 
and called to account. 

A little detail will show that there is an outward aspect of human 
deeds which concerns what is done with the hand, head, eye, tongue 
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and other parts of the body. This is further divided into two kinds. The 
first reflects what is done with choice and volition. This is voluntary, 
such as, to speak by choice or to beat somebody by choice. The second 
kind is involuntary, that which just issues forth without choice or 
volition, for instance, saying something other than what one actually 
intended to say, or a palsied hand moving unintentionally caused pain 
to somebody. Here everyone knows that accounting and retribution, 
reward and punishment are particularly related to voluntary deeds. 
As far as non-voluntary deeds are concerned man is neither obligated 
nor constrained therein, and certainly, there is no thawab (reward) or 
'adhab (punishment) on them. 

Similarly, the deeds relating to one's heart are also of two kinds. 
The first one is voluntary, for instance, the belief in kufr and shirk, 
which one has*implanted firmly in one's heart with intention and 
choice, or the arrogance one assumes as a result of conscious and 
wilful self-pride, or the making of firm resolution to start drinking. 
The second kind is the non-voluntary, for instance, the entry of some 
evil thought in one's heart without volition and intention. Here too, 
the accounting, the reckoning and the reprehensibility covers 
voluntary deeds only, and does not cover non-voluntary deeds. 

By this explanation given by the Qur'an itself, peace was restored 
in the hearts of the noble Companions. They were satisfied that there 
was no accounting, reckoning, punishment or reward on non-voluntary 
thoughts. The same subject has been further clarified towards the end 
by saying: c,1^'-<\ IS \+A£ j cZ',S\S L$f , that is, man is rewarded for what he 
intends to do and is punished for what he elects to do. 

But it should be borne in mind that the drive of the meaning of this 
verse is that, one will initially face direct reward or punishment for 
what is done with intention and volition. However, the indirect coming 
of reward or punishment after any such deed which was not intended, 
is not contrary to this. This provides an answer to the doubt that there 
are times when man faces reward or punishment even without 
intention and volition. In this context, several other verses of the 
Qur'an and many reports from ahadith prove that one who does 
something good which persuades others to act similarly, then its 
reward will continue reaching the original doer of the good deed as 
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long as the later followers of the original deed continue with their good 
deeds. Similar is the case with one who gives currency to an evil way; 
he too will be incurring its curse as the original innovator of this evil 
way when later people follow him, and keep getting involved with the 
sin for all times to come. 

Similarly, narrations in hadith prove that one can transmit the 
reward of one's good deeds to any other person. It is clear that in all 
these situations, man is receiving reward or punishment without 
intention and volition. 

Here is an answer to this doubt. It is obvious that this reward and 
punishment did not reach a person directly, but it reached him 
through the medium of another person. In addition to that, one's own 
act and choice do surely play a role in making another person a 
medium of thawab for onself. The reason is that whoever adopts a good 
or evil way initiated by someone, then in his doing, there certainly is a 
role played by the voluntary act of the original person, even if he did 
not intend to release such particular effect. Similar is the case of a 
person who does his isal al-thawdb (the prayer for transmittal of 
reward) for somebody only when he has done him some favour. In view 
of this, the said reward and punishment of somebody else is, in reality, 
the reward and punishment of one's own deeds. 

The noble Qur'an, towards the far end, teaches Muslims to make a 
special d u 'a or prayer in which forgiveness has been sought on 
commission of some act because of forgetfulness or neglect or mistake. 
It was said: 

Our Lord, do not hold us accountable, if we forget or make a 
mistake. 

Then it was further said: 

(&£ % iljub- 1* £jJi Js. 'cL^ tZ \%\ £fe '&£ "fe £j 

Our Lord, do not place on us a burden such as You have 
placed on those before us. And our Lord, do not make us bear 
that for which we have no strength. 



Surah Al-Baqarah 2 : 285 - 286 725 

Indicated here are the severe restrictions placed on the Bani Isra'il 
(Israelites), such as, a piece of cloth could not be made fully pure 
unless cut or burnt, or that repentance could not be accepted without 
killing. Alternately, it could mean that punishment should not visit us 
as it visited the Bani Isra'il following their evil deeds. 

In short, Allah Almighty bestowed His best when He promised the 
acceptance of all these prayers through His Rasul, the last among the 
prophets, may the peace and blessings of Allah be upon him. 

jLfciunJI^Ag aJlaLg analis g a>iT g aJgl =l«aJI flJJg 
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the economic principles of - 470, 471, 
552, 700, 701, 

entering - completely 514, 515, 516 
Nocompulsion in -- 637, 
(al) Ism-al-a'zaam see Great Name 
Isma'il f XJi *J* (Ishmael) the Prophet 
309, 312, 313, 314, 318, 321, 322, 327, 
34,9, 351, 352, 358, 363, 376, 382, 

Isma'il, Qadi 17, 

Isolated letters 98, 

Israel, the state of, 227, 

Israelite Reports 41, 265, 

Israelite Scholars 190, 242, 341, 439, 

Israelites 167, 187, 191, 200, 209, 210, 
211, 212, 213, 214, 215, 216, 217, 218, 
219, 223, 224, 230, 231, 232, 236, 238, 
239, 248, 255, 257, 308, 328, 517, 616, 
623, 627, 628, 725, 

I'tikaf325, 462, 468, 478, 

'Ibadah, see worship 

'Iddah (waiting period after arinul- 
ment of marriage): 

- of a divorcee 564, 576, 592, 
theeffectof--581 

-ofa widow608, 609, 613 
'Ikrimahb. Rabi* 18,412,715, 
'Iraq 27, 558, 
Isa f XJI *-U (Jesus) 165, 188, 244, 245, 

251, 252, 300, 333, 352, 419, 420, 514, 

544, 633, 660, 665, 



'Itban b. Malik 541, 
'Iyad, Qadi 204, 

'lla' (oath to abstain from one's wife) 
563 

Iman (Faith): 
the defmition of ; 101, 354, 
No ihtercession without - 2 10 
No salvation without - 245 

- only in some part of the Book is not 
enough 249, 252, 

Knowledge is not enough for - 253 
-in Allah 443, 

- is the greatest blessing 639 
the degress of - 721 

the requirements of - 676 



Jabir b. Zayd 294, 521 
Jabir b. 'Abdullah 459, 492, 537, 597 
Jahiz 143, 

Jalut (Goliath) 627, 628 
James Joyce 148 
James, Willim 106 

Jami Maulana 'Abdurrahman, the 
Sufi poet, 511, 

(al) Jassas, Abu Bakr 48, 172, 271, 374, 
379, 413, 444, 452, 467. 488, 536, 537, 
686. 689. 

Ja'far b. Abi Talib al-Tayyar 550 

Jesus Christ, see 'Isa 

Jews 188, 209, 225, 227, 231, 233, 234, 
240, 241. 242, 243, 244, 248, 249, 250, 
251, 252, 253, 254. 255. 256. 257, 258, 
259, 260, 261, 262, 263, 264. 265, 278, 
279, 280, 281, 288, 289, 290, 291, 292, 
293, 300, 301, 302, 304, 305, 306, 307, 
308, 309, 316, 317, 318, 336, 341, 343, 
351, 352, 354, 355, 358, 360, 364; 366, 
371, 376, 377, 382, 383, 390, 439, 442, 
514, 557, 558, 559, 681, 722. 

Jibra'il (Gabrael): 
brings revelation 5, 6, 12, 550, 
seen by the Prophet 5, 
brings different readings 13, 15, 
recitation of the Holy Qur'an before -- 
15, 20 

the story of Samiriyy with - 212 
-- appointed to support 'Isa.(Jesusl 251, 
630 

- is taken by Jews as enemy 261 

- comes with the direction to turn tp 
Ka'bah 294, 

'■- leads Ibrahim to Makkah 312, 319 
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- makes zamzam flow 320 
transfer ofTa'ifby- 328 
-- shows the places of hajj 331, 
thehadithof-488 

- as the Holy Spirit 251, 630, 
the role of- in Mi'raj 707 

Jihad : 

the purpose of -- 638 

merits of - 534 

when -- was not allowed 289 

theformsof-371 

- in Allah's way 482 

- enjoined upon Muslims 532, 533 

-- will continue upto the Doomsday 533 

Zeal of the Muslims for -- 488 

the limits prescribed for -- 488 

Protected groups in - 255, 484, 638 

Avoiding - for the fear of death 615, 

622, 623 

escape from -- 705 

-- with 'Amahqah 216, 217 

Jinns 66, 177, 274, 

Jizyyah 226, 290, 538, 638 

Joshua, see Yusha" 

Jubair b. Mut'im 146, 

Judaism 280, 385, 514, 559 



K 



Kaffarah (expiation): 

-- for contravention of ihram 497 

- for breaking oath 562, 563, 598 

- for 'ila' 563 
Kafir, see disbelievers 

(al) Kalbi, the commentator 235 

Karamah (of a saint) 88, 273, 

Ka'b al-Ahbar 272, 

Ka'b b. 'Ujrah 494, 

Ka'bah: 

the foundation of - 322, 

Reconstruction of -- by Ibrahim 323 

324, 329, 330 

-- a place of peace 318 

the meaning of cleansing - 320 

Rebuilding of -- by Quraysh 279 

Longing of the Prophet for - 294, 364, 

383 

appointed as qiblah 363, 366, 377, 382, 

390, 404, 442, 

Facing - in prayers 281, 293, 309, 403, 

where facing — is not necessary 299 

Approximate direction of - 387, 



Praymg inside the - 325 

No inherent merit in — 365 

Muslims do not worship - 296 

Pilgrimage to -- 491, 498, 

Black stoneof the -376 

The peopleof- 128 
Khabar al-Wahid, the status of 378, 
Khalaf b. Hisham 18, 19, 
Khalid b. Walid 22, 623 
Khalifah (viceregent): 

man as a — 164 

— the ruler of t he Muslims, 168 
the functions of - 169 

— must be chosen by Ummah 169, 
the unjust cannot be appointed as 
316,317 

Kharaj 659 
(al) Khawli, Shihab-al-din 47, 

Khushu' 196, 198, 206, 207, 208 

Khuzaimah b. Thabit 30 

Kierkegaard 317 
(al) Kisa'i, 'Ali b. Hamzah 18, 

Knowledge: 
the sources of -1 

— given to Adam 162, 
-ofShan'ah 169 

— of the names 162, 169, 
-ofTorah241 

— is not enough for Iman 253 
the divine - 303, 332 
Proper way to acquire ~ 340 
Prohibition of concealing - 410 
Limits to the duty of spreading -411, 
Limits of human — 532, 

Kufah 18, 29, 31, 
Kufr, see disbelief 



Languages: 

creation of — 164 

difference of — 520 
Li'an 585 

Liberalism 111, 228, 
Life: 

creation of-; 154, 155 

- after death 155, 156, 644, 

- m Barzakh, 156, 157. 404, 

- is subservient to the destiny 615 
Limits of Allah 464, 469 
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Loan: 

a good — to Allah 624, 

the rules of - 707 
Loud Speaker: 

the use of the - in a congregational 

salah 379, 381 
Lunar calendar: 

the merits of -- 481 

- prescribed for hajj and fasting 481 
Luther, Martin 106 
Lying (telling lies) 128, 129 



M 



Ma'qil b. Yasar 597, 598, 
Ma'ruf, as a Qur'anic term 571, 

M.adinah, 8, 9, 20, 27, 28, 29, 95, 188, 
193, 248, 294, 375, 376, 377, 394, 457, 
482, 513, 539, 541, 543, 544, 547, 
Magic 264, 265, 266,: 

the definition of - 269 

difference between charms and - 269 

the rules of Shari'ah about - 270, 276, 

705, 

Kindsof-271 

Learning - 277, 
Mahmud b. Labid 580, 584, 585, 
Mahmudulhasan, Maulana 332, 
Maintenance: 

- of the child after divorce 604 
the Standard of -- of the wife 605 

- of widows 613 

Makkah 5, 8, 9, 17, 20, 29, 95, 144, 145, 
188, 293, 294, 312, 319, 321, 323, 327, 
328, 329, 350, 375, 376, 377, 387, 407, 
425, 442, 479, 484, 485, 486, 491, 492, 
495, 512, 513, 547, 675, 683, 
Malik b. Anas," Imam 191, 205, 220, 

272, 396, 397, 408, 428, 497, 580, 587 
Maluridi group 302, 
Man: 

the purpose of his creation 67, 
The universe created for --, 157, 
the viceregency of — 164, 
universal - 170, 368, 369, 
(al) Mardin 'Ala'uddin 580, 
Marriage: 

- between Muslim and Kafir 555 

-- of the Muslims with the people of the 

Book556 

rules governing -- 573, 574 

two aaspects of — 573, 



the difference between — and other 

transactions 573 

steps to keep — intact 574, 575 

— contracted in jest 596 

— of a giri outside the kuf 598, 

girls's permission is necessary for -- 599 

— of a widow 614, 
Marthad b. Abi Marthad 13, 
Marut, 264, 266, 

Marwah, the hill of -- 313, 407, 408, 
441, 498, 

Marwan b. al- Hakam 26, 
(al) Marwazi, Abulharith 18, 
(al) Masjid al-Haram, see (the Holy) 
Mosque of Makkah 
Men of Allah 81, 170, 186, 330, 339, 
347, 646, 
Menstruation 560, 
Meterialism 111, 356, 
Mi'raj (the Ascent of the Holy Proph- 
et to heavens) 5, 6, 707, 
Mika'il (Michael) the angel 261, 
Mina 331, 495, 504, 508, 509, 
Miracles 88, 140, 142, 143, 148, 222, 237, 
251,256,629,: 
different kinds of — 273 
different between magic and — 273 274, 
275 

-of Musa, 371 
Mirza Mazhar jan-e-janan 49, 
Mischief 129, 
Moon: 

the sighting — 461 
the proof of new - 461, 462 
The Holy Prophet asked about 477, 
478, 479, 
Mortgage 709, 714, 
Moses, see Musa 
Mosque of Salih 377 
Mosque of the Holy Prophet 20, 293, 

296, 
Mosque: 
thesanctity of the --297 
Preventing people from the — 293 
making noise in — 297, 325 
construction of- 298 
populating the — 298 
the condition of — in the last days 298 
the etiquette of entering the - 325 
(The Holy) Mosque of Makkah (al- 
Masjid al-Haram); 
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thesanctityof--296, 322, 
the reward of praying in -- 297 
prevention from entering -- 298 
-- ppointed as qiblah - 364, 382, 384, 
391, 392, 

Fighting near -- 485 
Rules for the residents of — 494, 
Mount of Sinai, see Tur 

Mu'adh b. Jabal 207, 400, 457, 476, 488, 
539, 675, 
Mu'awiyah b. Abi Sufyan 21, 22, 96, 
Mu'awiyah b. Salih 549, 
Mughirah b. Shu'bah 18, 22, 
Mu'tazilah 210, 271, 284, 285, 
(Sayyidna) Muhammad : 

-- a mercy for all the worlds 305, 
signs to prove the truth of - 304, 333 

- a bearer of good tidings and a warner , 
304 

Divine consolation to - 304 

- Ibrahim prays for 333 
chosen as the Last Prophet -- 333 
Basic functions of - 334, 342, 397, 398 
-- starts preaching from his own clan 
350 . 

Love nd respect for - 355, 371, 

- was shown Paradise and Hell 647 
the limits of praising - 372 
Apparant warnings to -- 388, 389 

the advent of - foretold in the previous 
scriptures 253, 263, 390 
belief in -- as the Prophet is necessary 
for salvation 557 

Muhammad b. al-Hasan, Imam 61, 
428, 558, x 

Muhammad b. Sirin 220, 

Muharram, the month of: 

Mujahid b. Jabr 189, 322, 412, 488, 680 
715, 

Mulia 'Ali Qari 324, 

Muqatil, the commentator 65, 

Musa (Moses) 12, 41, 165, 186, 188, 211, 
212, 213, 214, 215, 216, 222, 223, 224, 
225, 229, 230, 235, 238, 240, 244, 245, 
246, 251, 256, 257, 287, 288, 352, 353, 
371, 376, 514, 559, 631, 681, 684, 723, 

Musaylamah, the imposter 148, 

Muslim Theologians (Mutakallimin) 
302 

Muslim theology ('ilm al-Kalam)"302, 

Mutashabihat 98, 516, 

Muzdalifah, 331, 497, 498, .501, 502, 



503, 504, 
Mystic Interpretations 40, 



N 



Nadhr (Dedication): 

-- for someone other than Allah 435 
Nadhr (vow) 661, 
Nadr b. Harith 144, 
Nafi' (Qari) 17, . 
Nasr b. 'Asim 31, 
Natural Religion 344, 346, 
(al) Nawawi, Muhiyyuddin 586, 
Necessity: 

Extreme -- relaxes prohibitions 435 
Night of Power or Night of Qadr, see 
Qadr 

Nimrod (Namrud) 275, 312, 344, 640, 
Nu'man b. Bashir 18, 
Nuh f XJl iJx (Noah) the Prophet 89. 
321, 363, 521, 522, 
Nuwailah d. Muslim 378, 



O 



Oath473, 561, 562,: 
Orphans: 

Spendingon -- 440, 527, 530 

Doing good to -- 554, 555 

over-precaution of the companions 

about — 555 

suckling an -- 606 

to exploit the property of -- 705, 706 
Oriah, see Uria 
Ownership in Islam 471, 



Pakistan 659, 698 
Palestine 226, 
Paradise: 

the rivers of -- 149, 

the fruits of -- 150, 625 

the wives in — 150 

the condition for deserving --; 151, 348, 

526, 527 

Adam dwells in - 175 

No fear or grief in — 181 

Pepple of - 204, 258, 625 

Jews' and Christians' claim to — 291 
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the way to -- 370, 633 

Allah calls men t o - 556 

-- as a reward for good deeds 625, 
. traces of - 633 
Parents: 

dutiesof--349, 350 

therightsof-528 

Zakah cannot be given to - 530 
Patience (Sabr) 196, 197: 

three modes of- 401 

the reward of - 402 

People of the Book 188, 288, 304, 305, 
307, 358, 359, 366, 388, 390, 391, 409, 
556, 557, 559, 

Persians 145, 

Pharoah 41, 211, 246, 517, 

Picture 172, 173, 

Pork 428, 430, 549, 

Praise: 

belongs to Allah 62, 63 

Why to praise Allah? 82 

How to praise Allah? 84 

Self-praise, 84 
Prayer: 

proper way of - 81, 463 

- of adam to Allah 181, 

-- Hkely to be accepted 194, 462 

- at the time of iftar 463 
conditions for the acceptance of - 475 

- during hajj 507 

- during tawaf 508 
Preaching: 

politieness required for - 246, 

themethodsof-371 
Preserved Tablet 6, 
Property: 

rights of - 469 

common - 471 
Prohibited (Haram): 

- food 423, 425 

- parts of an animal 427, 
-animals431, 434 
Medical use of ^- things 436 

Prophethood of Sayyidna Muham- 
mad: 

one of the basic Islamic creeds 139, 303 

Proofs of - 140 303, 304, 629 
Prophethood: 

- cannot be earned through efforts 254 
no kind of - exists after the Last 
Prophet 355 



Qadiyani's claim to -- 355 
Prophets: 

- sent for a particular nation 165 
the-sinlessness of -- 179, 317 

the station of - 180 

comparison between - 631 

politeness of — 246 

qualities and etiquette of the - 369, 383 

distinction between magicians and — 

266,276 

zeal of — to guide their descendants 

343, 349 

Religion common to all the -- 345, 352 

Belief in all the - is necessary 353, 718, 

721, 

- are sent to resolve disputes 522 
Life of the — in Barzakh 405 

Prostration: 

- of angels before Adam 170 

- as an act of worship 171 

- as an act of courtesy 171, 172, 173 



Q 



Qa'qa' b. Hakim 272, 
Qabil (cain) son of Adam 521, 
(al) Qabali 461, 

Qadianis 127, 355, 
Qadr, night of; 6, 459, 
Qalun, Abu Musa 18, 
Qaramitah 328, 
Qaris: 

Seven Qaris 17, 
Qasim b. Muhammad 220, 
Qatadah 189, 232, 333, 488, 548, 686, 
Qays b. Sarma al-Ansari 464, 
Qazah 36, 
Qiblah: 

meaning of- 361 

wisdom behind appointing a - 361, 363 

No inherent merit in any - 365 

— is not an idol 365 

Previous - of the Holy Prophet 375 

-of Ibrahim 382 

the rules of facing the - 384 

the methods for determirting the direc- 

tionof-386, 387 

the - of the people of the Book 388, 

389, 

the change of - 363, 366, 377, 382, 392, 

393 
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Qisas (law of Retaliation); 

meaning of - 446 

-- of murder 446, 447 

evenness in — 447, 448 

Pardon of - 448 

the right of — vests in the heirs 448, 

449, 

the authority of the state in — 449 
Quba 379, 
Qur'an: 

the descention of ; 6, 458, 459, 

gradual revelation of -- 459, 

the first verses of ; 7 

the last verse of - 679 

Seven Reaadings of — , 13 

collections of different reading, 17, 

the preservation of - 19, 22, 26, 146, 

341, 

collection of -, 22, 23, 

copies of-, 25, 26, 

script of - 29 

desinential marks of — 31 

Ahzabof--, 32 

Ajza (parts)of --, 32 

Akhmasof-33 

A'shar of -33 

Rnku's of ; 33 

different signs on the copies of --, 34 

printing of- 36 

manuscripts of - 36 

Exegesis of — 36 

famous commentaries of — 45 

miraculous nature of — 142, 

comprehensiveness of - 143, 147 

predictions of — 145 

eloquence of- 144, 148 

those who claimed to face the challange 

of- 148 

objections against - 152, 

the parbles of- 152, 154, 421, 

charging fee for teaching the — 191, 

recitation of - 219, 220, 307, 331, 334, 

335, 336, 

- confirms Torah 253, 263, 

Jews' refusal to believe in - 255 

abrogation of the verses of - 281 - 287 

Inference of the rules of Shari'ah from - 

-335 

publishing — in a non-Arabic language 

335 

Need for a teacher to understand - 80, 

81, 



Modern apolegetic interpretations of — 

356 

Repetation in the - 394 

the strategy of the -- for enforcing a law 

600, 

Quraysh, the tribe of; 279, 350, 513 
532, 

(al) Qurtubi, 46, 96, 98, 99, 184, 190, 193, 
202, 219, 220, 221, 232, 284, 322,, 325, 
376, 377, 393, 399, 412, 413, 433,452, 
619, 716, 



R 



Rabbani, Ibn 'Isa 142 
(al) Rafi'i, Mustafa Sadiq 142 

Raghib, Isfahani, 271, 331, 520, 660, 
Ramadan, the month of: 

Fasting in - 456, 457 

the merits of — 458, 459 

— chosen for revealing t he Qur'an 458 
(al) Ramali, Khairuddin 192, 

Ransorri (Fidyah): 

— for the missed fasts 456 

— in lieu of fasting 457, 462 
the amount of ransom 458 

Rashid Rida 142, 
Rationalism 111, 112, 356, 
(al) Razi, Fakhruddin 47, 65, 142, 285, 686, 
689 
Reason: 

as a source of knowledge 2, 

the limitations of; 2 
Reformation 111, 
Reformers 129, 
Relationships: 

therightsof-; 153 

merital - 556 
Rennet 428, 
Repentence (Tawbah): 

The Arabic word for - 183 

Adam's repentence — 181, 182, 183, 

Basic requirements for — 183 

Proper way of — 183 

-- of Israelites from worshipping the 

calf214, 725 

Mercy promised for those who repent 

410, 

— from having sex during menses 560 

— from riba 676, 677, 
Resurrection 155, 156, 237, 348, 356, 



Index -- 740 



Retaliation, the law of; see Qisas 
Revelation, see Wahy 
Riba (usury, Interest) 649, 665, 667, 
668, 669, 670, 671, 672, 673, 674, 675,: 

the meaaning of — 684 

the definition of — 687 

the nature of -- as practiced by Arabs 

685, 686 

- doubled and multiplied 680 
writing off -- at the Last Hajj 674, 675 
the evil spiritula effects of — 669, 667 
punishment of - 667, 706, 707 

- iri barter 685, 686, 688, 689, 691, 
some other forms of - 686, 

The wisdom of the prohibition of — 691 
the economic drawbacks of — 694 
Assisting in the transaction of - 706 

Righteousness, (birr): 
the meaning of — 440 
the essence of- 441, 442 

Risalah, see Prophethood of Muham- 
mad 

Rukanah 588, 589 

Ruku' 201, 

Rumi, the Sufi poet 368, 399, 616, 



Sa'd b. Abi Waqqas 20, 476, 541, 

Sa'id b. al-'As 28, 

Sa'id b. Jubair 18, 205, 359, 399, 401, 

Sabab-al-Nuzul see causes of revela- 
tion 

Sabbath 232, 366, 514, 

Sabean 227, 228, 

Sabr, see patience 

Sacred Months 486, 487, 532, 533, 536, 

Safa, the hill off- 313, 407, 408, 441, 
498, 

Sahi b. Sa'd 585, 

Salah (Prayer) 102, 103, 172, 173, 192, 
196, 197, 201, 202, 203, 204, 205, 219, 
246, 288, 293, 309, 319, 350, 361, 363, 
366, 384, 396, 400, 502, 542, 541, 612, 
663, 674, 717, : 

- while travelling 299 

- in the state of fear 612 

- to seek rains 223 
-after tawaf 324 
Better time to offer - 396 

Salih ( f XJI Ue) 377, 



Salim Mawla Abi Hudhay'fah 20, 
Salmah b. Akwa' 457, 
Saragh 619, 

Sarfaraz, Maulana Muhammad 584, 
Satan, see Iblis 
Sawm, see fasting 
Schuon, Frithj of 149, 
Senses, as a source of knowledge, 2 
(al) Sha'bi, 'Amir 89, 

Shabbir Ahmad Uthmani 142, 
(al) Shafi'i, Imam; 191, 220, 396, 408, 538, 

587, 
Shah Waliyyullah 285, 690, 
Shahid (Martyr): 

the meaning of — 404 

the nature of the life of -- 404, 405 

protection of the bodies of -- 405, 406 

one who dies of plague 622 
Shakespeare 148, 
(al) Shami, Ibn 'Abidin 192, 432, 
(al) Shanbudhi (Qari) 19, 
Shirk: 

the definition of- 86, 355 

the kinds of - 86 

the forms of - 90, 171,341 

the punishment of — 418 
Shu'bah b. 'Ayyash (Qari) 18, 
Shukr, see gratefulness 
Sin: 

the effects bf- 117,223, 

Indulging in magic is a - 265, 268 

— deserves the curse of entire creation 
412, 

— during hajj 496 
-after hajj 510, 511 

Sinai 215, 216, 224, 
Socialism 649, 673, 
Sovereignty 165, 169, 
Space 65, 

Spending in the way of Allah 444, 

632: 

the limits of- 488, 530, 531, 554 

the proper way of — 658 

the categories of — 103, 530, 656 

-for jihad 487 

suitable recipients of — 530 

the reward for — 648, 664 

(see also: charity) 
St. Petersburg 36, 
Station of Ibrahim (Maqam Ibrahim) 
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323, 324, 

Straight Path: 

the meaning of — 77, 366 

the key to the -- 79 

guidance to the — 360, 366 
(al) Subki 105, 

Suckling the child 602, 603, 604, 605, 
606, 607 
Sufis 150, 154, 169, 170, 183, 301, 303, 
Sufism (Tasawwuf or Tariqah): 

the purpose of - 338 

the origion of - in the Qur'an 80, 81, 

339, 340 
Sufyan al-Thawri 98, 207, 428, 
Suhayb al-Rumi 512, 513, 
Suhayl 543, 

Sulayman p II *_U (Solomon) the 

Prophet 41, 264, 265, 
Sulayman b. Abd-al-malik 193, 
Sunday in Christianity 366, 
Sunnah (of the Holy Prophet) ■ see 
Hadith 
Surah al-Baqarah: 

the name of - 95 

its period of revelation 95 

the merits of — 96 

the summary of the first half of - 441 

the summary of the second half of -- 

441, 442 

the basic subjects of — 717 

the merits of the last verses of -- 719 
Surah al-Fatihah: 

merits of ; 53 

names of; 54 

commentary of; 62 
Surah, a chapter of the Qur'an: 

Makkan and Madanites, 8 

characteristics of;,9, 

sequence of; 29 
(al) Suyuti, Jalal-al-din 48, 55, 142, 144, 

285, 
Syria 29, 215, 216, 312, 319, 328, 333, 
483,544,619,673, 



(al) Tabari, Abu Ja'far b. Jarir, 17, 46, 48, 
161, 285, 294, 311, 333, 512, 529, 685 
Tabuk 619, 

Tafsir (Exegesis of the Qur'an): 
introduction to — 36 



sources of - 38 
misconceptions about - 42 

— through opinion 45, 
symbolic interpretation 150 

(•al) Tahawi, Abu Ja'far 587, 689, 
(al) Tahtawi, 380, 381, 
Taj-al-Sharf ah 192, 
Talhah b. 'Umar 246, 
Talhah, ( f XJI*JuO 20, 
Talut (Saul) 627, 628, 632, 
Taqlid (following an imam) .87, 421, . 
423, 
Taqwa: 

meaning of- 100, 495 

thequalitiesof--101, 469 

superiority depends on - 504 

the emphasis on — 511 
Tawaf 324, 325, 407, 498, 508, 
Tawakkul (to trust in Allah): 499, 500 
Tawhid, (Faith in the Oneness of Al- 
lah): 

meaning of --, 134 

Proofs of, - 135, 139* 414 

impacts of — 137 

— a common teaching of all the divine 
religions 246 

— was the faith of all men 521 
Tawus 549, 587, 

Tax 659, 

Ta'if, the city of 328, 536, 
Thabit b. Qays 22, 
Thanaullah Panipati, Qadi 49, 170, 
Thanawi, Ashraf Ali 61, 169, 205, 261, 
265, 301, 302, 332, 360, 404, 462, 559, 
Tih, see Sinai 

Torah, 188, 190, 213, 229, 230, 240, 242, 
249, 253, 255, 256, 257, 263, 288, 291, 
390, 393, 459, 517, 559, 

Trad: 

— during hajj 500 
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PREFACE 

by 
Justice Maulana Muhammad Taqi Usmani 



It is a matter of honour and privilege for me to present the second 
volume of Ma'ariful-Qur'an. The first volume was welcomed by the 
readers from all over the world and the stock of first edition came to 
an end within a very short period. It shows the great interest and 
enthusiasm of the readers towards an authentic and detailed 
commentary of the Holy Qur'an. At the same time there was an 
increasing demand that the remaining volumes should be published as 
soon as possible. It was by the grace of Allah that we were able to 
complete the second and third volumes almost simultaneously and we 
hope that the third volume will also appear soon after the present one, 
inshallah. 

As I have explained in my introduction to the first volume, the 
translatidn of the first volume was a combined effort of Professor 
Muhammad Hasan Askari and Professor Muhammad Shamlm. The 
present volume is exclusively translated by the latter, however, the 
whole manuscript has been revised and editea by me. I am extremely 
grateful to Prof. Muhammad Shamlm who, not only undertook the 
work with his usual sense of commitment and objectivity but also 
accepted the amendments suggested by me during my revisian. The 
translation of the Qur'anic texts is a joint effort of three members of 
the committee formed for the purpose, namely, Prof. Muhammad 
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Shamlm, Muhammad Wali Raazi and myself. 

I am also grateful to those who wrote letters of appreciation about 
the first volume or honoured us with their valuable suggestions. Ali of 
them were a great source of eneouragement for all of us. 

Acknowledgments are also due to Mr. Yousuf Noor and Mr. 
Ishaque Noor whose invaluable support to the project made it easier 
for us to expedite the work. May Allah bless all of them with His best 
reward both here and in the Hereafter. 

I hope this volume will also be appreciated by the readers. May 
Allah bless this effort with his approval and make it beneficial for the 
Ummah. 



Muhammad Taqi Usmani 

Darul-Uloom, Karachi- 14 

27 Muharram 1419 

24 May 1998 
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Surah 'Al-'Imran 3:1-6 23 

Surah 'Al-'Imran 



Verses 1-6 



With the name of Allah 
the All-Merciful, the Very-M erciful. 

Alif Lam Mim. [1] Allah: There is no god but He, the 
Alive, the All-Sustaining. [2] He has revealed to you the 
Book with the truth confirming what has been before 
it, and sent down the Torah and Injil 1 [3] (the Evangile) 
earlier to give guidance to mankind, and sent down the 
Furqan (the Criterion of right and wrong). Surely, those 
who have rejected the verses of Allah, for them there is 
severe punishment. And Allah is Mighty, Lord of Retri- 
bution. [4] Surely, Allah is such that nothing is hidden 
from Him, either in the earth or in the heaven. [5] He is 
the one who shapes you in the wombs as He likes. 
There is no god but He, the Mighty, the Wise. [6] 



1. Whenever the Holy Qur'an speaks of the 'Torah and the Injil' it refers to 
the original books revealed to the prophets Moses and Jesus f%J\ L*J^. 
This should not, therefore, be confused. with the present Old and New 
testaments. 
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This is the first section of Surah 'Al-'Imran, the third Surah of the 
Holy Qur'an. It will be recalled that at the end of the Surah Al-Fatihah 
a prayer for guidance to the straight path was made. After that, by be- 
ginning the Surah Al-Baqarah with ZsCZji£>&5\ Jj'i ,p7(This Book which 
has no doubt in it), it was pointed out that the prayer made in Surah 
Al-Fatihah for guidance to the straight path has been accepted and Al- 
lah Almighty has sent down this Qur'an which provides guidance to 
the straight path. Then came many injunctions of the Islamic law tak- 
en up briefly or in details. As a corollary to this, frequent mention was 
made of the hostility of the disbelievers and the need to confront them. 
Towards the end, this sequence was concluded with S£jisb1 0\ Js. li^Jlj 
(Help us, then, against disbelieving people) - in the mode of prayer. 
Since the prayer was made in order that Muslims could confront and 
prevail over the disbelievers, it was in consonance with that prayer 
that, in the following Surah 'Al-'Imran, the text deals with the modal- 
ities of dealing with disbelievers, as well as, with the need to carry out 
Jihad against them, verbally and physically. This is, so to speak, an 
elaboration and extension of &j\s3\ r 'ji}\ Jl Cij£l/(Help us, then, against 
disbelieving people). 

A Summary of Meanings 

These first five verses of Surah 'Al-'Imran explain the doctrine of 
Tauhid, the Oneness of Allah, which is the basic point of difference 
between Islam and other religions and between a disbeliever and a 
true Muslim. Those who believe in the Oneness of Allah (and in all His 
prophets - r ^LJI r *JU) are Muslims and those who do not so believe are 
known as disbelievers or non-Muslims. The first verse of this section 
presents a rational proof of the Oneness of Allah; the second verse, the 
reported proof 1 , followed by an answer to some doubts nursed by dis- 
believers towards the later part. 

The first word, AlifLam Mim (,jl) at the head of the first verse be- 
longs to the special set of words used by the Qur'an which are words of 
hidden meaning and are known as Mutashabihat, the real meaning of 



1. In the terminology of Islamic theology, a proof based on rational 
argument is called rational proof while a proof based on a verse of divine 
book or on a declaration made by an authority or a report narrated by a 
trustworthy person is called a reported proof. 
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which is a secret between Allah and His Messenger ^L-j *jl* JJl J~» , and 
the details of which appear a little later in the section. In the words JLll 
;> h'&fi (Allah: there is no god but He) which follow immediately, the 
doctrine of the Oneness of Allah has been put forth as a categorical 
declaration. It means that there is absolutely nothing worthy of wor- 
ship other than Allah. 

Then come the words . . . 'jiill £il (the Alive, the All-Sustaining) 
which lay out a rational proof of the Oneness of Allah. The essence of 
the argument is that worship means to present oneself before some- 
body in utter submission and humility. It, therefore, requires that the 
one who is being worshipped must occupy the highest point of honour 
and power and who has to be most perfect from all angles. From this it 
is obvious that anything which cannot sustain its own being, rather is 
dependent upon somebody else for its very existence, could hardly 
claim to have any honour or power in its own right. Therefore, it is 
crystal clear that all things in this world which have no power to come 
into being by themselves, nor can they sustain it - be they idols carved 
in stone, or water, or trees, or angels and apostles - none of them is 
worthy of worship. The only Being worthy of worship is the One who 
has always been Alive and Present and shall always live and sustain. 
Such a Being is none but Allah; there is none worthy of worship but 
Him. 

Verse 3 which follows carries the reported proof of the Oneness of 
Allah. Briefly stated, it means that the principle of Tauhid as de- 
scribed in the Holy Qur'an is not something peculiar to the Qur'an or 
the Prophet of Islam. On the contrary, Allah Almighty has sent Scrip- 
tures such as the Torah and the Injil, and His prophets, in earlier 
times. And this was they all professed and this was they all brought as 
the message. When the Qur'an came, it simply confirmed their truth. 
It did not present any new claim which could pose problems for people 
in its understanding or acceptance. 

The last two verses further fortify the doctrine of Tauhid on the 
ground that the attributes of encompassing knowledge and unlimited 
power are strong proofs of His being the One who possesses the eter- 
nal and all-encompassing knowledge and whose power controls every- 
thing, and that He is the only One who rightly deserves to be wor- 
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shipped. Any one having imperfect knowledge and limited power can- 
not be entrusted with this exalted station. 

Tauhid a consistent belief preached by all prophets 

Verse 2 gives a reported proof in some detail. The agreement of a 
large number of people on a certain principle from the very beginning 
of humanity may be taken as a natural proof of it's reality, if they be- 
long to different times and places, having no means of communicating 
with each other. 

Keeping this in view, we see that Sayyidna Adam r ^LJl j_J* was the 
first prophet who presented the message of Tauhid before human be- 
ings. That the message would remain effective after him through his 
progeny is not difficult to conceive. But, after a passage of time when 
the ways of the progeny of Sayyidna Adam r ^LJl -uic shifted away from 
the original message, there comes Sayyidna Nuh r V-Ji *-l* (Noah) who 
calls people towards the same principle. After a long passage of time, 
Sayyidna Ibrahim, Isma'il, Ishaq and Yaqub J.5LJI ^Ic born in Iraq and 
Syria rise with the same call. Then follow Sayyidna Musa, Harun and 
other prophets in that order who all subscribe to the same principle of 
Tauhid and invite people to the same. Then, after another long pas- 
sage of time, Sayyidna 'Isa rises with the same call. In the end, it is 
Sayyidna Muhammad al-Mustafa ,JL,j *JLc J) I Ji^, who graces the worl 1 
with the common call of all prophets. 

This is the golden chain of prophets from Sayyidna Adam to the 
Last of the Prophets pL,j *J* Jjl JL» upto whose time some one hundred 
and twenty four thousand blessed prophets were born in different peri- 
ods, speaking different languages, living in different countries. All of 
them told and taught the same truth. Most of them did not even have 
the chance to meet each other. They were in an age when, communica- 
tion through writing was not in vogue, which could make it possible 
for one prophet to have access to the books and writings of another 
and might help him to pick up the call of the earlier prophets as his 
own. Instead, what happened is that everyone from among them ap- 
peared centuries apart from each other, and had no source of informa- 
tion about other prophets, except the revelation received by him from 
Allah Almighty. The consensus of such a large group of persons con- 
sisting of not less than one hundred and twenty four thousand men of 
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different times and places may be enough for establishing the princi- 
ple, even regardless of their intrinsic trustworthiness. But when one 
looks at the personal qualities of the noble prophets, and at the high- 
est possible standards of truth and justice set by them, one has to be- 
lieve that their message is true and their call authentic. 

It is narrated in some ahadith that some Christians came to the 
Holy Prophet pL-j *J* Jji ^ and engaged him in a conversation about 
religion. The Holy Prophet ,JL, U* Jll JL> , by the will of Allah, present- 
ed these two verses as arguments confirming the Oneness of Allah. 
The Christians had no answer to refute them. 

Lastly, while referring to the absolute power and wisdom of Allah 
Almighty, verse 6 invites one's attention to the fact that Allah shapes 
all men and women in the wombs of their mothers according to His su- 
preme wisdom which has created billions of men and women with 
clear distinguishable features establishing the identity of each individ- 
ual distinct from all others. He is, therefore, the only One who should 
be worshipped. 

Verse 7 



He is the One who has revealed to you the Book. A 
number of its verses are Mu hk amat (of established 
meaning) - and those are the principal verses of the 
Book - and others, Mutashabihat (whose definite mean- 
ings are unknown). Now those who have crookedness 
in their hearts go after such part of it as is mutashabih 
seeking (to create) discord and searching for its inter- 
pretation while no one knows its interpretation except 
Allah. And those well-grounded in knowledge say: "We 
believe therein; all is from our Lord." And only the men 
of understanding do observe the advice. [7] 
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Moving from the affirmation of the principle of Allah's Oneness, 
the text now answers some doubts raised against it. As stated briefly a 
little earlier, this verse was revealed in a specific background. Once a 
group of Christians came to the Holy Prophet pJL, *JU Jji j^, and started 
talking about religion. The Holy Prophet ,Jl*j «lJlc Ali J^> refuted their 
doctrine of Trinity in details and proved the Oneness of Allah with ref- 
erence to the eternal existence, the perfect power, the all- 
encompassing knowledge: and the most unique creativity of Allah 
Almighty who had to be One and indivisible. The Christians had to ac- 
cept these premises and once Tauhid was proved, the converse, that is, 
the belief in Trinity was also proved untenable. The Christians then 
expressed their doubts about some words of the Holy Qur'an in which 
Sayyidna 'Isa f^Ull-ul* i.e. Jesus Christ has been called 'Ruhullah' (the 
Spirit of Allah) or 'Kalimatullah' (the Word of Allah), which according 
to them led to prove that Sayyidna 'Isa had a share in the divinity of 
Allah. 

Through this verse, Allah Almighty has put an end to these doubts 
by saying that such expressions are in the category of Mutashabihat 
where the outward meaning is not intended; they are, rather, a secret 
between Allah and His Messenger, the reality of which cannot become 
manifest to others for whom it is not even appropriate to go about de- 
termining the possible meanings of these words. One has to have faith 
in them by believing that whatever Allah Almighty has elected to 
mean through them is the truth. It is not permissible to dig deeper and 
mount further researches in this direction. 

Meaning of ( ^» : Muhkam and .ulin : Mutashabih 

Allah Almighty has, by mentioning oL£»v : Muhkam at and ol^lii. : 
Mutashabihat right there in the beginning, pointed out towards a gen- 
eral principle which, if understood, could eradicate many doubts and 
disputes. The principle is that the Holy Qur'an has two kinds of verses; 
one is known as the Muhkam at (of established meaning) and the other 
as the Mutashabihat (whose definite meanings are unknown). 

Muhkamat is the name of verses the meaning of which is open and 
clear to one who knows the rules of Arabic grammar fairly well. But 
when the meanings and explanations of particular verses are not clear 
to such' a person, then, such verses are called the Mutashabihat. 
(Mazhari, v. 2) 
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f Allah Almighty has called the first kind of verses, that is, the Muh- 

1 kumat - v^'f 1 •' 'Umm al-Kitab' (which has been translated literally as 

I 'mother verses') meaning thereby that such verses are the very root 

l and essence of all teachings, and the meanings and explanations of 

f which are free of doubt or ambiguity. 

1 Since the exact intention of the second kind of verses, that is, the 
i Mutashabihat, remains ambiguous and uncertain, therefore, the cor- 
f rect method of their interpretation would be to harmonize them with 
i ^e first kind, that is, the Muhkamat. Then, the rule is that any inter- 
| pretation of the Mutashabihat which goes against the first kind should 
! be rejected absolutely and only that interpretation should be given cre- 
[ dence which is not against the verses of established meaning 
{Muhkamat). For example, the Holy Qur'an has clarified the position o\ 
Sayyidna 'Isa r ">LJI *J^ (Jesus Christ) by saying zll iSiT'dlE vi ^» l[ (he is 
nothing but a servant upon whom We have bestowed Our blessing- 
43:59), or as elsewhere in the Qur'an, by o£ ^ ija^jl' jll? Jll li J,*, r. '&"i>. 
(the example of 'Isa before Allah is like that of Adam whom He created 
from clay - 3:59). 

These and several other verses like them show it clearly that Sayy- 
idna 'Isa Masih, {%J\ iAt , is a chosen servant of Allah created by Him. 
Therefore, the claim of Christians investing him with godhood and 
sonship is not correct. 

Now, if someone closes his eyes towards all these verses which 
have an established meaning and unnecessarily coils with the expres- 
sions, JJI US (the Word of Allah) and ^ ^ (a spirit from Him) and their 
likes from the category of Mutashabihat (verses whose definite mean- 
ings cannot be ascertained) and starts deducing from them meanings 
which are against the Muhkamat of Qur'an and other consistent state- 
ments, then, that would be a simple case of going astray and being ob- 
stinate. 

The real meanings of Mutashabihat are known to Allah alone. It is 
He who, in His mercy and favour, informs anyone He chooses of what- 
ever part of the unknown He wills. Therefore, it is not correct to try 
and impose a certain meaning based on one's personal opinion. 

The purpose of the statement, g5fc$s & && liu'now those who have 
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crookedness in their hearts...' is that people who are gentle in'nature 
do not go about investigating much about Mutashabihat. Instead, they 
accept these verses and simply believe in them taking these as the 
true Word of Allah. They realise that He, due to some wise considera- 
tion of His, did not reveal to us their meaning. This approach is, 
indeed, the safest and the most cautious. But, quite contrary to this, 
there still are people with crookedness in their hearts. They, with eyes 
closed, go on investigating and deliberating on Mutashabihat to justify 
meanings that suit their fancies so that they can lead people astray. 
For such people, stern warnings have appeared in the Qur'an and 
Hadith. 

Sayyidah 'A'ishah i+lc JLll ^j says that the Messenger of Allah ^ 
said: When you see people busy investigating into the Mutashabihat, 
stay away from them because these are the same people Allah has 
talked about (in the Qur'an). (Bukhari, v.2) 

In another h.adith, he said: I have three apprehensions about my 
people (ummah): (1) That they become wealthy and start to envy each 
other resulting in rifts and bloodshed; (2) that the Book of Allah is tri- 
fled with (that is, even the uninitiated and ignorant claim its perfect 
understanding through translations) and that which is not supposed to 
be understood {Mutashabihat) becomes the very object of deliberations 
and investigations although Allah alone is the One who knows their 
meaning; (3) that they allow their knowledge, once it has increased, go 
to waste by forsaking efforts to increase it further. (Ibn Kathlr with refer- 
ence to Tabarlni) 

Who are the ones 'well grounded' in knowledge as identified to- 
wards the end of the verse: ^Gil'£pj^'^\^o;jiLl5llJ ? Muslims scholars 
have offered different explanations in this connection. The weightier 
position is that the reference here is to ahl al-sunnah wa al-jama'ah, 
the main body of Muslims who give credence only to that interpreta- 
tion and explanation of the Holy Qur'an and Sunnah which has been 
authentically reported from the blessed Companions, the righteous 
generations following them and upon which there is the consensus of 
the Muslim community, and who believe that the Muhkamst (verses of 
established meaning) of Qur'an are its axis and centre, and who, hum- 
bly confessing their limitations of knowledge and insight, leave to Al- 
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lah the real meanings of Mutashabihat which are beyond their compre- 
hension and eonceptualization. They are never proud of their knowl- 
edge, howsoever perfect it may be, nor of the strength of their faith. In- 
stead of that , they constantly pray to Allah seeking steadfastness 
from Him, and His grace and mercy. They do not have mischief-prone 
temperaments which would instigate them to follow Mutashabihat 
alone as the object of their intellectual pursuit. They take both, the 
Muhkamat and the Mutashabihat, to be the truth because they firmly 
believe that both kinds of verses have emanated from one single 
source. But, the need to find out the meanings of the Muhkamat was, 
of course, useful and essential for us. This Allah Almighty has not kept 
secret. The meanings of such verses have been made very open and 
clear. Since Allah Almighty has elected not to disclose the meanings of 
Mutashabihat to us due to some wise consideration of His, it is simply 
not necessary for us to find it out. That we believe in them as they are 

is quite sufficient. (Abridged from Mazhari) 

Verses 8 - 9 

"Our Lord, do not let our hearts go crooked after You 
have given us guidance, and bestow upon us mercy 
from Your own. Surely, You, and You alone, are the Be- 
stower. [8] Our Lord, You are going to assemble all the 
people on a day in which there is no doubt. Verily, 
Allah does not go back on His promise." [9] 

Sequence 

The previous verse mentioned 'those well-grounded in knowledge' 
who, in spite of their excellent knowledge, were not proud of their ex- 
cellence. Instead of that, they elected to have faith in what comes from 
their Lord. The present verse mentions yet another excellence of theirs 
- that they pray for steadfastness on the right path, not for any world- 
ly gains, but for salvation in the life-to-come. 

Commentary 

The first verse (8) shows us that guidance and straying are from 
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Allah alone. When Allah intends to guide someone, He makes his 
heart tilt towards what is good and right; and when He decides to let 
someone go astray, He turns his heart away from the straight path. 

This is just as it was said in a hadith of the Holy Prophet ^ : 
There is no heart which is not there in between the two of Allah's fin- 
gers - He makes it firm on the truth as long as He wills, and turns it 
away from the truth when He wills. 

He is Allah, absolute in power. He does what He wills. Therefore, 
those who are concerned about how to remain firm in their faith, they 
go to the source - requesting and praying Allah for steadfastness. The 
Holy Prophet ,Ju, *Jlc Uli J_* always used to pray for it as it appears in a 
hadith: ^sjl* C^s cl2 J^\ d^ \j (O reverser of hearts, make our hearts 
firm on the faith chosen by You). (Mazharf) 

Verses 10-12 

"Surely, those who disbelieve, their wealth and their 
children shall not at all suffice them a bit against Allah. 
And those are the fuel of the Fire [10] - a case similar to 
that of the House of Pharaoh and those befor'e them. 
They denied our signs. So, Allah caught them for their 
sins. And Allah is severe at punishment. [11] Say to 
those who disbelieve: "You shall sopn be overcome and 
gathered into Hell. And it is an evinbed to rest." [12] 

Sequence 

The text now shifts from the verbal confrontation with disbeliev- 
ers on the warnings about the coming physical encounter as pointed 
out in verse 12 - 'You shall soon be overcome (by Muslims)' - while the 
verses earlier (10 and 11) serve as the introduction. 
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Commentary 

Some readers of verse \2\^'jllJj: Ij^^jiJji , just cited, above may 
have some doubt about disbelievers being oyercome because this is 
not the case with all disbelievers of the world. But, this doubt is un- 
founded as the disbelievers referred to here are the disbelievers and 
Jews of that particular time - from among whom, the pagans were 
overcome when killed or taken prisoners, and the Jews were overcome 
through killing or imprisonment as well as through Jizya and extradi- 
tion. Therefore, this 'overcoming' of disbelievers mentioned in the 
verse simpry does not refer to disbelievers universally. 

Verses 13 

"There was a sign for you in the two groups Who faced 
each other: One group fighting in the way of Allah, and 
the other disbelieving, seeing themselves as twice of 
them, with open eyes. And Allah gives strength with 
His help to whomsoever He wills. Indeed, there is a les- 
son therein for those who have eyes." [13] 

Sequence 

Jn the previous verses, the disbelievers were informed that they 
will be overcome. Now, cited in this verse is an example of how the 
prophecy has been fulfilled. 

Commentary 

This verse refers to the Battle of Badr in which the disbelievers 
had about 1000 men, 700 camels and 100 horses, while the Muslim 
mujahidin were just over 300, having a total of 70 camels, 2 horses, 6 
armours and 8 swords. The encounter was certainly strange as each 
combating group saw the opponent being twice its own numbers. The 
sighting of so many Muslims inspired awe in the hearts of the disbe- 
lievers, while Muslims who saw the disbelievers as twice of them 
turned to Allah more fervently. They had hopes of Allah's help, and ul- 
timate victory, because they had placed their total trust in Allah, were 
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steadfast and sincerely believed in the promise of Allah revealed to 
them in the following words: 

If there be among you a hundred patient ones, they shall over- 

come two hundred. (8:66) 
If the actual number of disbelievers which was three times more 
than their own were to be realized by Muslims, they may have been 
overawed. This state of sighting the numbers of the other group as 
twice its own was at a particular time. At another time each of the two 
combating groups felt the other one as low in numbers, as it would ap- 
pear later in Surah al-Anfal. 

To sum up, it can be safely said that making a small group of peo- 
ple with very little to fight against a much stronger group and score a 
victory, as prophecied in Makkah, is an unusual event full of lessons 
for the observant and the discerning. 

Verses 14 - 17 

jtfi fcj. ijLcii\^Ci}\)jd) £& aji ^ij- 
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It has been made attractive for people to love the de- 
sires; that is, the women, the children, the hoarded 
heaps of gold and silver, the branded horses, the cattle 
and the tillage. That is an enjoyment of the worldly life. 
And with Allah lies the beauty of the final resort. [14] 
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Say: "Shall I tell you what is far better than that? For 
those who fear (Allah), there are with their Lord gar- 
dens beneath which rivers flow where they shall live 
for ever, and wives purified, and approval from Allah. 
And Allah is watchful over His servants' l [15] - those who 
say: "Our Lord, surely we have believed, so forgive us 
our sins and save us from the punishment of the Fire" 
[16] (and those who are) the patient, the truthful and 
the devout, who spend (in Allah's way) and who seek 
forgiveness in pre-dawn hours." [17] 

Sequence 

That the hostility of disbelievers should be countered with Jihad 
against them was the theme in several previous verses. Now, in these 
verses the text explains the reason why the disbelievers indulge in 
hostility against Islam and Muslims. The reason for this and for all 
evil deeds is, in fact, the love of the worldly life. There are all sorts of 
people who line up against the truth - some driven by greed for wealth 
or power, some goaded by lust and some in defence of false ancestral 
customs. All this is just to grab a share in the temporal enjoyments of 
the present life which has been described in these verses. 

Commentary 

The limits of one's love for worldly enjoyments 

The Holy Prophet ,JL, *JLc J)l Ju» has said: j&k£ J/ £jj CjI)I ci. It means 
that the love ofdunya (worldly life or worldly enjoyments) is the main 
source of all errors. The first verse here names some of the most de- 
sired things and says that they have been made to look attractive and 
therefore, people go after them enticed by their glamour brushing 
aside any concerns for the life to come, if there be any. 

It will be noted that things named here are the center of attraction 
for human beings, out of which, women come first and then the chil- 
dren. For whatever man goes about procuring is because of the needs 
of his family - wife and children - to share it with him. Then come oth- 
er forms of wealth and possessions - gold, silver, cattle and tillage - 
which attract people secondarily. 

Why has man been made in a way that he is temperamentally at- 
tracted to these things? The answer is that Allah has done so in His 
ultimate wisdom. Let us consider: 
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1. If mari was not naturally inclined to and even enamoured with 
these things, all wordly business would have gone topsy-turvy. Why 
would someone sweat on farms and fields? Why would a wage-eamer 
or an entrepreneur burn themselves out in an industry, or a business- 
man would put his capital and labour in buying and selling things? 
The aecret was that the people of the world were made to grow and 
survive through this instinctive love for such things whereby they 
would go about collecting and preserving these. The worker goes out to 
earn sOme money. The well-to-do goes out to hire a worker for his job. 
The trader brings forth his best merchandise for display waiting for a 
customer to earn something from. A customer goes to the shopping 
mall to buy things he needs to live or be happy with. If we think about 
it, we shall realize that it was the love for what is desirable in this 
mortal world which brought them out of their homes, and in this silent 
process, gave the world a strong and ongoing social system. 

The re is yet another element of wisdom behind it. If man had no 
liking for the blessings he finds in the mortal world, he would obvious- 
ly have no taste or desire for blessings promised in the world to come. 
That being the case, why would he ever take the trouble of doing what 
is good and thus become deserving of Paradise, and not doing what i s 
evil and thus become safe from Hell? 

There is still another element of wisdom which is more significant 
for consideration here. Is it not that man, with love for these things in 
his heart, has been put to a test as to who becomes engrossed in the 
enjoyments of the present life and forgets the life to come, and who 
comes to realize the real and temporal nature of these things, shows 
concern for them only in proportion to his needs, and then channels all 
his efforts into deeds that would make his next life good and safe? The 
wisdom behind the adornment of such things has been pointed out 
elsewhere in the Holy Qur'an itself: 

We made whatever there is on the earth its adornment so thft 
We can test as to who among them acts best. (18:7) 

The verse cited above clearly shows that the glamourizing of suci 
desirable things is an act of God based on many wise consideratiom 
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However, as for verses where such glamourization of things has been 
attributed to Satan - for exampkV,^JLil jlkisJi'^ &5 (the Satan has made 
their deeds look attractive to them >■ 8:48; 16:63; 27:24; 29:38.) - there the 
reference is to things that are evil, religiously and rationally; or, the 
reference is to a false sense of adornment which is evil because it 
transgresses the limits set by Allah: Otherwise, it is not absolutely bad 
to adorn the lawful things. In fact, there may be a few benefits in do- 
ing so. Therefore, this act of placing attraction in things in some verses 
has been attributed to Allah, as stated above. 

Let us summarize our discussion so far and see how it works for us 
in our practical life. Wenow know that Allah created, in His grace and 
wisdom, all good things of life in this world, made them look attractive 
and - worthy ofman's effort to acquire them so that man can be tested. 
This is one of Allah's many acts of wisdom to see whether the man gets 
swayed by the glamour of the fleeting enjoyment of things, or remem- 
bers the Creator of these things, or the man forgets the very Creator of 
his own being as well. Aided by this realization, does man make these 
things a medium through which to know and love Allah; or, is it that 
he would elect to get totally lost in the love for these known transitory 
things, and forget all about the real Master and Creator before Whom 
he must appear on the Last Day and account for whatever he did. 

On the one hand is a person who has the best of both worlds. He 
enjoys the blessings of the present life and uses its means for success 
in the life to come. For him, the enjoyments of the mortal world did not 
become a road-block; rather, they proved to be the milestones which 
led him safely into a prosperous Hereafter. But, for the other person 
these very things became the causes that led him to squander his 
chance of having a good life in the Hereafter, and also became the very 
cause of perennial punishment. Frankly, if we were to look a little 
deeper, we would realize that these things become a sort of punish- 
ment for him right here in this world as well. For such people, the 
Holy Qur'an says: 

So, their wealth and children should not attract you. Allah 
wants to punish them with these in this lowly life - 9:55. 



Surah 'Al-'Imran 3 : 14-17 38 

Thus, the lesson is that we can seek good things of life with moder- 
ation and even store them in accordance with our genuine needs. In 
this lies the ultimate good of this life and the life to come. Using them 
in prohibited ways, or indulging in them so excessively that one for- 
gets the post-death reality of Akhirah is nothing but self-destruction. 
The poet-sage, Maulana Rumi has illustrated this very eloquently 
when he said; 

He says that things of this world with which we surround ourselves 
are like water, and the heart of man is like a boat in it. As long as the 
water remains beneath and around the boat, it is good and helpful, 
and certainly guarantees the very purpose of its being there. But, if 
water gets into the boat, it makes the boat capsize and destroys all 
that was in it. Similarly, man's wealth and possessions are means of 
convenience for his role in this world and in the life to come - provided 
that they do not enter into his heart, sit there, and kill it in the pro- 
cess. Therefore, the verse under discussion, immediately after men- 
tioning some specially desirable things of the world, presents the es- 
sential guideline for human beings by saying: 

1 - J 

Jofi iii isLtiiv gs\ }JA.\ l& as'i 

That is an enjoyment of the worldly life. And with Allah lies 
the beauty of the final resort. (3:14) 

In other words, it means that all these things are there simply to 
serve a. purpose in man's mortal life in the present world and certainly 
not to have him fail in love with things for their own sake, for the real 
beauty of the experience lies in one's ultimate resort with Allah in 
blissful eternity enjoying what would never perish, diminish or weak- 
en. 

In the second verse that follows (15), the same subject has been fur- 
ther cleared by saying: 

Say: "Shall I not tell you what is far better than that? For 
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those who fear Allah, there are with their Lord gardens be- 
neath which rivers flow, where they shall live for ever, and 
wives purified, and approval from Allah. And Allah is watch- 
ful over His servants." 

Here, the address is to the Holy Prophet ,Jl.j aJlc Jji ju who is being 
asked to tell those who become obsessed with imperfect and perishable 
blessings they find in the present life that he is in a position to lead 
them on to far better blessings. These shall be the lot of those who fear 
Allah and are obedient to Him. These blessings are, 'gardens beneath 
which rivers flow, wives purified and favours from Allah' - the last be- 
ing the ultimate man can and should aspire for. . 

It will be recalled that in the preceding verse (14), the total count of 
blessings that infatuate man was given as six - women, children, 
heaps of gold and silver, fine horses, cattle and tillage. As compared to 
that, only three blessings of the Hereafter, that is, the gardens of Par- 
adise, wives purified and the approval from Allah have been identified. 
Out of the rest, children were not mentioned because man loves chil- 
dren during his life in the world as children help and strengthen him 
in what he does and through them his name lives on. But, in the Here- 
after he would not need such help, nor would he 'die' in which case he 
may have to look for an heir. Apart from this, whoever has children 
would have them all in the Paradise. Whoever has no children in the 
mortal world would, to begin with, just not have the desire to have 
them in the Paradise. Should someone desire that he may have chil- 
dren, Allah Almighty would bless him with children. According to a ha- 
dith in Jami' al-Tirmidhi, the Holy Prophet ^JL-j *Jlc J) i ^JL^ said: 'If a 
dweller of Paradise wishes to have children, the process of pregnancy, 
birth and growth of the child will be completed in no time and he 
would have what he wished for.' 

Similarly, gold and silver were not mentioned in relation to the 
Paradise because gold and silver are needed in the mortal world as 
material things are bought against them or anything else oneneeds 
can be procured through them. In the Hereafter, there will be just no 
need to buy anything or sell anything or pay for anything. Instead of 
that, whatever the dweller of Paradise needs will be instantly provid- 
ed. Incidentally, the Paradise itself is not without gold and silver. 
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Some sayings of the Prophet ^ mention that some places of Paradise 
will have bricks of gold and silver masoned one after the other. Howev- 
er, iri view of the uniqueness of that life, gold and silver were not con- 
sidered worth mentioning. 

Now the horses. In the world of our experience, horses help cover 
distances. In the other world, there is no travel and no riding but, 
sound hadith reports do prove that fine horses will be presented before 
the dwellers of Paradise on Fridays which they will ride to go and 
meet friends and relatives. As is evident, horses were not worth men- 
tioning in this context, which is also true about cattles and farms and 
their produce. The services they provide have already been provided in 
the Paradise by Allah Almighty without their medium. 

However, should there be someone there who for some unnecessary 
reason wishes to try farming, he will have his wish granted. As it ap- 
pears in some reports in al-Tabarani, everything needed for farming 
will be assembled instantly for such a person. Thereafter the whole 
process of ploughing, seeding, ripening and cutting will be accom- 
plished in no time and he will have what he wished for before him. So, 
among the blessings of the Akhirah, the mention of 'wives purified' was 
considered sufficient because the Ho^y Qur'an has another promise for 
the people of Paradise: t&& &$f (And for them there is what they 
wish for). After such a comprehensive declaration, there remains no 
need to individually mention any particular blessing. Those that have 
been mentioned are blessings already there without any need to ask 
for these. 

The last and most important blessing mentioned is the approval of 
Allah Almighty - something one cannot easily conceptualize - after 
which there is no danger of displeasure from Allah. According to a ha- 
dith, when the people of Paradise would have settled down there, hap- 
py and content without having any desire remaining unfulfilled, Allah 
Almighty will speak to them asking if they are happy and if they need 
anything. They will say: Our Lord, You have given us everything, 
what else could we ever need. Allah Almighty would say: Now I give 
you the greatest of all blessings - you all have My approval that I will 
never be displeased with you, and nearness for ever. 

Since the danger of Allah's displeasure does not exist in Paradise, 
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there is also no danger that the blessings of Paradise will ever be 
taken back or reduced. 

It is the very subject of these verses that the Holy Prophet jjjjj has 
summarized in the following hadith: 

" 'LLa, j! llU jl »Vlj U, J) I /i 

'Wordly life is cursed and cursed is what is in there, except 
what is u-sed to seek the pleasure of Allah'. According to an- 
other narration: '... except the Dhikr (Remembrance) of Allah 
and what Allah likes and except 'Alim (religious scholar) and 
TaLib 'ilm (student in religion);' 

This hadith has been reported by Ibn Majah and al-Tabarani on the 
authority of Sayyidna Abu Hurairah *i* *l)l ^j . 

Verses 18 - 19 




Allah bears witness that there is no god but He - and 
(so do) the angels and the men of knowledge - being the 
One who maintains equity. There is no god but He, the 
Mighty, the Wise. [18] 

Truly, the religion in the sight of Allah is Islam. And 
those who have been given the Book did not differ 
(among themselves) except after the knowledge had 
come to them, (and all this) due to envy against each 
other. And whoever denies the verses of Allah, then, 
Allah is swift at reckoning. [19] 

The subject of Tauhid (Oneness of Allah) which began with the 
opening of Surah 'Al-'Imran reappears in the first verse in a very spe- 
cial manner. Out of the three witnesses mentioned here, the evidence 
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of Allah Almighty is in a figur ative sense. It means that the being and 
the attributes of Allah and the manifestations of His power and crea- 
tivity all over are open signs of His Oneness. Then there are the Mes- 
sengers and Books sent by Allah, all confirming.that truth. The second 
testimony mentioned is that of angels who are close to Allah. They car- 
ry out His instructions and bear testimony (knowing and seeing) that 
Allah alone is worthy of worship. 

The third witness is that of the men of knowledge. This expression, 
ulul-'ilm, means the blessed prophets and men who have the knowl- 
edge of Islam. Imam al-Ghazali and Ibn Kathir find this a matter of 
great honour for 'Ulama for Allah has mentioned their witness along 
with His, and that of angels. It is also possible that the term, ulul-'ilm 
(the men of knowledge) may, in an absolute sense, be referring to 
those who, by conducting an inquiry based on sound intellectual prin- 
ciples, or by deliberating into this universe, could acquire the knowl- 
edge of the unity of Allah Almighty - even if they are not 'alim or 'men 
of knowledge' in the traditional sense, whose knowledge is acquired 
under a formal discipline from Islam's own original sources. The next 
verse (19) clearly settles that the only faith\din) acceptable to Allah is 
Islam. Thus, totally excluding any other faith or religion as acceptable 
to Allah, the verse completes the subject of Allah's Oneness, any oppo- 
sition to which is doomed. 

Related considerations 

Merits of the verse meaning "Allah bears witness" 

The verse beginning with-ttjlj^A: ' shahidal-lahu' has a special ele- 
gance. Imam al-Baghawi, the renowned mufassir reports that two lead- 
ing Jewish scholars came to Madinah from Syria. With the township of 
Madinah before them, they started talking to each other about the 
looks of the place which matched the prophecy in Torah that the last of 
the prophets would be living here. Later, they came to know that 
someone very pious lives here and whom people refer to as the proph- 
et. They went to see the Holy Prophet ,0-, *JLc Jji JL. . Their very first 
sight of him reminded them of all attributes which Torah had predict- 
ed he would have. They presented themselves before him and said: 
"You are Muhammad?" He said: "Yes." Again, they said: "You are Ah- 
mad?" He said: "Yes, I am Muhammad, and Ahmad." Then they said: 
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"We are going to ask you a question. If you answer it correctly, we 
shall embrace Islam." He said: "Go ahead and ask." They asked: 
"Which is the greatest witness in the Book of Allah?" This verse of 
'shahadah' (witness) was revealed as an answer to this question. He 
recited it for them. Both of them embraeed Islam immediately. 

According to a hadith in the Musnad of Ahmad, when the Holy 
prophet fL*j k±£ &\ ,jL* recited this verse in Arafat, he said right after 
that: 

&1 i* 5?jfsJi 5-- aji ji* GTr 

And to that, O my Lord, I too am a witness. (Ibn Kathir) 

And a narration from Imam al-A'mash says: Whoever recites this 
verse and then says: &j\j<£±+1)\ fety'i JLt % (And to that, O my Lord, I 
too am a witness), Allah Almighty will say to the angels on the Last 
Day: 'My servant has made a promise while I am the Foremost to keep 
a promise when I make it, so let my servant be admitted into Para- 
dise.' (Ibn Kathir) 

Another hadith from Sayyidna Abu Ayyub al-Ansari *ic J)l ^j nar- 
rates that the Holy Prophet |J__, *-Lc JJI ^» said: "Whoever recites Ayah 
al-Kursi (2:255) and the Ayah Kk\i& : Shahidal-lahu (3:18) and ^UlT^Ill ji 
M.\:Qulil-lahumma malik al-mulki upto ^l^> Jpu : bighairi hisab 
(3:26,27), Allah Almighty will forgive all his sins, admit him to Paradise 
and take care of seventy (i.e. plenty) of his needs, the simplest of these 
being his forgiveness.' (Ruh al-Ma'anl with reference to Dailami) 

Din and Islam: An Explanation of the Two words: 

The word, Din (#*) has more than one meaning in the Arabic lan- 
guage, one of them being 'the way'. In the terminology of the Qur'an, 
the word, Din is used to stand for principles and injunctions which are 
common to all prophets from Sayyidna Adam f XJI <JU to the last of the 
prophets, Sayyidna Muhammad al-Mustafa ^JL-j *JLe *l)l (J L^ . The words, 
'shari'ah (i»^) or 'al-minhaf (^LfUI) or the word, 'madhhab' («_*!•) from 
among the later-day terms, are used to cover subsidiary injunctions, 
which have been different during different ages and different commu- 
nities. The Holy Qur'an says: 

Allah made you follow the same religion with which He bound 
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Nuh (and other prophets) - 42:13. 

This tells us that the diri of all our blessed prophets was one and 
the same, that is, belief in the most perfect Being and Attributes of 
Allah, in His being free of all shortcomings and- that He alone is wor- 
thy of worship, believing in this from the depth of one's heart and con- 
firming it verbally; belief in the Day of Judgement, in the final reekon- 
ing of deeds, the reward and the punishment and in Paradise and Hell 
and in every prophet and messenger sent by Him and in all command- 
ments and injunctions brought by them, believing all this in one's 
heart and confirming such belief verbally as well. 

Now the real meaning of the word, Islam, is to submit oneself to 
Allah and be obedient to His commands. Given this meaning, those 
who believed in the prophets and messengers of their time and were 
obedient to the commands of Allah they brought to them, were all enti- 
tled to be called Muslims, and their religion was Islam. It was in this 
sense of the word that Sayyidna Nuh said: ■£X&\z fi 'Z$\ $£>$■(! have 
been commanded that I be from among the Muslims - 10:72) and there- 
fore, Sayyidna Ibrahim fXJ\ u* described himself and his community as 
Muslims when he said: ^taiit^^f^dU l> iiLliuI>lj (3y (Our Lord, 
make us Muslims, the submitting ones to Thee, and from our progeny 
a community of Muslims submitting to Thee - 2:128). And it was in this 
very sense of the word that the disciples of Sayyidna 'Isa r ">LJi <Js. said: 
&M2 uC ifll/ (And bear witness that we are Muslims - 3:52) 



o. 



Sometimes this word is applied particularly to the din and sharl'ah, 
the religion and the law brought finally by the last among the proph- 
ets, Sayyidna Muhammad al-Mustafa ,0-, *JU. JJl Jus . This law abrogated 
all previous ways in religion and this shall sustain right through the 
Day of Judgment. Given this meaning of the word Islam, it becomes 
particular to the religion brought by the prophet of Islam and to the 
large community of his followers. In a well-known hadith of Jibra'il, 
the Holy Prophet ^JU, *JU Jjl J^> has explained Islam in this very man- 
ner. 

The word, Al-Islam' as it appears in the verse here carries the like- 
lihood of both meanings. If the first meaning is taken, it would mean 
that the only religion acceptable with Allah is Islam, that is, becoming 
obedient in complete submission to the commands of Allah, believing 
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ih all prophets of all times and in whatever commandments they 
brought, by acting accordingly. Although, the religion brought by Ha- 
drat Muhammad jjLy *JU Uli IJ La has not been specially identified here, 
yet, in persuance of the general rule, once the last among the line of 
prophets had been sent, the belief and practice of all injunctions he 
brought becomes binding, and inclusive under this rule. As such, the 
outcome will be that the religion acceptable during the period of 
Sayyidna Nuh was what he brought; during the period of Sayyidna 
Ibrahim, what he brought. Similarly, the Islam of the period of 
Sayyidna Musa was what came in the form of the tablets of Torah and 
the teachings of Moses and the Islam of the period of Sayyidna 'Isa was 
what came as Injil and the teachings of Jesus, f XJI ^lr.. At the end of 
this chain of prophets, the Islam of the period of Sayyidna Muhammad 
JU, aJ-c *l)l ^Jl» , the last among the prophets, shall be what took shape 
on the pattern given by the Qur'an and Sunnah. 

Now if we take the second meaning of Islam, that is, the Shari'ah 
the way and law brought by the last of the prophets (Jl-j *JU. JJI Ju*. , the 
verse would come to mean that in this period of time only that religion 
of Islam which is true to the teachings of the noble prophet ^ is the 
one acceptable. No doubt, previous religions too, during their age of 
currency, were known as Islam, but they are now abrogated. So, the 
end-result is the same both ways, that is, during the age of every 
prophet, the religion acceptable in the sight of Allah is that particular 
Islam which conforms to the revelation and teachings credited to that 
prophet. No religion, other than this, even if it be a previously abrogat- 
ed one, is acceptable and certainly not deserving of being called 
"Islam" at a later stage. The Shari'ah of Sayyidna Ibrahim was the Is- 
lam of his times. When the time of Sayyidna Musa came, the abrogated 
laws of that code did not remain the Islam of his time. Similarly, any 
laws of Moses abrogated during the time of Sayyidna 'Isa were not to 
be labelled as Islam any more. It is exactly like this when laws and in- 
junctions of previous religious codes were abrogated during the time of 
the Last of the prophets ^ , they no more remained valid as Islam. 
Therefore, whatever meaning of Islam is taken, general or particular, 
in relation to the community being addressed by the Holy Qur'an, the 
outcome of both is nothing but that, following the appearance of the 
noble Prophet * , the only religion which shall be deserving of the 
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name, Islam, will be the one that conforms to the Qur'an and the 
teachings of the blessed recepient of revelations and that alone shall 
be acceptable in the sight of Allah. Since no other religion is acceptable 
to Allah, it cannot become a source of salvation ejther. This subject has 
appeared in the Holy Qur'an in many verses separately. The exact 
words used in one such verse are: "^j^jif &Ji & &,viJ?2 j-SFo^j that is, 
whoever seeks a religion other than Islam, it will not be accepted from 
him (and what is done under its dictates shall be wasted). 

Salvation in our times depends on Islam: 

Even good deeds and morals from a non-Muslim are not 

acceptable. 

These verses have very clearly hit at the root of the atheistic ap- 
proach which endeavours to bracket Islam and disbelief (kufr) on the 
same footing in the name of tolerance preached by Islam, thereby 
claiming that every faith of the world - Judaism, Christianity, even pa- 
ganism - can each become the source of salvation, on condition that its 
followers perform good deeds and observe good morals. This, in reality 
is a veiled attempt to demolish a principle of Islam and to prove that 
Islam is nothing of substance. It is something limpid and imaginary 
which could be moulded to fit into whatever religion one chooses, even 
if it is kufr or disbelief! The verses of the Holy Qur'an, those appearing 
here and a large number of others, have very explicitly stressed that 
the light and darkness cannot be the same. Similarly, it is grossly ab- 
surd and impossible that Allah would like disobedience to and rebel- 
lion against Him just as He likes obedience and submission. Whoever 
denies even one basic principle of Islam, he is, without any shadow of 
doubt, a rebel to Allah and the enemy of His Messengers, no matter 
how impressing he may appear in his other deeds and formal morality. 
Salvation in the Hereafter depends, first of all, on obedience to Allah 
and His Messenger. Whoever remains deprived of it, not one of his 
deeds is credible. The Holy Qur'an says for such people: 

We shall not assign weight to their deeds on the Day of Judge- 
ment - 18:105. 

In verse 19: ^CS^'l?*^» ££&&l4>&i\ \j$g£\C£i.\ cy, after declar- 
ing that 'the religion in the sight of Allah is Islam', the text moves on 
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to explain why the people of the Book went about disputing the pro- 
phethood of Sayyidna Muhammad |JUj *J* JJl J~» and challenging Islam 
as false. They did this, not because they had any doubts in this connec- 
tion for they knew the truth of the matter through their own scrip- 
tures, but because they were scared of losing their ground against 
Muslims. So, it was their malice towards Muslims, their love for power 
and influence and their arrogant self-image as traditional leaders 
which drove them to these altercations. 

Finally, it was said: oliJ-l £££ AUlolfJll oC't jlLf^j that is, 'whoever de- 
nies the verses of Allah (as the people of the Book did), then, Allah is 
swift at reckoning'. The swiftness of this reckoning can be well ima- 
gined as it starts initially soon aft'er death when man passes into the 
state known as 'barzakh'. But the detailed accounting for one's deeds 
shall take place on the Day of Judgement when he will have to account 
for his doings in the minutest detail. Then, the penchant for disputing 
truth will be exposed. The people who denied the truth will discover 
their worth and the punishment it calls for shall become known to 
them. 

Verse 20 

Then, if they argue with you, say: "I have submitted 
myself to Allah, and (so did) those who have followed 
me," And say to those who have been given the Book, 
and to the unlettered: "Do you submit?" If they submit, 
they will be on the right path. And if they turn back, 
then you have only to convey. And Allah is watchful 
over His servants. [20] 

The Surah began with the confirmation of Divine Oneness and the 
refutation of Trinity. Answered here are argumentations in which the 
disbelievers and deniers among the people of the Book persist - even 
after the truth of Islam has been proved conclusively. The advice 
against such ongoing and unnecessary disputations is that the accep- 
tance or rejection of disputers should be of no use to a believer who 
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simply has to declare that he and those with him have entered the fold 
of Islam being i'n no doubt about its truth. The Holy Prophet ^ was 
entrusted with the mission of calling the people of the Book, the Jews 
and Christians, and the disbelievers of Arabia to submit to Allah and 
embrace Islam which will be for their own good for they will be on the 
right path. In case they continue to maintain their hostile attitude, the 
Holy Prophet jJl-j *JLe Jbl JL*. has been comforted here by saying that his 
duty is only limited to conveying the message of Allah and His com- 
mandments. That the message does not seem to get across to them, as 
they elect to reject rather than accept, should really not be a matter of 
concern for him. This is something Allah will take care of in His own 
way for He is in full sight of what His servants are doing. 

Verses 21 - 22 

v l£> ^4^,54^1 oP^mj^ ^i^-i,djj^4 Sy~" 5J. 




Surely, those who disbelieve the verses of Allah and 
slay the prophets unjustly and, from people, slay those 
who bid justice, to them give tidings of a painful 
punishment. [21] Those are the ones whose deeds have 
gone waste in this world, and in the Hereafter, and for 
them there are no helpers. [22] 

In the earlier part of the Surah, the text mostly beamed at the 
Christians. In verse 20, 'those who have been given the Book' includes 
both Christians and Jews. Now, verses 21-22 here, talk about some of 
the unusual doings of Jews. Ruh al-Ma'ani while commenting on this 
verse reports a hadith from the Holy Prophet jjL, *JLe JLll J^ as narrated 
by Ibn Abi Hatim. While explaining this verse, he said that Bani Isra'il 
slew forty three prophets at one and the same time. One hundred and 
seventy pious elders stood up asking them to uphold justice. They slew 
them as well on the same day. (Bayan al-Qur'an) 

In verse 21, 'those who disbelieve the verses of Allah refers to Jews 
who did not believe in the Injil and the Qur'an. 'Slay the prophets 
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»n fostlv' means that they know that they are doing so without justice. 
Those who bid justice' are people who teach moderation in deeds and 
morals. 

Because of this whole set of their terrible deeds, verse 22 says that 
all their good deeds have gone waste both here and there, and when 
they are punished, they will find no one to assist them. 

Verses 23 » 25 

gj, $&£ IS! 3& <r * <&&■ IjSl? 15 ^, ^ 

Did you not see those who have been given a share 
from the Book? They are invited to the Book of Allah in 
order that it may decide between them. Then, a group 
from them goes back turning their faces away. [23] That 
is because they have said: 'The Fire shall not touch us 
except for a few days." And deceived they are in their 
faith by what they have been for ging. [24] Then, how 
(will it be) when We gather them on a day in which 
there is no doubt, and everybody will be paid, in full, 
for what he has earned. And they shall not be 
wronged.[25] 

While dealing with the subject of Jews, as in verses 21-22, the text 
goes on to censure a particular claim of theirs in the present verse. 
The address is to the Holy Prophet jJL, -ul* Jll Jl> and the reference is to 
the Torah given to the Jews who would have found it enough for them 
if they were really looking forward to guidance. But they elect to be in- 
different because they say and believe that the fire of Hell will not 
touch them except for a few days, after which, according to their sup- 
position, they would be forgiven. This, it has been said, is self- 
deception caused by what they have been forging for themselves like 
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their belief that they were the progeny of prophets and therefore, they 
will escape punishment in the fire of Hell. 

Jews contended that they had worshipped the calf for 40 days and 
so they will incur punishment, if any, for the same period only. 

Verses 26 - 27 

#. dUt 1 ^2jflSj ^ dUi 1 ^ jy $\ SUi fjl) I JS 
OlJl ^i a^ vulj &&£;>:¥£ &y 1 i tb 
ij£&\^ Jyi g£ <n> ^ ^ 5* JIS 

Say: "O Allah, O Lord of the Kingdom, You give 
kingdom to whom You will, and take kingdom away 
from whom You will; and You bestow honour on whom 
You will, and bring disgrace to whom You will. In your 
hand lies the good. You are surely powerful over 
everything. [26] You make the night enter into the day, 
and make the day enter into the night; and You bring 
the living out from the dead, and bring the dead out 
from the living, and You give to whom You will without 
measure." [27] 

In these verses, Muslims have been taught and prompted to make 
a particular prayer which, in a subtle way, gives an indication that 
they are going to overpower disbelievers. This has its proof in the 
background in which these verses were revealed. When the Holy 
Prophet fJL, a_u JLll J*, promised that Byzantine and Persia will be tak- 
en, the hypocrites and the Jews laughed at the idea. Thereupon, this 
verse was revealed. * 

Commentary 

The background of Revelation: 

An episode from the Battle of Khandaq 

The recurring defeat of the disbelievers of Makkah at Badr and 
Uhud and their general failure to register any gains in their hostility 
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against Muslims coupled with the growing strength of Muslims and 
the rise of Islam had made them very nervous, almost reckless. The 
whole thing ended up in a conspiracy. The disbelievers of Arabia, the 
Jews and the Christians all joined in a united front against Muslims 
and resolved to attack Madinah and fight a conclusive battle. This 
they did, determined to eradicate Islam and Muslims from the face of 
the earth. The battle is called 'al-Ahzab' in the Qur'an, and 'Khandaq 
in history, because the Holy Prophet ,0-, *4& JJI J^> had decided in con- 
sultation with his Companions that a khandaq or trench be dug 
around parts of Madinah to block the unhindered attack of the enemy 
during this battle. 

According to narrations in al-Baihaqi, Abu Nu'aim and Ibn Khuzai- 
mah, when the task of digging the trench was entrusted to the Islamic 
army, the plan was to allot the digging of a forty hand-span long 
trench to a group of ten men each. This trench was several miles long 
and fairly deep and wide, so that the enemy would find it impossible to 
cross over. Then, the digging had to be completed in the shortest possi- 
ble time which made the noble Companions put in whatever time and 
energy they had in this effort, so much so that they found it difficult to 
leave the job and take time for even the most pressing of their needs. 
They were working non-stop on hungry stomachs. Surely, a modern 
army engineering service with its latest equipment would have not 
found this kind of job any easier to handle. Here, it was the power of 
faith which made the completion of this difficult assignment possible. 

The Holy Prophet ^ a_1c JJI JL» was taking part in this digging op- 
eration as an individual like everybody else. By chance, the diggers 
came upon a huge rock in a certain part of the trench. Those who were 
assigned to dig that part of the trench tried their best to break it apart 
but they became helpless and gave up. They asked Sayyidna Salman 
al-Farisi tic*lJI < _ r ^ J to go to the Holy Prophet pJ-j-Uie JJI J^> , tell him 
about the problem and seek his instructions in this connection. The 
Holy Prophet ,Jl-,j *JU JJI J^> immediately came at the spot, took the pick- 
axe in his blessed hands and struck at the rock. The rock was shat- 
tered into pieces and from it rose a streak of light which illuminated 
the area far and wide. The Holy Prophet pJL, -Uu *Lll J^, said: 'In this 
light, I see the palaces and buildings of Hirah in the country of Persia. 



Surah 'Al-'Imran 3:26-27 52 

He struck again and a second beam of light rose. He said: 'In this light, 
I was shown the red palaces and buildings of the Byzantinians.' When 
he struck the third time and the flame beamed its light around, he 
said: 'In this I was shown the great palaces of San'a in Yemen.' Then, 
he said: 'I share the good news given by Jibra'il with you that my com- 
munity of Muslims will prevail over all these countries.' 

When the hypocrites of Madinah heard about it, they found an oc- 
casion to ridicule Muslims - 'just look at these people, here they are all 
scared of the enemy, digging trenches without eating and resting, not 
knowing for sure if their own lives will be safe, yet they are dreaming 
of running over Persia, Byzantine and Yemen!' It was in answer to a 
people so unfair and unjust that Allah Almighty revealed the verse: 

Say: "O Allah, O Lord of the Kingdom, You give kingdom to 
whom You will, and take kingdom away from whom You will; 
and You bestow honour on whom You will, and bring disgrace 
to whom You will. In Your hand lies the good. You are surely 
powerful over everything." (3 : 26) 

Appearing in the form of a prayer, this verse so eloquently brings 
into focus the most perfect power of Allah as it manifests itself in the 
rise and fail of nations and in the revolutions that rock countries. At 
the same time it gives a hint that the prophecy made by the Holy 
Prophet ^ will come to pass and Persia and Byzantine will fail to 
Muslims. Here, enemies of Islam have been warned that they have not 
learnt their lesson from the rise and fail of past wielders of power for 
they judge events and personalities from the material angle while the 
truth is that all powers and governments of the world are in the hands 
of the most pristine power of Allah, the One in whose hands lies all 
honour and disgrace. There is no doubt that He is capable of making 
the poor and the meek sit on thrones and wrest power from kings and 
monarchs. Why then, should it be difficult for him to choose these 
ragged believers digging trenches to rule over Persia, Syria, Iraq and 
Yemen? 

Things usually considered bad may ultimately 
prove not to be that bad: 

Towards the end of the verse, the expression ^jLI &£, translated as 
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'in Your hand lies the good' needs some explanation. It will be noticed 
that in the earlier part of the verse both giving and taking of power 
and bestowing of honour and bringing of disgrace were mentioned side 
by side. It would have seemed in keeping with the occasion if the word, 
'sharr' (evil) would have been coupled with 'khair' (good). But, the text 
elects to use the word, 'khair (good) alone and thereby points out to 
something real and significant in human affairs. The point worth not- 
ing is that a person or a people may regard something as unwelcome, 
and it may even be so for that particular person or people, but looked 
at from the wider angle of the whole community of nations, it may not 
be really evil. The Arab poet, Mutanabbi has put it very succinctly 
when he said: 

<.*!''•' j'-* <? i' 9*\ s' 
Jo\ji *j£ JlLC .jJ CoUia 

The calamities of one group are the gains of another. 

In short, the evil of things we regard as evil is partial. Looked at 
from its relationship to the Creator of the Universe and the Lord of all 
there is, and viewed in the perspective of the totality of the world of 
our experience, nothing is really evil or bad as such. So given the wis- 
dom, the power and the consideration of the created universe as a 
■vhole, everything is good, 'khair' as the verse sees sufficient to say. 

The second verse (27) demonstrates that Allah controls all spaces 
and heavenly bodies and employs the sun and the moon to make the 
days longer than nights and the nights longer than the days at His 
will and command. 

Mentioned after that is His unrivalled power of 'bringing the liv- 
ing out from the dead' such as, a chick from an egg, or a human infant 
from the sperm, or a tree from a seed and of 'bringing the dead out 
from the living' such as eggs from birds and beasts, sperm from hu- 
mans or fruit from trees and dried grain from plants. 

If we were to take 'the living' and 'the dead' in a broad and general 
sense, this will become inclusive of the learned and the ignoraht, the 
perfect and the imperfect and the believer and the disbeliever (the 
Muslim and the Kafir). It only goes to show that Allah's perfect power 
exercises absolute control over all phenomena, both physical and spiri- 
tual, through which He can make a Muslim out of a Kafir, a perfect 
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believer out of a staunch disbeliever, a scholar out of an ignorant per- 
son - if He so wills. And if He so wills, He can let a believer turn into a 
disbeliever or a rustic into a scholar. He brought Ibrahim out of an 
idol-worshipper. He let the son of Prophet Nuh remain an infidel. 
Strange but true, the son of an 'alim (scholar) can remain illiterate 
and the son of someone illiterate can become an 'alim. 

A discerning reader will not fail to notice the eloquent order in 
which Allah's most perfect power that reigns and runs the universe 
from the cosmos to the soul of man has been demonstrated so 
effectively. 

The special merit of this verse: 

Imam al-Baghawi reports a hadith from the Holy Prophet jgj, in 
which he said: It is Allah's promise that anyone who recites, after eve- 
ry Salah, the Surah al-Fatihah, Ayah al-Kursi, two verses of Al-'Imran, 
that is sMji)!"} Ajftil I4I (2:18) and the present verse from 4UI 3J£ jj+Bl jj to 
>_>L£*_£jL (26-27), He will make his abode in Paradise, and have him 
placed in the Sacred Enclosure, and bless him with His mercy seventy 
times every day, and fulfil seventy of his needs, and protect him 
against every envier and enemy and make him prevail over them. 

Verses 28 - 30 

$l \£is$%j£ & &{<# jtjte aji >&z 

ir* $[£ i£ p JL lii; ^Ji\ J ^o^Ul 
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The believers must not take the disbelievers as friends 
instead of the believers. And whoever does that has no 
relation with Allah whatsoever, unless you guard 
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yourselves against an apprehension from them. And Al- 
lah warns you of Himself and to Allah is the return. [28] 
Say: "Whether you conceal what is in your hearts or re- 
veal it, Allah will know it." And He knows what is in the 
heavens and what is in the earth. And Allah is powerful 
over everything. [29] On the day, when everyhody shall 
find brought before him whatever good he did and 
whatever evil he did, he will wish that there were a 
long distance between him and that (day). And Allah 
warns you of Himself. And Allah is compassionate to 
(His) servants. [30] 

Commentary 

In these verses, Muslims have been instructed not to take disbe- 
lievers as their friends. Those who act against this instruction have 
been sternly warned: Those who take them as friends will find that 
their bond of love and friendship with Allah has been cut off. Any emo- 
tionally involved friendship that comes from the heart is absolutely 
forbidden (Haram). However, a formal friendship at the level of mutual 
dealings is, no doubt, permissible; but, that too is not favoured if un- 
necessary. 

Verses dealing with this subject have appeared at many places in 
the Holy Qur'an with varying shades of meaning. It was said in Surah 
al-Mumtahinah: 

4ii0\/o$'ty\&&&& ij^l- v ij£r #i <£% 

O those who believe, do not take My enemy and your enemy 
as friends having love for them. (60:1) 

Then, towards the end it was said: 

And whoever from among you does this he has gone astray 
from the right path. (60:1) 

Elsewhere it was said: 

f&t ajJj !^>Urf fi>j*i cy>j 

O those who believe, do not take Jews or Christians as friends 
(for) they are friends among themselves. And whoever has 
friendship with them, he is one of them. (5:51) 
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And it appears in Surah al-Muj adalah: 

You shall not find those who believe in Allah and in the Here- 
after having friendship with those who have enmity with Al- 
lah and His messenger, even though they may be their fathers 
or sons or brothers or members of their tribe. (58:22) 

Relations with disbelievers 

In verses cited above and in many other verses of the Holy Qur'an, 
Muslims have been strongly prevented from 'Mu w alat' with non- 
Muslims, that is, from indulging in relations based on love and friend- 
ship. Looking at these clear instructions, non-Muslims who are not 
aware of the true intention and application of this rule start thinking 
that the religion of Muslims does not seem to have any place for tolera- 
tion or bilateral relations or even common courtesy. 

On the other hand, the re are a large number of verses from the 
Holy Qur'an, the words and acts of the noble Prophet ^ , the practice 
of the rightly-guided Khulafa' and other revered Companions, which 
bring to light injunctions and actual modes of dealing with non- 
Muslims by way of favour, compassion, generosity, sympathy and con- 
cern, which has little or no parallel in world history. A superficial look 
on these different attitudes may sense a sort of contradiction therein. 
But, this feeling is a result of only a cursory study of the true teach- 
ings of the Qur'an. If we collect all verses of the Qur'an, relating to this 
subject which appear at several different places and study them all to- 
gether, we shall find nothing which could bother non-Muslims nor 
shall there remain any doubt of contradiction in the text of the Qur'an 
and Hadith. With this need in view, given below is a full explanation of 
this point which will, hopefully, bring forth the distinction between 
various shades of friendship and the reality behind each of them. In 
addition to this, we shall also get to know what levels of friendship are 
permissible or impermissible and also the reasons why a certain level 
has been disallowed. 

The truth of the matter is that there are different degrees or steps 
or levels in relations between two persons or groups. The first degree 
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of such relations comes from the heart, that of affection and love in- 
volving intense emotional commitment. This is called Muwalat or close 
friendship. This sort of friendship is restricted to true Muslims. A 
Muslim is not permitted to have this kind of relationship with a non- 
Muslim. 

The second degree is that of Mu w as at, which means relationship 
based on sympathy, kindness and concern. It includes charitable help 
and support, condolence and consolation and any well-meaning atti- 
tude of wishing weJl. Barring disbelievers who are at war with Mus- 
lims, this kind of relationship is permissible with all other non- 
Muslims. A detailed explanation of this approach has appeared in Su- 
rah al-Mumtahinah (60:8) : 

Allah does not forbid you from treating those who do not fight 
you on your faith, nor have they driven you out of your homes, 
with benevolence and equity. 

The third degree is that of Mudarat which means relations based 
on customary cordiality, adequacy in courtesy, pleasant and friendly 
behaviour and mannerly politeness. This too is permissible with all 
non-Muslims, specially so, when the objective is to present them with 
some beneficial aspect of the Faith, or when they are guests, or the 
purpose is to stay safe from any possible harm coming through them. 
The words, Un '^L V&S& \ (unless you guard yourselves against an ap- 
prehension from them) appearing in this verse mean this degree of 
Mudarat which, in other words, means that Muwalat or friendship with 
disbelievers is not permissible except when you are in a situation 
where you want to defend yourself against them. Since Mudarat or 
sympathetic relations somewhat resemble Muwalat or friendship, it 
was exempted from the category of Muwalat . (Bayan al-Qur'In) 

The fourth degree is that of Mu' amalat or dealings. It means deal- 
ings and transactions in business or employment or wages or industry 
or technology. These too are permissible with non-Muslims, except 
when such dealings harm the general body of Muslims. The continued 
practice of the Holy Prophet ^ <Jj. J) I J^> , the rightly-guided Khulafa' 
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and other Companions prove it so. It is on this basis that Muslim jur- 
ists have prohibited the sale of arms to disbelievers who are at war 
with Muslims. However, trade and activities allied to it have been per- 
mitted. Also allowed is having them as employees or being employed 
in their plants and institutions. 

To sum up, as for the four degrees of relations with non-Muslims, 
we now know that friendship which binds a Muslim in very close ties 
with non-Muslims is not permissible under any condition. Relations 
based on benevolence, humane interest and concern are permitted 
with all but the belligerent ones. Similarly, politeness and friendly 
treatment is also permissible when the purpose is to entertain a guest, 
convey Islamic teachings to non-Muslims or to stay safe against being 
hurt or harmed by them. 

Now, iet us look at what our noble Prophet ^j -uJU. Jjl JL» , who 
graced this world as the universal mercy, did for non-Muslims. He 
demonstrated such compassion, generosity and politeness while deal- 
ing with them that it would be difficult to find its example in the world 
history. When Makkah was in the grip of famine, he personally went 
out to help his enemies who had made him leave his home town. Then, 
came the conquest of Makkah. All these enemies fell under his power 
and control. He set all of them free saying: ££p'l £&le £Sj£Z which means - 
'Not only that you are being given amnesty this day, we are not cen- 
suring you at all for your past tyranny against us either.' When non- 
Muslim prisoners of war were presented before him, he treated them 
with such tenderness which many cannot claim to have done even in 
respect of their children. The disbelievers inflicted on him all sorts of 
injuries and pain but he never raised his hand in revenge. He did not 
even wish ill of them. A delegation from the tribe of Banu Thaqif who 
had not embraced Islam upto that time came to visit him. They were 
given the honour of staying in the Mosque of the Prophet, a place re- 
garded by Muslims as most honourable. 

Sayyidna 'Umar i^*l)l (J j, J gave stipends and allowances to needy 
non-Muslim dhimmis, an elegant conduct the examples of which are 
spread all over in the accounts of dealings credited to the 
rightly-guided Khulafa' and the noble Companions. Let us bear in 
mind that all these were in one or the other form of Mu'wasat (concern) 
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or Mudarat (cordiality) or Mu'amalat (dealings). It had nothing to do 
with Muwalat or close and intimate friendship which had been 
forbidden. 

The aforesaid explanations clarify two things: firstly, Islam teaches 
its adherents all possible tolerance, decency and benevolence while 
dealing with non-Muslims; secondly, the superficial contradiction 
sensed with regard to the verse forbidding friendship with 
non-Muslims stands removed. 

However, there is a possible question which still remains unan- 
swered. The question is: 'Why has the Qur'an chosen to so strongly 
block close friendship with disbelievers, so much so that it has not al- 
lowed it in favour of any disbeliever under any condition? What is the 
wisdom behind it? One of the reasons, a particular one, is that Islam 
does not see man existing in this world like common animals or jungle 
trees and blades of grass which sprout, grow, flourish and die and that 
is the end of it. Instead of that, man's life in this world is a purposeful 
life. All stages and phases of his life, that is, his eating, drinking, 
standing, sitting, sleeping, waking, even his living and dying, all re- 
yolve around a central purpose. As long as what he does conforms to 
this purpose, all he does is correct and sound. If these are against that 
purpose, then, they are all wrong. The poet-sage Rumi said it so well: 

^~" J^. J J'* jyi j' J JJj 

The purpose of life is to remember the Creator and serve Him well 
Life without that devotion is nothing but shame 

In his view and in the view of all right-minded people, when man 
abandons this purpose, he does not remain the human being he was 
created to be: 

JuJl »il ui%-£. ,i\ .> : 7 m , ; 

What you see is a crowd of anti-men 

They are not men, they are just the shell of men 

The Holy Qur'an has made human beings declare this purpose as 
their solemn creed in the following words: *h &&J j\l£Z 5 ^SL^/^Li^jj 
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(My prayer and my sacrifice and my life and my death are all for Al- 
lah, the Lord of the Worlds." (6:162) 

Now, when it stands established that the purpose of man's life is to 
obey and worship Allah, the Lord of the worlds, everything else includ- 
ing all affairs of life in this world - business, government, politics, per- 
sonal and social relations - must invariably follow this purpose. It fol- 
lows, therefore, that those who are against this purpose are the worst 
enemies of man. Since Satan is the foremost in this enmity, the Holy 
Qur'an says: . Ijjius fji>Ju jsl '^^ jLu pl, (Surely, Satan is your enemy, so 
take him as enemy. 35:6). 

Thus, those who follow the alluring dictates of the Satan and op- 
pose the injunctions of Allah brought by the blessed prophets r XJI f «..L- 
can hardly be the kind of people to deserve deep love and friendship 
based on close ties and a-ny degree of intimacy. It is just not possible 
for a person who has a definite purpose in life, and who has all his 
friendships and enmities, agreements and disagreements subservient 
to this central purpose, to do something like this. The same subject 
has been stated in a hadith from al-Bukhari and Muslim in which the 
Holy Prophet ^ has been reported to have said: J3£il jii*JU Ja2Mfjll££fo2 
^L^CWhoever loves for the sake of Allah and hates for the sake of Al- 
lah alone, has perfected his faith) (Bukhari and Muslim). From here we 
know that 'Iman or faith remains incomplete unless man subordinates 
his love and friendship and his hatred and enmity to Allah Almighty. 
Therefore, any deep emotional commitment by a true Muslim in the 
known forms of love and friendship has to be exclusively for one who is 
with him all the way in the pursuit of this noble purpose and certainly 
obedient to what his Lord has commanded him to do. This is why the 
Holy Qur'an has, in verses cited at the beginning of the commentary, 
said that the one who maintains relations based on deep love and 
friendship with disbelievers is one of them. 

The last verse (30) says that 'Allah warns you of Himself lest you 
should indulge in friendship with disbelievers for the sake of fleeting 
interests and objectives and thus invite the anger of Allah. And since 
close friendship (Muwalat) relates to the heart and the affairs of the 
heart are known to none but Allah, it is possible that a person may ac- 
tually be intensely in love for and friendship with disbelievers, but 
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mav deny it verbally. Therefore, the earlier verse (29) has already cov- 
p d ^ by gaying: "whether you conceal what is in your hearts, or dis- 
close it, Allah shall know it." No denial or false claim is tenable before 
Him. 

Verses 31-32 

Say (O Prophet ): 'lf you do love Allah, folio w me; Allah 
shall love you and forgive you your sins. And Allah is 
Most-Forgiving, Very-Merciful." [31] 

Say: "Obey Allah and the Messenger." Then, should they 
turn back, Allah does not love the disbelievers." [32] 

Sequence 

In previous verses, there was affirmation of Allah's Oneness and 
the condemnation of disbelief in it. Affirmed now is the belief in pro- 
phethood as well as the necessity of following the Messenger so that 
we stand informed that the rejection of prophethood or refusal to obey 
the Prophet ,Jl-j *JU JJI Jl» is also an act of disbelief (kufr) like the rejec- 
tion of the Oneness of Allah. 

Commentary 

Love is something secret. Whether or not a person loves another 
person, or loves less or more, are questions which cannot be answered 
precisely. There is no measure or yard-stick to determine the truth of 
the matter except that one makes an educated guess based on visible 
conditions and dealings, for love leaves traces and signs which could 
help in recognizing it as such. Now, in these verses, Allah Almighty 
tells those who claimed that they loved Allah and hoped to be loved by 
Him above the real criterion of His love. In other words, if a person liv- 
ing in the world of today claims that he loves his Creator and Master, 
then, he must test it on the touch-stone of his obedience to the Mes- 
senger, that is, match it against the frequency and quality of where 
and how he has been following him. Once this is done, the genuine and 
the fake of it will be exposed right there. How much true a person 
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turns out to be in his claim will be visible from how much he makes it 
a point to follow the noble prophet jA-j *Ju Al ^ , using the guidance 
brought by him as the guiding force in his life. The same test will show 
that the weaker a person is in his claim, so equally weak he shall be in 
his obedience to the prophet. 

The Holy Prophet jjL, *J* Al J^> has said: 

He who obeyed Muhammad pU, *J* Ali J^> obeyed Allah and he 
who disobeyed Muhammad ,Ju, *JU Al Ju, disobeyed Allah. (Tafsir 
Mazhari, v. 2) 

Verses 33 - 34 

Verily, Allah has chosen Adam and Nuh and the House of Ib- 
rahim and the House of 'Imran over the worlds, [33] some of 
them being a progeny of the others. And Allah is All-Hearing, 
All-Knowing. [34] 

In these verses a reference has been made to some past prophets to 
comfort the Holy Prophet jA-j jJlc A) I iJ Le since disbelievers did not obey 
him because they doubted his prophethood. It is for their guidance 
that names of some past prophets have been cited to help remove such 
doubts. However, these prophets have been referred to very briefly as 
the main purpose is to mention Sayyidna 'Isa r ^_JI Au. which follows im- 
mediately because he will come again to this world and will work with 
the followers of the Holy Prophet jA,j «lAc Al jLa , therefore, it is neces- 
sary for the Muslims to know his identification. 

Verses 35 - 36 

ti-.tS**'»' \"A?<"^ ,"\'± U'-MI? fi"A\\ ^f/i.'^/ 
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When 'Imran's wife said: "O my Lord, I have vowed 
what is in my womb to be exclusively for You. So, ac- 
cept (it) from me. You, certainly Yon, are the All- 
Hearing, the All-Knowing." [35] 

So, when she delivered her, she said: "O my Lord, I have 
delivered her, a female child" - and Allah knows better 
what she has delivered, and the male is not like the fe- 
male - "and I have named her Maryam, and I place her 
and her progeny under Your shelter against Satan, the 
rejected." [36] 

Commentary: 

In the religious code of earlier prophets, there was a method of 
worship through which a child, out of one's children, could be freed 
from all worldly services and devoted exclusively for Allah. Following 
this practice, the mother of Sayyidah Maryam made a vow during her 
pregnancy that she would let the newborn serve Baitul-Maqdis in the 
way of Allah and that she would not put the child on worldly chores. 
Sayyidah Maryam's mother thought that she will deliver a male child. 
But, when she delivered a giri, she was full of remorse thinking that a 
giri would not be able to do this duty. But Allah Almighty, out of His 
consideration for the sincerity of Sayyidah Maryam's mother, accepted 
that very giri and thereby made her status distinct from any other giri 
of the world. 

From here we learn that a mother holds a certain measure of guar- 
dianship over her child in respect of his or her education and training, 
for Sayyidah Maryam's mother would have never vowed if the mother 
had no right of guardianship over her child. Similarly, it proves that a 
mother too has the right to give a name to her child. (al-Jassas) 

Verse 37 

eSjj tfli£ 3£ \plj£ll ifgtf l£i£ $.% &Z itij* 



Surah 'Al-'Imran 3 : 38 64 

So, her Lord accepted her, a good acceptance, and 
made her grow, a good growth, and made Zakariyya 
her guardian. Whenever Zakariyya visited her in the 
Arch, he found with her some food. He said: "Maryam, 
from where has it come for you?" She said: "It is from 
Allah. Surely, Allah gives whom He wills without 
measure." [37] 

Commentary 

In order to fulfil her vow, Sayyidah Maryam's mother took her to 
the Mosque of Baitul-Maqdis and talked to the care-takers and wor- 
shippers at the Mosque, Sayyidna Zakariyya being one of them, and 
told them that she had vowed to dedicate the child in the service of 
God and therefore, she could not keep the child with her. She asked 
them to take her and keep her. 

Sayyidna 'Imran was the Imam of this Mosque. He had died during 
the pregnancy of Maryam's mother, otherwise he would have been the 
most deserving person to have taken charge of the child, being the 
father and the Imam of the Mosque. Therefore, every keeper and 
worshipper of the Mosque wished to take her in his custody. Sayyidna 
Zakariyya pleaded his bid for custody by saying that his wife was 
Maryam's aunt and she being next to her mother certainly deserved to 
keep her. But, people did not agree to prefer him over the others. 
Finally, everybody agreed to draw lots, which turned out to be fairly 
strange as it would appear later. Here too, it was Sayyidna Zakariyya 
r "5*_JI *Jx who turned out to be the winner. 

So, he got custody of Maryam. According to some reports, he em- 
ployed a wet-nurse to have her suckled. Other reports say that she 
just did not need to be suckled. She grew up able to sit and walk and 
Sayyidna Zakariyya r XJl*-U put her in a good house adjacent to the 
Mosque. When he went out, he locked the house and opened it on re- 
turn. This has been stated briefly in the present verse. 

Verse 38 
Thereupon, Zakariyya prayed to his Lord. He said: "O 
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my Lord, grant me from Your own (power) a goodly 
progeny. Verily, You are the listener of the prayer." [38] 

Commentary 

1. While looking at the first sentence of this verse - ^&j£j L£StAUll» 
(Thereupon, Zakariyya prayed to his Lord) - we should bear in mind 
that Sayyidna Zakariyya had no offspring upto that time. He had 
grown old and one usually does not have children in that age, although 
he firmly believed that Allah, in His ultimate power, could change the 
usual phenomenon and bless him with an offspring even at his ad- 
vanced age. But he had not personally witnessed the unusual divine 
acts - such as he did when he saw unusual and out-of-season eatables 
provided for Sayyidah Maryam - and that was why he did not have the 
courage to extend his hand of prayer for an offspring. Now when he 
saw the miracle with his own eyes, he was persuaded for such prayer 
under the belief that Allah, who can provide a servant with out-of- 
season fruits, would also bless him with an offspring, even in this late 
age, and so he prayed. 

2. The second sentence of the verse - "z^> Zy/dSJA'^*^ ZS &' Jb: 'He 
said: "O my Lord, grant me from Your own (power) a goodly progeny.'" 
- tells us that making prayers to have children is a blessed practice of 
the prophets and the righteous. 

In another verse Allah Almighty has said: z+i CLZj QlS & "*i/ CL'J ''&■; 
^jjltljjl: "And We sent messengers before you and provided them with 
wives and children"- (13:38). It means that children are among the 
blessings of Allah which were bestowed on the Holy Prophet ig, as well 
as on other prophets. 

Now, should someone try to stop the birth of children, by any 
means, he will not only rebel against nature but will also deprive him- 
self of having acted in harmony with the common and agreed practice 
of prophets r %JI ^+1* . The Holy Prophet of Islam pU, -uU JJl J^, has given 
great importance to the question of marriage and children, so much so 
that he did not allow anyone to avoid married life and children inspite 
of his capability, and refused to take such a person as a member of his 
communityof folio wers. He said: 
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(1) Marriage is my sunnah (way). 

(2) So, whoever turns away from my sunnah, he is not from 
me. 

(3) Therefore, marry a woman who is loving and fertile, for I 

shall compete with other communities on the basis of your 
numbers. 

In another verse, Allah Almighty praises those who pray before 
Him to have a wife in marriage, have children and have them grow 
good and righteous. He says: 

's S' 

And those who say: "O our Lord, bless us with such among our 
wives and our children as be the delight of our eyes. (25:74) 

Hasan al-Basri, *l)l «u»,, says that the Qur'anic expression - 'qurrata 
ayun' (literally: coolness or lustre of the eyes; meaning someone dearly 
loved and cherished) - here means that the maker of prayer sees his 
children and wife devoted in obedience to Allah. 

It appears in a hadith that Umm Sulaym Ific AJI ^j requested the 
Holy Prophet ^L.j a~1c JJI Jl* to pray for his attendant, Sayyidna Anas. 
He made the following prayer for him: 

O Allah, increase his wealth and his children and make him 
prosper in what You have bestowed on him. 

It was the outcome of this very prayer that Sayyidna Anas -lu. JJI ^j 
had about a hundred children and was also blessed with an ample 
measure of wealth. 

Verse 39 
So then, the angels called out to him, while he stood 
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praying in the Arch, saying: "Allah gives you the good 
news of Yahya (John) who shall come to confirm a word 
of Allah and shall be a chief, abstinent (from women), a 
prophet and one of the righteous." [39] 

Commentary . 

1. The expression, Jjliilf : 'a word of Allah' refers to Sayyidna 'Isa 
%j\ *JU . This term is used for him because he was created, in an unu- 
sual manner, simply by the will and command of Allah - without a pa- 
ternal linkage. 

2. The second quality of Sayyidna Yahya has been described by the 
word, 'hasur translated here as 'abstinent'. It means that he was very 
particular about keeping himself shielded from temptations, that is, 
from things one habitually enjoys. When we say one abstains from en- 
joyments of life, the statement includes abstinenee even from fulfilling 
the desires of things allowed, for example, good food, good dress and 
marital life and things like these. Since the quality of abstinenee has 
been mentioned here in a positive frame of reference, it obviously 
seems to suggest that this is the better way, although ahadith prove 
the higher merit of living in the bond of marriage. In this situation, 
the considered opinion is that one whose condition is similar to that of 
Sayyidna Yahya f lLJI -UU and who is so absorbed in the thought of his 
life-to-come that he feels no need to have a wife nor has the time and 
frame of mind to fulfil the rights of his wife and children, then, for 
such a person this is the better choice. It is because of this particular 
reason that ahadith which deseribe the merit of marriage come up with 
a restrietive clause as well, that is, IrCfl-J^L^uCii ji which means that 
one who can marry and is capable of fulfilling the due rights of his 
wife, should marry, for this is better for him; otherwise, he is not ad- 
vised to marry. (Bayan al-Qur'In) 

Verses 40-41 
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He said: "O my Lord, how shall I have a boy when old 
age has come upon me and my wife is barren?" Said He: 
"That is how Allah does what He wills." [40] 

He said: "O my Lord, set for me a sign." Said He: 'Your 
sign is that you shall not be able to speak to people for 
three days except through gestures. And remember 
your Lord much and proclaim His purity at evening 
and at morning." [41] 

Commentary 

We have already seen that Sayyidna Zakariyya f^J\ *Ju believed in 
the absolute power of Allah and had seen its manifestation repeatedly 
and that he had himself made the prayer and knew of its acceptance 
as well, what then, did he mean by asking: 'how shall I have a boy?' 
The truth of the matter is that the question asked by him was not be- 
cause of any doubt in the absolute power of Allah. Quite contrary to 
this, the purpose of the question was to find out the state in which this 
was to happen: whether the present extreme old age of both of them 
would remain just as it was, or would that state be changed. The elo- 
quent reply given in '&LTji£5l)l,AUiS' (That is how Allah does what He 
wills) makes it clear that they were to remain at the same age and 
that they would have an offspring in that very state. This resolves any 
doubt that may be entertained at this point. (Bayln ai-Qur'In) 

2. With reference to verse 41, Sayyidna Zakariyya's purpose behind 
requesting a sign (of pregnancy) was to be happy at the prospect and 
thus be enabled to show their gratitude all along even prior to the ac- 
tual birth of the child. So, Allah gave him the sign stated above. 

The sign given was remarkably suitable to its purpose. His request 
for a sign was prompted by his wish to show his gratefulness. Now, the 
sign set for him leaves him incapable of doing anything but this. Even 
a hundred signs would have not done what this one sign did and, of 
course, the noble purpose he had on his mind was all too well- 
accomplished. (Bayan al-Qur'In) 

3. The last phrase: ljU'"iJ,(except through gestures) in this verse 
tells us that in a situation where speech is not possible because of a. 
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valid reason, gesture would be deemed as its substitute. Consequently, 
it appea rs i n a hadith that the Holy Prophet ^j *-JU JLll ^^JU. asked a 
maid-servant: «JJl ^1 ('Where is Allah?'). She pointed out towards the 
sky. He said: This maid-servant is a Muslim.' (al-Qurtubi) 

Verses 42 - 43 

^JJL\ 5-dL^J jgiil j£# «ir> 52JW1 *Tb JLT 

And when the angels said: "O Maryam, Allah has chosen 
you and purified you and chosen you over the women 
of all the worlds. [42] O Maryam, stand in devotioh to 
your Lord, and prostrate and bow down with those 
who bow." [43] 

Commentary 

1. In verse 42, the sentence: ^iJiiJI 5 tiJ Jl£ di£j,\j (and has chosen you 
over women of all the worlds) refers to all women in that period of 
time. Therefore, the statement iiklfS.I jiT^2j;I^(Fatimah is the fore- 
most among women of the Paradise) appearing in hadith does not con- 
tradict it. 

2. It will be noticed that, in the last sentence of verse 43: ^f^rji/ 
2«*0I (and bow down with those who bow) while giving an order to 
bow down, the imperative has been qualified with the words "with 
those who bow"- but no such qualification appears while giving an or- 
der of prostration. This apparently seems to hint that people general - 
ly do not observe due concern while making ruku' (bowing). They tend 
to bend a little, then resume the standing position (as if in a hurry). 
This kind of ruk u' (bowing) is closer to standing (qiyam). As said earli- 
er, it apparently seems to suggest that Allah Almighty, by mentioning 
the qualification 'those who bow', has given a model to be followed so 
that one's bowing in prayer could become similar to those who bow ful- 
ly and perfectly as due. 

Verse 44 
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This is a part of the news of the unseen We reveal to you. 
And you were not with them when they were casting their 
pens (to decide) who from among them should be the guar- 
dian of Maryam, nor were you with them when they were 
quarreling. [44] 

Commentary 

This verse presents an argument to prove the prophethood of 
Sayyidna Muhammad jJL,j *JU Jil ,^JL» by referring to happenings m the 
lives of Sayyidna Zakariyya and Sayyidah Maryam r ">LJl L-fJU . These 
took place in the remote past and there is no likelihood of their being 
seen or heard or read, specially so, by the Holy Prophet (Ju, *JU Jjl Ju» , 
which by itself proves that his being so informed of the unknown was 
beyond the ordinary course of learning. He had just no way of finding 
out such details by any obvious means at his command. Hence, the 
truth is that this information was revealed to him as part of the 
message he gave to others. The text very eloquently states that the 
Holy Prophet j^ was not there to see them drawing lots (by throwing 
their reed pens in water,.based on prior agreement that the owner of 
the pen which flows against the current shall be the winner), nor was 
he present on the scene when they were initially quarreling about the 
custody of Maryam before agreeing upon the drawing of lots. 

The rule governing Qur'ah (i*j) (to the drawing of lots) according to 
Hanafi jurists, is that Qur'ah (drawing of lots) cannot be given a deci- 
sive role in determining the rights known and fixed in Islamic Law. 
Drawing lots in such a situation is included under Qimar (gambling). 
For example, if something is jointly owned by several persons and a lot 
is drawn to decide that the one whose name comes out in the lot shall 
take the whole thing; or, in the case of a child whose parentage is dis- 
puted, a lot is drawn and the one whose name comes out in the lot 
drawn is taken to be the father. Drawing lots in such cases is not al- 
lowed in Shari'ah. As for rights which depend upon opinion, Qur'ah is 
permissible in them, for instance, while alloting portions of a joint 
property, A is given the eastern portion and B, the western, by draw- 
ing a lot. This is permissible because this was permissible even with- 
out having to draw lots by a mutual agreement of the parties con- 
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cerned or by a decree of a judge. (Bayan al-Qur'an) 

In other words, it can be said that in a situation where the rights of 
all parties are equal and the purpose of the lot is only to allocate equal 
portions to each of them and to decide as to which portion is for whom, 
then drawing a lot is permissible. 

Verses 45-46 

When the angels said: "O Maryam, Allah gives you the good 
news of a word from Him whose name is Masih 'Isa, the son 
of Maryam (the Messiah Jesus, son of Mary) a man of status 
in this world and in the Hereafter and one of the nearest. 
[45] And he shall speak to the people in the cradle as well as 
in the middle age, and shall be one of the righteous." [46] 

The previous verse (44) appeared parenthetically between the 
present verses 45 - 46 and verses 42 - 43 and the purpose was to affirm 
the prophethood of Sayyidna Muhammad fL*j aJlc JLlf J~* . The present 
verse resumes with the story of Sayyidah Maryam which actually pre- 
pares the ground for a fuller account of the birth, mission and miracles 
of Sayyidna 'Isa f ^LJI *J* . 

Commentary 

One of the qualities of Sayyidna 'Isa f ^UJI -lJU mentioned in this 
verse is that 'he shall speak in the cradle' which means that he will 
speak while still a child, although no child has the ability to do so. 
When soon after the birth of infant Jesus, as mentioned in another 
verse, people chided Sayyidah Maryam on the basis of a false accusa- 
tion, this new-born infant, Sayyidna 'Isa r %Ji*Js. spoke up, saying: j,\ 
.*l)U-£ (I am a servant of Allah). Then following immediately, it was said 
that he will also talk to people when he will be in the later middle of 
his age (kahl). It is worth noting here that the incidence of speaking in 
infancy was certainly a sign and a miracle and it is quite appropriate 
to mention it at this point. But, speaking to people during one's middle 
age is very normal, something everyone does no matter whether he is 
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a Muslim, or a non-Muslim, learned or illiterate. Why has this beert 
mentioned here as something special? What could it mean? 

One answer to this question appears in Bayan al-Qur'an by Maula- 
na Ashraf 'Ali Thanavi who says that the real purpose here is to par- 
ticularly focus on the miraculous nature of meaningful infant speech. 
The reference to the speech in the middle age is there to indicate that 
his childhood speech too would not be the usual baby-talk, rather it 
would be rational, even learned and eloquent, as man does in his ad- 
vanced years. If we were to look into the true historical background of 
Sayyidna 'Isa, we would discover that this reference to him as speak- 
ing to people in his middle age provides a great standing argument in 
favour of the Islamic position which, according to the Qur'anic belief, is 
that Sayyidna 'Isa r ">UI *J* has been raised alive onto the heavens. 

Hadith narrations prove that Sayyidna 'Isa r "±J\ *JU, while so raised, 
was in the approximate age bracket of 30-35 years which is youth at 
its best. Middle age, kahl in Arabic, was something he never reached 
during his life in this world. So, his talking to people in his middle age 
can happen only when he were to grace this world once again with his 
presence. Therefore, the way his childhood speech was a miracle, his 
speech in the middle age could be nothing else but another miracle. 

Verse 47 

«tv» ijfel^ tiijfcuti &\J£ \>l *-%&& jfe 

She said: "O my Lord, how shall I have a son while no hu- 
man has ever touched me?" Said He: "That is how Allah 
creates what He wills." When He decides a matter, He sim- 
ply says to it "Be", and it happens." [47] 

The glad tidings given by the angel (verse 46) regarding the birth of 
Sayyidna 'Isa ^tUl *Ac without a father surprised Sayyidah Maryam as 
she was a virgin. She wondered how would it happen. Would that be a 
Divine miracle or would she be asked to marry a man? The Divine an- 
swer eliminates the latter possibility. Not restricted by it, Allah 
creates what He wills', that is, His will is all sufficient to bring some- 
thing into existence. He needs no medium or cause. It is only His com- 
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mand "be" which makes things come into existence. 

Verses 48-51 

aji &&&&& "fggs ^ffivpgs 

And He shall teach him the Book and the Wisdom, and 
the Torah and the Injil, [48] and (shall make him) a mes- 
senger to the Children of Isra'il (who will say to them): 
'l have come to you with a sign from your Lord, that is, 
I create for you from clay something in the shape of a 
bird, then I blow in it, and it becomes a living bird with 
the will of Allah; and I cure the born-blind and the lep- 
er and I cause the dead to become alive with the will of 
Allah; and I tell you of what you eat and what you store 
in your homes. In it there is surely a sign for you, if you 
are believers." [49] 

"And (I have come to you) confirming what is before 
me, the Torah, and to make permissible for you some of 
what was prohibited to you. And I have come to you 
with a sign from your Lord. So, fear Allah and obey me. 
[50] Allah is surely my Lord and your Lord. So, worship 
Him. This is the straight path." [51] 

1. Verse 48 recounts the august virtues of Sayyidna 'Isa who would 
be bom blessed with the honour of learning from Allah: Scriptures, 
Wisdom and specially the Torah and the Injil; and that he will be sent 
as a Messenger of Allah to all of the Children of Isra'il. 
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2. The message he will carry to them will be his argument in fa- 
vour of his prophethood. In order that they believe, enumerated in 
verse 49, there are four signs or miracles that he would perform, being 
enough for willing believers. 

3. Verse 50 says that Sayyidna 'Isa fXJ\ «lJlc will declare that he has 
come to confirm Torah which was revealed before his coming and to 
make lawful what remained unlawful for them in the law of Moses. 
This means that the unlawfulness of some things in the earlier code 
would stand abrogated by the new one, (that of Sayyidna 'Isa) whose 
station of prophethood was the conclusive argument for that claim of 
abrogation. The proof of his truth were the signs from their Lord. 

4. Once his prophethood is established, verse 51 states that Sayyid- 
na 'Isa f }LJl *Jc will ask them to beware of any contravention of Divine 
commandments, fear Allah, and follow his teachings in matters of re- 
ligion which, in a nutshell, are that 'Allah is my Lord and your Lord' 
(the ultimate in belief) and 'Worship Him' (the ultimate in deeds). 
This, then, is the straight path which helps perfect the ideal combina- 
tion of beliefs and deeds, leads to the way of salvation and is the 
source of communion with Allah. 

Ruling: 

Making the shape of a bird was the making of a picture, something 
permitted in that Shari'ah. In our Shari'ah, its permissibility was abro- 
gated. 

Verses 52 - 53 
"•Jjl Jj,&j&'\& 3li j&fl $1*. JJ± %£\1Z& 

y 

So, when 'Isa sensed disbelief in them, he said: "Who are 
my helpers in the way of Allah?" The disciples said: "We 
are helpers of Allah. We believe in Allah; and be wit- 
ness that we are Muslims." [52] 

"Our Lord, we have believed in what You have re- 
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vealed, and we have followed the messenger. So, write 
us down with those who bear witness." [53] 

Following blessed predictions mentioned earlier, Sayyidna 'Isa *J* 
5LJI was born with all promised signs. As a messenger sent to Bani 
Isra'fl, he presented his call to them supported by miracles to prove 
his prophethood. But, the Bani Isra'il were adamant and kept on re- 
jecting him as a prophet, even going to the limit of being physically 
hostile to him. 

The text now identifies the very first followers of Sayyidna 'Isa *JU 
.}UI, brings to light their real creed, expressed first before their proph- 
et and then (in verse 53), reiterated it in the form of a prayer before 
their Lord. 

Commentary 

The word, 'hawariyy (singular of 'al-hawariyyun') appearing in verse 
52 (translated as 'the disciples'), is a derivation from hawar which lexi- 
cally means whiteness. In the religious terminology, the title of 
'hawariyy' has been given to the sincere disciples or companions of 
Sayyidna 'Isa r ^LJI *-±c. either because of their sincerity or the purity of 
their heart, or because of their white dress. Likewise, the Companions 
of the Holy Prophet ,JLj *JLt JL)I J^> have been called, sahabiyy (plural, 
sahabah). 

Some commentators have given the number of the disciples as 
twelve. Incidentally, the word 'hawariyy' is also, at times, used in the 
absolute sense of 'helper' or 'supporter'. It is in this very sense that it 
was said in a hadith: "Every prophet has a hawariyy, that is, a sincere 
companion; Zubair is my hawariyy' (Tafsir al-QurtubI) 

An Important Note: 

Verse 52 states that Sayyidna 'Isa looked for helpers in the way of 
Allah only when he sensed hostility from disbelievers, and not at the 
initial stage of his call. As obvious, he had risen to the task all alone 
obeying the command of his Lord without worrying about setting up a 
'party' in advance. When came the need, he found a group around him. 
A little thought here would show that every worthy mission demands 
such determination and courage. 
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Uji 3Cs \\ ik> <^Jji\ >ji ii)\s ^1 ^j- \yj^ j 



ssiji <^ ^01^x^1 aiii^ ai^ iii ^14-: 



^oo^ jj.ftJb^kJ 
And they made a move, and Allah made a move. And 
Allah is the best of those who make moves. [54] 
When Allah said: "O 'Isa, I am to take you in full and 
raise you towards Myself, and cleanse you of those who 
disbelieve, and place those who follow you above those 
who disbelieve, upto the Day of Doom. Then to Me is 
your return, whereupon I shall judge between you in 
what you have been differing in." [55] 

Commentary 

In these verses the miraculous event of the Ascension of Sayyidna 
'Isa (Jesus Christ) has been mentioned. "And they made a move" refers 
to the evil designs of the Jews who planned to arrest him and to get 
him crucified. 

The next sentence i. e. "and Allah made a move" refers to the plan 
designed by Allah Almighty to save his prophet 'Isa from their ill de- 
signs. They sent one of them to Sayyidna 'Isa r 1JI *JU to arrest him and 
Allah changed his face totally and made him resemble Sayyidna 'Isa 
r ^LJI *JU. and raised Sayyidna 'Isa to heavens, while that person was 
crucified under the mistaken identity. How Allah had planned to save 
'Isa r XJI *-i* from their clutches was disclosed to him when his enemies 
came to arrest him. The details of these disclosures have been men- 
tioned in verse 55. 

Explanation of important words in the verse 

Some sects which deny, contrary to the belief of the entire Muslim 
community, the Ascension of Sayyidna 'Isa (Jesus Christ), his being 
alive in the heavens and his descension towards the later times, have 
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worked through the words and meanings of these verses to open doors 
f distortion in the Qur'anic text. Therefore, it seems appropriate that 
these words be explained in some details. 

Let us begin with ^Sll^ijJIjtranslated as 'and Allah is the best of 
those who make moves'. The word, makr in Arabic denotes a subtle 
and secret move or plan. If this is for a good purpose, it is good; and if 
this is for a bad purpose, it is bad. It was why the restriction of saiyy 
(. : evil) was placed with makr (,£.: move, plan) in: ! 3l r £i£)i-^ai jj^Y/ 
ijUL. (And evil plan besets none but its perpetrator - 35:43). 

The Qur'anic word, makr, is used exclusively for conspiracy, evil 
plan and strategy in the everyday idiom of the Urdu language (in 
which this commentary was originally written), therefore, it should 
not be equated with the Arabic usage. This is the reason why Allah 
has been called: <ZJ&$]1. : 'Khair al-Makirin' here. 

The verse means that the Jews started making a series of conspira- 
cies and secret schemes against Sayyidna 'Isa r ">LJI -lJU going to the limit 
of convincing the ruler of the time that he was a heretic (God forbid) 
all bent upon changing the Torah and was going to make apostates of 
everybody. The ruler ordered the arrest of Sayyidna 'Isa. While this 
was the scene on one side, the subtle and secret move made by Allah 
Almighty was countering their evil plans more effectively, which has 
been mentioned in the verses coming next. 

The word, 'Mutawaffi' in Sil^i/^j, takes 'tawaffi as its verbal noun 
with its root being 'wafyun. ' Lexically, the word means 'to take in full'. 
This being its real meaning, its derivations wafa, If 'a' and 'istifa' are 
used to convey that sense. In fact, the real meaning of tawaffi is 'to 
take in full' which is universally confirmed by all lexicons of the Arabic 
language. Since man completes his appointed time at the hour of 
death and the spirit or soul given by Allah is taken back fully and con- 
clusively, it is in that context that this word is also used figuratively in 
the sense of death. A simple form of death is the daily sleep of human 
beings. For this too, the Holy Qur'an uses the same word when it says: 

'Allah takes away lives of the living at the time of their death 
and of those that do not die, in their sleep'. (39:42) 
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Hafiz Ibn Taimiyyah says in al-Jawab al-Sahih (v. 2, p. 83): 
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Al-tawaffi, in the Arabic language, means: to exact fully or 
take in full. It takes three forms; the first: to take in sleep; the 
second: to take in death; and the third: to take the soul and 
the body all together. 

In Kulliyat Abu al-Baqa', it is said: 

i>lj <■ LLi-'ifl jl i-oL«JI Jlo «v..,l A-JLtj 'rjj-ll j^h^j ijl-»"^ ^j^JI 

Al-tawaffi is putting to death and exacting of the soul in com- 
mon usage while, in the classical usage, it is taking in full and 
the exacting of the due right. 

Therefore, the majority of scholars have translated the word, <jLij^>: 
'mutawaffika' in the verse under study in the sense of 'taking in full'. 
This means that Allah will not leave Sayyidna 'Isa in the hands of the 
Jews, rather He would take him away which would be in the form that 
he would be risen unto Him in the heavens. 

This is how the words 'I am to take you in full' have been interpret- 
ed by the majority of the scholars. However, some authentic commen- 
tators of the Holy Qur'an have interpreted these words in the sense of 
'giving death' also, but they do not mean that the death of Sayyidna 
'Isa -">LJI iM. will occur at the hands of his enemies. The true meaning of 
the verse, according to these commentators is as follows: 

Allah Almighty said two things to comfort Jesus at a time when 
the Jews were bent on killing him. One: That his death will come, not 
at their hands in the form of killing, but that it would be a natural 
death. Two: In order to rescue him from the evil designs of those peo- 
ple, Allah Almighty will, at that time, raise Jesus towards Him. This 
explanation is exactly what has been reported from Sayyidna Ibn 
'Abbas *ic J) I ^j as quoted by al-Suyuti in his al-Durr al-Manthur v. 2, 
p. 36 on the authority.of several narrators. 
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The gist 6f this tafsir or explanation is that tawaffi does mean giv- 
ing death, but there is the element of precedence and sequence in the 
words used. The fact of &li\j (I shall raise you) will come first and that 
of &&£* A- s ^ a ^ give you death) later. Now at this point, the wisdom be- 
hind mentioning the phenomenon of the earlier lies in the hint that it 
gives about the events which are to come later on. It means that rais- 
ing towards Allah will not last for ever; it would be temporary and 
then, he would return to the mortal world and prevail over enemies 
and later on, death will come to him in a natural way. 

Thus, the event of his return from heaven and his death after hav- 
ing established his victory in the world was not only a miracle but a 
consummation of the honour and integrity of Jesus, r XJl <_U. In addi- 
tion to that, the unfounded Christian belief in the divinity of Jesus 
was also refuted. Had it not been so, the event of Jesus being raised to- 
wards the heavens alive would have further strengthened their false 
belief that he too was Living and Eternal like Allah. Therefore, by in- 
troducing the word ^Jju (pointing out to his death) first, all those mis- 
conceptions which might have arisen from 'raising of Jesus' have been 
refuted in advance. 

The reality is that disbelievers and polytheists have always been 
vehemently opposed to prophets, ( XJ\ rl Ac. And parallel to that there 
has been the customary practice of Allah - when a people unto whom a 
prophet has been sent stick to their own opinion, do not listen to the 
prophet and do not believe in him even after having witnessed the mir- 
acles, then, one of the following two counter-actions were taken: Either 
those people were annihilated through some natural calamity as was 
done with Ad and Thamud and the peoples of Prophets Lut and Salih 
r }LJI ^fJLc ; or, alternatively Allah would instruct His prophet to migrate 
from the habitat of disbelievers and go to some other place. It was 
there that they were provided with such power and glory that they fi- 
nally achieved victory against the people whom they were sent to. For 
example Prophet Ibrahim, f %JI *J* migrated from Iraq and sought ref- 
uge in Syria. Similarly, Prophet Musa (Moses) r XJI *-l*, migrated from 
Egypt and came to Madyan. Finally, the Last prophet, Muhammad ^ 
migrated from Makkah and came to Madinah. It was from there that 
he finally attacked Makkah and conquered it. This raising of Jesus to 
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the heavens to outmaneuver the threatening designs of the Jews was, 
in fact, an act of emigration in its own way following which he would 
return to this world and achieve total victory over the Jews. 

Now comes the question as to why this emigration of his, quite sep- 
arate from the rest, has the heavens as the destination? So, for that 
matter, Allah Almighty has Himself said about him that his case is 
like that of Adam, r XJI .lJU . The way in which Adam's birth differs from 
the normal birth of the rest of creation, (i. e., without a father and a 
mother) so it is that the birth of Jesus took a miraculous form different 
from the normal birth of human beings; and his death too, taking a 
unique and unmatched form, will materialize after hundreds of years 
following his return to the world - unprecedented indeed. Why then, 
should one be surprised if his emigration too follows some such unique 
pattern? 

These marvels of nature led the ignorant among Christians into 
believing and declaring that he was God, while deliberation into the 
various aspects of these very marvels, are clear proofs of his servitude 
as a human being to God, obedience to the Divine will and the demon- 
stration of human traits. It is for this reason that the Holy Qur'an has 
made a pointed reference to the refutation of belief in the Godhood of 
Jesus on all such occasions. The raising towards the heavens would 
have made this doubt all the more strong. Therefore, by bringing the 
word mutawaffika (I am to take you in full) earlier, this doubt was to- 
tally eliminated. Thus we come to realize that this verse, no doubt, 
aims at negating the Jewish plans since they were all set to crucify 
and kill Jesus, ^J\ *Ji£, and that Allah Almighty made their plans 
come to nothing. Moreover, this precedence and sequence of words be- 
came the mode of refuting the Christians as well, that Jesus was no 
God who was never to die but that a time will come when he too will 
meet his death. 

In his Tafsir Imam al-Razi has said that such precedence and se- 
quence occurs frequently in the noble Qur'an in order to cover similar 
expedient considerations under which an eventdue later has. been 
mentioned first while an event due earlier has been placed after that. 
(al-Tafsir al-Kabir, v. 2, p. 48) 

As for ^Jl.ldlilj' (And I shall raise you towards Me), the meaning is 
clear. Addressing Jesus here, it has been said: 'I shall raise you to- 
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wards Me'. Every one knows that Jesus is not the name of just the 
spirit but that of the spirit and the body of Jesus. Now taking the rais- 
ing of Jesus in the sense that the act of raising was spiritual only, and 
not physical, is all wrong. As far as the word, raf (^»j : raising) is con- 
cerned, t-here are occasions when it is also used to indicate raising of 
ranks as it appears in the following verses of the noble Qur'an: 

.■.. And raised some of you in ranks over others (6:165). 

... and Allah will raise up in rank those of you who believe and 
those who have been given knowledge (58:11). 

So, it is obvious that the word, raf : raising, in the sense of the 
raising of rank or status has been used figuratively in view of the con- 
text of the aforementioned verses. There is no reason here to ignore 
the real meaning and go by that which is figurative. Moreover, by us- 
ing the word, ila : J)l (towards) alongwith the word, raf ( ^ : raising), at 
this particular place, the possibility of such a figurative meaning has 
been totally eliminated. What is said in this verse is^^lj": rafi'uka 
ilaiyya: I shall raise you towards Me. Then there is the verse from Su- 
rah al-Nisa' (4:158), which refutes the belief of Jews; there too, what 
was said \s\ &\J&\'&5 '£&*/>!& \Z$ that is, the Jews certainly did not kill 
Jesus, instead, Allah raised him towards Himself. This later expres- 
sion is used for nothing but the raising alive of the spirit and the body. 

Explained this far were the words of the verse. 

Allah Almighty's Five Promises to Jesus 

_In the verse under reference, Allah Almighty made five promises to 
'Isa (.^LJl *Jlc vis-a-vis the Jews: 

1. The first promise was that his death will not come at the hands 
of the Jews through killing. It will be a natural death coming at its ap- 
pointed time and that appointed time will come close to the Day of 
Doom, when 'Isa {XJ\ *Jic will come down from the heavens onto the 
earth as reported in details in sound ahadith transmitted through un- 
broken chains, part of which will appear later. 

2. The second promise was to raise him towards the heavens in the 
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existing situation. This was fulfilled right then. The report of this ful- 
fillment was given in Surah al-Nisa' (4:158) by saying: 

Certainly, the Jews did not kill him, instead; Allah Almighty 
raised him towards Himself. 

3. The third promise was: \'/Js ,vJJl <y &%&! , that is, to have him 

* ' ** 

cleansed of false accusations brought on him by his enemies. That 
promise was fulfilled when the last of the prophets ^j *_U JL)I J^> came 
and refuted all false accusations of the Jews. For instance, the Jews 
threw slanders on the parentage of Sayyidna' 'Isa r l_JI j_U because of 
his having been born without a father. The noble Qur'an refuted this 
slander by declaring that he was born without a father because such 
was the power and will of Allah. And that too does not call for much of 
a surprise. More surprising is the birth of Adam since he was born 
without both a father and a mother. 

The Jews accused Sayyidna 'Isa r ">Ul i-U of claiming to be God. 
There are many verses in the noble Qur'an in which, contrary to this 
accusation, Sayyidna 'Isa ^LJ\ ^ has been reported to have' publicly 
confessed his being human and a servant and bondsman of Allah. 

4. The fourth promise appears in \j£s && jjl ^J^\ &$\ J-jL>j (and 
placed those who follow you above those who disbelieve) which means 
that his followers will be made to overcome those who deny and oppose 
him. This promise was fulfilled in the sense that following here means 
the belief in and confession of the prophethood of Sayyidna 'Isa r XJi *ju. 
The belief in and the practice of all injunctions ascribed to him is not a 
pre-condition. Thus the Christians and the Muslims both fail in this 
category as t'hey believe in the prophethood and messengership of 
Sayyidna 'Isa r ">LJl U* . However, this is a different matter that holding 
this much of belief is not enoug'h to bring forth salvation in the Here- 
after. Instead, the salvation in the Hereafter depends on believing in 
all injunctions brought by Sayyidna 'Isa r %JI -uU . One of the instruc- 
tions given by Sayyidna 'Isa r "UI *_ic was that his followers should be- 
lieve and have faith in the last of the Prophets (jJL, ^ic *ill Jl-0, who 
would come after Jesus departs. The Christians did not follow this in- 
struction in matters of faith and belief, therefore, they deprived them- 
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selves of salvation in the Hereafter while Muslims acted in accordance 
with that too, therefore, they became deserving of salvation in the 
Hereafter. But, part of the promise which relates to having dominant 
authority over Jews was dependent on the prophethood of Sayyidna 
«Isa pLJI ^ only. That dominance in the world has always been the 
'fate of Christians and Muslims vis-a-vis the Jews, and surely, so shall 
it be through the Day of Judgement. 

From the time when Allah Almighty made this promise right upto 
now, it has always been the case that the Christians and Muslims 
have dominated the Jews. The world has seen the establishment of 
their empires. The existence of the present state of Israel cannot make 
the truth of this position doubtful for several reasons. To begin with, 
and in reality, this state is no more than a manifestation of the mili- 
tary might of Russia and the Christians of Euro-American origin 
which they have established and maintained against Muslims. As soon 
as Russia, America and countries of Europe withdraw their patronage, 
the world will itself witness the instant collapse of this state and its 
disappearance from the map of the world. Therefore, people who can 
see the reality do realise the actual position of Israel or the Govern- 
ment of the Jews. It is by no means a manifestation of the domination 
of Jews. If, just for the sake of argument, it is taken to be their own 
state, even then, who would r in his right frame of mind - deny that, 
given the tbtality of Christians and Muslims, they are wielders of less- 
er influence and are much subjugated with fear. Even if we were to 
leave this aspect aside, we know that a temporary domination by the 
Jews close to the Day of Judgement has been reported in the authentic 
reports of the Holy Prophet ^ . Now if this world is destined to exist 
for any considerable period of time and if the Day of Judgement is 
close, that domination too is not contrary to the reports which Mus- 
lims consider authentic. Moreover, such short-lived occupation cannot 
be given the name of a state or government especially when it is based 
on'a conspiracy hatched by the Christians and the communists. 

5. The fifth promise, that of giving a decision in respect of such con- 
flicts in faith on the Day of Judgement will certainly be fulfilled on its 
appointed time as it has been indicated in the verse: 
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Then, to Me is your return, whereupon I shall judge between 
you. (3:55) 

JESUS: The question of his Iife and second coming: 

The Jews are the only people in the world who say that Sayyidna 
'Isa ->U)I *JU was crucified, killed and buried following which he never 
returned to life. What happened really and truly has been clarified in 
verse 158 of Surah al-Nisa' in the Holy Qur'an. Then, in-*JJI^ij ]ff£$ 
(And they made a move, and Allah made a move.) of the present verse, 
it has been pointed out that Allah Almighty made the sinister move of 
the enemies of 'Isa recoil upon those who had gone into the house to 
kill Sayyidna 'Isa r >UI *_U. . It was one of them that Allah Almighty 
changed to look exactly like Sayyidna 'Isa f ^LJl <Jx and then He raised 
Sayyidna 'Isa r "*_JI -lAc alive onto the heavens. The words of the verse 
are as follows: 

And they did not kill him and they did not crucify him, but 
they were deluded by resemblance (4:157). 

Details regarding this will appear under the commentary on Surah 
al-Nisa'. 

The Christians said that Jesus was, no doubt, killed on the cross 
but was brought back to life once again and raised onto the heavens. 
The verse under reference has refuted this false notion as well. It is 
stressed here that similar to the Jews who were rejoicing after killing 
their own man, the Christians fell a victim to the same mistaken iden- 
tity by believing that it was Jesus who got killed on the Cross, and as 
such, the Christians too became the victims of mistaken identity. This 
is obvious from the Qur'anic statement $ ip (they were deluded by re- 
semblance) just like the Jews were deceived by mistaken identity. 

As opposed to the view of these two groups, there is the Islamic be- 
lief, stated here in this verse and in several other verses clearly, which 
says that Allah Almighty raised him alive onto the heavens in order to 
rescue him from the Jews. He was not to be killed and he was not to be 
crucified. He is in the heavens alive and it will be close to the Day of 
Judgement when he shall come down from the heavens, lead the Mus- 
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lims to victory over the Jews, and finally, he will die a natural death. 

There is a consensus of the entire Muslim community on this be- 
lief. Hafiz ibn Hajr, in his Talkhis al-Habir, has reported this consen- 
sus (page 319). This belief, and the consensus ofthe community on it, 
stands proved on the authority of several verses of the Holy Qur'an 
and reports from mutawatir ahadith transmitted through an unbroken 
chain of reporting. However, this is not the place for its detailed dis- 
cussion, and not necessary either. The reason being that scholars of 
the community have already taken up this question in special books 
with full clarity giving detailed answers to those who dispute in the 
Ascension ofthe Christ. For instance, the Arabic work, 'Aqidatu l'Islam 
fl Hayati 'Isa r ^UI jlJU by Hujjatu l'Islam Maulana Sayyid Muhammad 
Anwaf Shah al-Kashmiri, Hayat-e-'Isa r %JI *_lc , (the Life of Jesus) in 
Urdu by Hadrat Maulana Badr 'Alam Muhajir Madani, Hayat-e-Masih 
5U1U*. in Urdu by Maulana Sayyid Muhammad Idris and hundreds of 
other books or essays dealing with this question have been widely pub- 
lished and circulated. While carrying out the orders of his respected 
teacher, Maulana Sayyid Muhammad Anwar Shah al-Kashmiri, this 
writer had collected more than one hundred mutawatir ahadith identi- 
fied by him wbich prove in an undeniable manner that Sayyidna 'Isa 
r MJr<LjU was raised alive and that he will return close to the Day of 
Judgement. This collection in book form and entitled, Al-Tasrih bima 
Tawatara f i Nuzul al-Masih has been recently published from Beirut 
with marginal notes and commentary by Allama 'Abd al-Fattah Abu 
Ghuddah, a revered scholar of Allepo, Syria. 

Hafiz ibn Kathir while explaining the verse ixi_JJ ,JuJ <;(, of Surah Al- 
Zukhruf (43:61) has said: 

Jjjij j^-\ K>\ JLuj <lJl£ «UJI ,_yL<S> <UJI Oj~<j JS-J^J >[>")! \ Cjjj\jJ Jij- 

There are ahadith from the Holy Prophet ,Jl„j *JU *i)l ^ , nar- 
rated in an uninterrupted succession, that he proclaimed the 
coming of 'Isa r XJl i_k before the Day of Judgment as a just 
leader. 

At this stage I would like to draw the attention of the reader to a 
point which, if noticed even with a small measure of sanity and justice, 
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would leave no room for any doubt regarding this question. The point 
is that in the eleventh section of Surah 'Al-'Imran, Allah Almighty 
while refering to past prophets deemed it sufficient to refer to prophets 
Adam, Nuh, Al-Ibrahim and 'Al-'Imran briefly in one single verse. After 
that, it was in nearly three sections and twenty two verses that refer- 
ence was made to Sayyidna 'Isa r XJ\ <uU and his family with meticulous 
detail - something which has not been made in that manner even in re- 
spect of the Last of the prophets jjL, *JU *IJI j** to whom the Qur'an was 
revealed. Note the detailed mention of the grandmother of Jesus, her 
pledge, the birth of his mother, her name, her upbringing, the conceiv- 
ing of Jesus by his mother then the detailed narrative of his birth, fol- 
lowed by the description of what his mother ate and drank, after child 
birth, her return to the family with the newborn child, their blames 
and curses, first the gift of eloquence to the newborn as his miracle. 
then his growing up and call to his people, opposition faced and the 
help of disciples, the hostile attempts by the Jews to trap and kill him, 
his being raised alive onto the heavens - then complete details of his 
additional traits, his looks, physique, dress and its likes - these are ac- 
counts which have not been taken up in the whole spectrum of the 
Qur'an and Hadith in respect of any prophet or messenger with that 
much of detail. This point is an open invitation to everyone to think as 
to why did this happen and what was the wisdom behind it. 

Even a moment's reflection here makes it clear that the Last of the 
prophets (JL, *ju"Jji J^ , being the final prophet and messenger with no 
apostle to come after him, took special care to guide his community 
about conditions that it was going to face right through the Day of 
Judgement. He therefore, took upon himself to identify those who 
would be worthy of the community's following. He, as a matter of prin- 
ciple, described them with a profile of their general qualities. There 
were other blessed people whom he identified by name and emphati- 
cally asked the community to follow them. Other than these, he also 
marked out the astray and the deviating who posed a danger to the 
faith of the community. 

Of the mischief-makers who were to come after the Holy Prophet 
jJl-j *JLc *lll Jl* the most notorious was Dajjal (the anti-Christ) the 
imposter of the Messiah, whose disturbing wickedness was terribly de- 
viation-prone. Therefore, the Prophet jJLj *Jlc Jji Jl^ related many de- 
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tails of his profile, attending conditions and distinguishing traits, so 
that there remains no room for the community to doubt about his be- 
ing a mischief monger whenever he appears. Similarly, among the lat- 
er day religious reformers and power-worthy elders, Sayyidna 'Isa *At 
^jl is the most distinguished whom Allah Almighty blessed with the 
station of prophethood, kept him alive in the heavens to come to the 
rescue of the Muslim community during the wicked period of Dajjal 
(anti-Christ) and appointed him to kill Dajjal close to the Day of 
Judgement. This is why it was deemed necessary that the community 
should be given the most clear indications of his person and qualities 
as well, so that no human being remains in doubt while identifying 
Sayyidna 'Isa ^^Ul *M- when he comes, the second time. 

There are many elements of wisdom in this treatment. 

Firstly, should the community find it difficult to identify 'Isa ( Jesus 
Christ) ^LJ\ *JU , the very purpose of his coming will be negated. If the 
Muslim community will not identify and cooperate with him, how 
could he help and support them? Secondary, although Sayyidna 'Isa tAc 
f 5UI will not come into the world at that time designated as Prophet, 
but he would come to lead the Muslim community as the Khalifa 
(viceregent) the Holy Prophet ^JL, a-U JLll J^> , the personal station of 
prophethood that he has will not be taken from him. Instead, he would 
be like the governor of a province or state who continues to hold that 
position even if he has gone out to visit some other province or state 
for some reason. Therefore, even though he is not as a governor in that 
province, the office of the governorship has not been ipso facto taken 
away from him. Similarly, Sayyidna 'Isa r %JI *Jlc will not be without his 
attribute of prophethood at that time, and the way the rejection of his 
prophethood was infidelity earlier, so infidelity it shall be at that time. 
Now the Muslim community which has already nursed and shown its 
faith in his prophethood as based on the guidance of the Qur'an would 
falHnto the grievous error of rejection, if it fails to recognize him 
when he comes. So, clarifying his signs and attributes in a greater 
measure was extremely necessary. 

Thirdly, since the event of the coming of Sayyidna 'Isa r ^LJI *JLc will 
take place towards the later years of this mortal world, chances were - 
given the ambiguity in his marks of identification that some other per- 
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son could come up with the claim of being Messiah, the son of Mary, in 
which case, these indicators will serve well to refute and reject any 
such claim. This is what happened in pre-partition India where Mirza 
Ghulam Ahmad of Qadian claimed that he was the promised Messiah. 
The scholars of the Muslim community refuted his claim on the basis 
of these very cited indicators. 

In short, here and at other places, the very fact of such detailed de- 
scription concerning Sayyidna 'Isa r XJI *J* is in itself indicating that 
his reappearance is due close to the Day of Judgement and that he 
would return to the world. This humble writer has taken up this sub- 
ject in full details in his Urdu treatise entitled Masih Maw'ud ki pah- 
chan (Identifying the Promised Messiah) which may be consulted for 
these details. 

Verses 56 - 58 

Now, as for those who disbelieve, I shall punish them, a 
severe punishment, in this world and in the Hereafter; 
and for them there are no helpers. [56] 

And as for those who believe and do good deeds, He 
(Allah) will give them their rewards in full. And Allah 
does not like transgressors. [57] 

This We recite to you of the Verses and the Message 
that is full of wisdom. [58] 

Sequence 

In the previous verse (56), it was said that Allah will be the final 
judge and decision-maker in what they used to differ in between them- 
selves. This verse describes that decision. 

Commentary 

Are the sufferings of this world beneficial for the next life? 

The words "I shall punish them in this world and in the Hereafter" 
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in verse 56 may create a little doubt. Since the statement here relates 
to the judgement to be pronounced on the Last Day, how can the state- 
ment -'I shall punish them in this world and in the hereafter'- be ex- 
plained as this world of ours would not exist at that time and even 
though it exists today, but the judgement is to be given on the Day of 
Resurrection? 

This difficulty can be resolved by turning to an analogy. This say- 
ing is similar to the saying of a judge to a culprit -'Right now I am 
sending you to the jail for a year; if you misbehave there, I shall make 
it for two years'- which simply means that those two years will be 
counted from the day the punishment is being awarded. Based on this, 
it is certain that following any misbehaviour the two-year punishment 
will become effective. So, given the misconduct, the validity of this 
whole will regulate itself for one more year as add-on'. 

The same applies here as the punishment in the world has already 
been given; now the punishment of the Hereafter will be added on and 
the sum-total will be finally executed on the Last Day, that is, having 
been punished in the world will not serve as expiation for the punish- 
ment of the Hereafter. This is contrary to the condition of believers 
who, when struck by suffering in the mortal world, have their sins for- 
given and find the punishment due in the Hereafter lightened 6r ward- 
ed off. For this reason, a hint to this effect has been made in ^illiji «r^f v 
(and Allah does not like transgressors -v. 57), that is, believers are dear 
because of their belief and the beloved ones are always treated in such 
a manner. The disbelievers are detested because of their disbelief and 
those detested do not receive such treatment. (Bayan al-Qur'in) 

Verses 59 - 63 

i\ip ^/j& ^£ ^r j££ Jjij% j^ 3^ % 
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Surely, the case of 'Isa, in the sight of Allah, is like the 
case of 'Adam. He created him from dust, then said to 
him, "Be", and he came to be. [59] The truth is from your 
Lord. So, do not be of those who doubt. [60] 

So, if someone argues with you in this after what has 
come to you of the knowledge, say, "Come, let us call 
our sons and your sons, our women and your women, 
ourselves and yourselves, then pray and invoke the 
curse of Allah upon the liars." [61] 

This is, indeed, the true narration. And there exists no 
god but Allah. And Allah is surely the All-Mighty, the 
All-Wise. [62] 

So, should they turn back, Allah is all-aware of the mis- 
chievous. [63] 

The event of Mubahala and the refutation of heretics. 

The background of these verses is that the Holy Prophet j|j. sent an 
ultimatum to the Christians of Najran which included three options in 
the order given below: 

1. Accept Islam, or 

2. Payjizya (a levy on free non-Muslims under Muslim rule), or 

3. Get ready for a war. 

After mutual consultation, the Christians sent a delegation to the 
Holy Prophet ,JL.j *Ae. -JJI J^> consisting of Shurahbil 'Abdullah b. Shurah- 
bil and Jabbar ibn Fayd to the Holy Prophet ,JLj *JU *i)l J^> . They came 
and began their talks on religious issues. When they, in their effort to 
prove the godhood of Jesus, took their debate to the extremes of dis- 
pute, that was the moment this verse of Mubahala was revealed. 
Thereupon, the Holy Prophet jjL, <±c JJI Jl-= invited the Christians to 
join in the Mubahala confrontation (a form of resolving disputes by 
praying to Allah, the details of which shall shortly be discussed) and 
quite readily, he himself came out with Sayyidah Fatimah 1+^ *Lll ^j , 
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Sayyidna 'Ali *^ JJI ^j and their 'sons, Hasan and Husain u^lc -Jji ^j 
along with him all set for the Mubahalah. Looking at this, Shurahbil 
said to his two comrades: 'Look, you already know that he is a prophet 
of Allah and getting into a Mubahalah confrontation with a prophet 
means certain death and destruction for us. So find out some other 
way to get out of this fix.' His comrades asked him as to what he 
thought it could be. Shurahbil said: 'I think the best solution is to opt 
for a truce as advised by the prophet'. So, on this everybody agreed. As 
a result, the Holy Prophet (JL, ±As. JJI JL* made peace by fixing a levy on 
them which was accepted by them as well. (Tafsir ibn Kathlr, v. l). 

The Meaning of Mubahalah 

As stated earlier, verse 61 has instructed the Holy Prophet j^ to 
• invite his opponents (Christians) to Mubahalah which literally means 
'mutual prayer' but in the terminology of Islamic Shari'ah it refers to a 
particular form of resolving religious disputes. When the argumenta- 
tions from both sides fail to resolve a religious issue, the parties jointly 
pray Allah to cast His curse on whichever of the two parties is false. 
Since curse means 'moving someone far away from the divine mercy', - 
and moving far away from mercy is being close to divine wrath- 
therefore, the essence of the meaning is: Wrath be on the liar. As such, 
whoever is the liar shall face the evil consequences whereupon the 
truth will become evident before the disbelievers as well. Invocation in 
this manner is called 'Mubahalah'. 

Originally, the Mubahalah can be carried out by the disputants 
only; they can simply get together and pray. It is not necessary that 
all their family members are assembled. However, if all the family 
members participate in the Mubahalah, it becomes more effective. 
(That is why the Holy Prophet ,JL-, *Jlc *lll ^ was instructed to invite 
the family members of both sides). 

'Son' includes grandson 

In verse 61 the words 'our sons' does not mean 'our' sons as of the 
loins only. Instead, the sense is general. They may be sons or 
grandsons, because this is how the word is used in common usage. 
Therefore, the grandsons of the Holy Prophet ,JL- j *~U Jji ^Jl* , namely 
Sayyidna Hasan and Sayyidna Husain u ^r. JLll CJ -^ J , as well as 
Sayyidna 'Ali m *il ^j the son-in-law of the Holy Prophet" r JL. J *-U JJI Jl» 
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are all included in the words: 'our sons'. 

Sayyidna 'Ali -u* JJl ^j has another additional reason for being 
included in the 'sons' of the Holy Prophet fi-j u* dJl Jl* , because he had 
grown up under the patronage of the Holy Prophet ^L-, *Jlc *JL)( J^> who 
had treated him like his own son. 

It is, therefore, evident that Sayyidna 'Ali u* Jjl ^j is included in 
the words: 'our sons'. Some Shi'ites have claimed that since he was not 
the son of the Holy Prophet pi-, *Ju -JJI J^ he could not be referred to by 
the Holy Prophet ,JL, <0* JJl J^, as 'our son'. Through this notion the 
Shi'ites conclude that Sayyidna 'Ali m JJI ^j was included in the words 
'ourselves', therefore, he was the immediate successor of the Holy 
Prophet pL-j tAe <l)l Jl* . 

The fallacy of this argument is evident from what has been dis- 
cussed above. 

Verse 64 

lLlt iliiT i*Ir if itiS ^ 3 JLjS^-in % Z£& 

Say, "O people of the Book, come to a word common 
between us and you that we worship none but Allah, that 
we associate nothing with Him and that some of us do not 
take some others as lords instead of Allah." Then, should 
they turn back, say, "You be witness that we are 
Muslims."[64] 

Commentary: 

Important Principles of Tahligh and Da'wah: 

This verse: jtf2i£/ LiiTjTi^ ¥& JJj, IjJlif unfolds an important principle of 
Tabligh (Preaching) and Da'wah (Preaching Islam). The principle re- 
quires that a person, who desires to carry his call to a group which 
holds beliefs and ideas different from his own, should follow a particu- 
lar method. That method is to induce that group to unite only on what 
they both can agree to, for instance, when the Holy Prophet ,g- gave 
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the Byzantine ruler, Hiraql (Heraclius) the call to Islam, he picked up 
aparticular point on which there was mutual agreement, i. e., on the 
Oneness of Allah Almighty. That invitation is reproduced below: 

,.,k c Jij> (jJI -"-)_>— jj -d) I Juc JuL*o> ^-0 .♦^jJI'-^a^jJI <dJI ,,„ . 
."jL-VI ajL*ju dj&i\ yJU jl*j Lol i^jtfJI a^jI ^0 ( _ s Ju .^L» «^jjJI 
.^w-^JI |»jl'tiLJL* jLs cJjJ jli ^y> dj>\ «d)l dbjj ,,-!—" JlJ 

dji ^1 j£j 3f ft&g issifrjpi in? ^di ijjuL" >Jsj\ jjrti 

( ^ujd Jbi jjy^s \x$ iis? iiii: jji: -^ i*ia ^ ^i^ 

I begin with the name of Allah who is All-Merciful, Very- 
Merciful. From Muhammad, servant of Allah, and His messen- 
ger: To Heraclius, the Byzantine emperor. Peace be on him 
who takes the right path. After that, I invite you to the call of 
Islam. Embrace Islam and be in peace. Allah will bestow upon 
you a twofold reward, but should you turn away, then, on you 
shall be the sin of your subjects. "O people of the Book, come 
to a word common between us and you that we worship none 
but Allah, that we associate nothing with Him and that some 
of us do not take some others as Lord instead of Allah." (Al- 
Bukhari) 

The statement, 'you be witness...' in the last sentence of the verse 
teaches us a lesson, that is, should someone refuse to accept the truth, 
even after it has been proved clearly, then the proper course is to re- 
state one's own belief and conclude the conversation. Entering into fur- 
ther debate and verbal altercatioh is not appropriate. 

Verses 65-68 
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O people of the Book, why do you argue about Ibrahim 
while the Torah and the Injil were not revealed until af- 
ter him? Have you, then, no sense? [65] 

Look, this is what you are - you argued about what you 
had knowledge; why then do you argue about what you 
have no knowledge? And Allah knows and you do not 
know. [66] 

Ibrahim was not a Jew, nor a Christian. But he was up- 
right, a Muslim, and was not one of those who asso- 
ciate partners with Allah. [67] 

The closest of people to Ibrahim are those who followed 
him, and this prophet, and those who believe. And Al- 
lah is guardian of the believers. [68] 

Commentary 

The argumentation referred to in verse 65 was to decide whether 
Sayyidna Ibrahim r 1JI *J^ followed the way of the Jews, or that of the 
Christians. The futility of their exercise already stood exposed as both 
these ways in religion appeared long after the revelation of the Old 
and New Testaments. These just did not exist before that. How, then, 
could it be claimed that Sayyidna Ibrahim r ">LJI *ju adhered to these 
ways? 

Verse 66 points out to the hollowness of their approach when they 
indulged in their argumentation on the basis of incomplete knowledge. 
That they would venture to do so on the basis of no knowledge could 
hardly he explained. The truth is that only Allah knows the way of Ib- 
rahim ptlLJI iJs. . 

That way has been described in Verse 67. 

Verse 68 declares that the closest of people to Sayyidna Ibrahim 
were those who followed him during his time and now the closest to 
him is the Prophet of Islam, Muhammad al-Mustafa ^, } *jl* As\ ^ and 
so are the believers in him and in past prophets. These believers are 
the community of Muhammad ^ *Jlc Jji ju» and their guardian is Allah 
and He will reward them for their belief. 



Srah'Sl-'Imran 3:69-71 95 



IfiSSrah 



Verses 69 - 71 



A group from the people of the Book loves to mislead 
you, while they mislead none but themselves and they 
do not realise. [69] 

O people of the Book, why do you disbelieve in the 
signs of Allah while you are yourselves a witness? [70] 

O People of the Book, why do you confound the truth 
with falsehood, and conceal the truth when you know? 

[71] 

Commentary 

Verse 69 exposes the cherished desire of the people of the Book to 
mislead Muslims away from the true faith they are on. The text, then, 
firmly declares that the victim of their effort to misguide is no one oth- 
er than themselves, something they do not realize. 

Verse 70, addressing the people of the Book, asks them as to why 
they disbelieve in the signs of Allah, such as the verses in Torah and 
Injil which prove the prophethood of Muhammad ^j a_1c Jji J-* because 
the denial of his prophethood amounts to declaring these verses to be 
false which is infidelity, although they themselves confirm these as 
true. This is an admonition on their error in belief. 

Proceeding further, Verse 71 admonishes them for confusing the 
real statement, that is, the prophecy about the prophethood of Muham- 
mad jjL-j *JLc JJI JL» with the fictitious, that is, the interpolated state- 
ments or false exegesis. The crucial question being asked is as to why 
would they conceal the truth of the matter despite knowing the truth, 
and knowing that they are hiding it. 

The words in SJj+lSfa (y° u are yourselves a witness - 70) and in jjL'l 
oj£uT(you know - 71) should not be taken to mean that disbelief will be- 
come permissible for them if they do not attest to the truth or have no 
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knowledge about it. This is because kufr (disbelief) is intrinsically an 
abominable thing to practice. This is prohibited under all conditions. 
However, the mention of kufr (disbelief) after knowledge and attesta- 
tion is to increase the impact of reproachment. 

Verses 72 - 74 

<, V~ iJc^ <> »W"X"' J A^^A\" '[i* l \<\ 'i-'- 

«v& £iix yj &%*?*&'&&}? ^JJI J^^'l 

4vt> ,4^*)' tHaJIji ^"j * *--i Cr 7^** -2, l/ 3 ^ 
And a group from the people of the Book said, "Believe 
in what has been revealed to the believers in the early 
part of the day, and disbelieve at the end of it, so that 
they may turn back. [72] And do not believe except in 
those who follow your faith." Say, "(Real) guidance is 
the guidance of Allah." (But all that you do is due to 
your envy) that someone is given what is similar to 
that which you have been given, or that they argue 
against you before your Lord. Say, "The bounty is in the 
hands of Allah. He gives it to whom He wills. And Allah 
is All-Embracing, All-Knowing. [73] He chooses for His 
grace whom He wills. And Allah is the Lord of great 
bounty." [74] 

Some from among the people of the Book chose a strategy of decep- 
tion in order to mislead Muslims. According to their agreed plan, they 
would declare their belief in the Qur'an in the morning and then reject 
it in the evening. They thought that this quick about-turn would 
create doubts in the minds of Muslims about Qur'an and Islam and 
they might turn away from their faith thinking that there must be 
something wrong with Islam visible to such learned people who were 
open-minded enough to accept it first. They also made it a point to re- 
serve their feinted declaration of belief in Islam to hoodwink Muslims 
only! Their true belief, they planned, would be affirmed before none 
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but only those who follow their own creed. The rule was: Sincerity 
with the later, expediency with the former! 

That these tricks are low is proved later in Verse 73 when the Holy 
Prophet Jl«j *J* *^' J-" nas been asked to declare that their clever moves 
are not going to work for them since Guidance given to servants of Al- 
lah is certainly from Allah. So, it is He who, with Guidance in His con- 
trol, can make whoever He will steadfast on that Guidance. No one can 
succeed in weaning such a person away from it with any triek, plan or 
enticement whatsoever. 

The reason why they act in the way they do is envy, that is, they 
envy Muslims as to why they were given the Scripture, or they envy 
their supremacy in religious argument. It is because of this envy that 
they keep working to bring about the downfall of Islam and of the com- 
munity that adheres to it. 

That this envy is based on not knowing the nature, timing and wis- 
dom of Allah's grace and mercy is explained in the later part of verse 
73 and in verse 74. 

Verse 75 

And among the people of the Book there is one who, if 
you entrust him with a heap (of gold or silver), will give 
it back to you; and among them there is one who, if you 
entrust him with a single dinar, he will not give it back 
to you unless you keep standing over him. This is be- 
cause they have said, "There is no way we can be 
blamed in the matter of the unlettered." And they tell 
lies about Allah knowingly. [75] 

Sequence 

In the previous verses (70-72), breach of faith committed by the peo- 
ple of the Book was mentioned. This included disbelieving in the 
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verses of Allah, confusing the trufch with what is false, concealing the 
truth and conspiring to mislead Muslim believers. 

In the verse cited above (75), their breach of trust in matters of 
property has been mentioned. Since some of them happened to be 
trustworthy, both types were identified. 

Commentary 

Praising good qualities in some non-Muslim is correct 

In this verse (75), some people have been praised for their trust- 
worthiness. If this 'some' refers to those among the people of the Book 
who had embraced Islam, praising them poses no problems. But, in 
case, it does not refer to Muslims particularly and instead, refers to 
the people of the Book in the absolute sense including non-Muslims as 
well, then the situation generates the question: When no act of a kafir 
(disbeliever) is acceptable why praise them? 

The answer is that for an action or deed to become acceptable is a 
different matter and having a word of praise for it is something else. 
From praising something it does not follow that it is acceptable with 
Allah. The purpose is to point out that something good, even if it be 
that of a kafir (disbeliever), is good enough in a certain degree, the 
benefit of which he receives in the form of good reputation in the mor- 
tal world, and of course, in the Hereafter, in the form of a reduction in 
punishment for his disbelief. 

This statement also makes it clear that Islam does not resort to 
prejudice and short-sightedness. On the contrary, it shows open- 
hearted appreciation of the excellence of even its adversary in respect 
of his achievements. 

It is from this verse: dilis *£& cJoli % (unless you keep standing over 
him - 75) that Imam Abu Hanifah has deduced the ruling that th<; lend- 
er has the right to keep pursuing the borrower until he receives \il- 
du'e. (Qurtubi, v. 4) 

Verses 76 -77 
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Why not? Whoever fulfils his pledge and fears Allah, 
then, Allah loves the God-fearing. [76] Surely, those who 
take a small price out of the covenant of Allah and out 
of their oaths, for them there is no share in the Here- 
after, and Allah will not speak to them, nor will He look 
towards them on the Day of Doom, nor will He purify 
them. And for them there is a painful punishment. [77] 

Sequence 

Earlier, in 3£JJi/(they say - 75), there was a refutation of the claim 
made by the people of the Book. Onwards from there, in verses 76-77, 
the same refutation has been re-asserted and the merit of fulfilling a 
commitment as well as the condemnation for its breach have been 
clarified. 

Commentary 

'Ahd (pledge or covenant) is what gets settled between parties con- 
cerned after mutual discussions and by which both of them have to 
abide. Contrary to this is uc, : wa'dah or promise which issues forth 
from a single side, that is, 'ahd (pledge or covenant) is bilateral while 
wa'dah (promise) is unilateral. 

That commitments should be fulfilled has been stressed in the 
Qur'an and Sunnah time and again. For instance, right here in verse 
77 cited above, five warnings have been given to those who break their 
solemn pledge: 

1. They will have no share in the blessings of the heaven. In a 
hadith, the Holy Prophet ^JL-j *J* *JJI ^ has said that one who usurps 
the right of a Muslim under false oath makes the fire of Hell 
compulsory for himself. The narrator of the hadith asked if the Fire 
will become compulsory even if this concerned something very 
insignificant? In reply, he said: Even if this be the green bough of a 
tree. (Muslim vide MazharI) 

2. Allah Almighty will not speak to them with glad tidings. 

3. Allah Almighty will not look at them mercifully on the Day of 
Doom. 



Surah 'Al-'Imran 3 : 78-80 100 



! 



4. Allah Almighty will not forgive them their sins since they wast- 
ed away the rights of a servant of Allah through breach of trust, and 
Allah will not forgive what a human being owes to another human be- 
ing. In Islamic terminology, this is known as the haqq al-'abd of the 
right of a servant of Allah. 

5. And a grievous punishment shall await them. 

Verses 78 - 80 
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And among them there is indeed a group who twist 
their tongues in (reading) the Book, so that you may 
deem it to be from the Book, while it is not from the 
Book. And they say, 'It is from Allah", while it is not 
from Allah. And they tell lies about Allah knowingly. 
[78] 

It is not (possible) for a man that Allah gives him the 
Book, the wisdom and the prophethood, then he starts 
saying to the people 'Be my worshippers aside from Al- 
lah" rather, (he would say), 'Be men of the Lord; as you 
have been teaching the Book, and as you have been 
learning it." [79] 

Nor is it (possible for him) that he bids you to hold the 
angels and the prophets as Lords. Shall he bid you to 
disbelief, after your having become Muslims? [80] 

Commentary 

It was during the presence of the deputation from Najran that 
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some Jews and Christians had said: 'O Muhammad, do you want us to 
worship you the way Christians worship Jesus, son of Mary?' He said: 
'I seek refuge with Allah that we worship someone other than Allah or 
call on others to do so. Allah Almighty has not sent us to do that.' 
Thereupon, this verse was revealed. 

The infallibility of the Prophets 

The verse implies that a person whom Allah invests with the Book, 
the Wisdom and the power of making decisions, and places him on the 
great station of prophethood is always faithful to his mission when he 
communicates the Divine message to people and calls on them to be- 
come His faithful servants. That he starts moving people away from 
the worship of only one God and starts asking them to become his own 
worshippers or the worshippers of some other creatures is something 
he can never do. If so, this would mean that the one whom Allah had 
sent as his messenger did not, in fact, deserve this designation. Any 
government of this world, when appointing someone to an office of re- 
sponsibility, always takes two factors into consideration: 

1. Does the incumbent have the ability to comprehend and execute 
government policy? 

2. How far can he be expected to execute government directives, 
and to hold its subjects in a stable stance of loyalty? No king or parlia- 
ment would ever appoint someone as its representative or ambassador 
about whom there exists the least doubt of indulging in anti- 
government activity, or deviation from its policy or directives. Howev- 
er, it is possible that the government may have failed to make a cor- 
rect assessment of a person's ability or loyalty. But with Allah even 
that element of doubt does not exist. If He knows about a man that he 
would not over-step the bounds of loyalty and obedience to Him, even 
in the slightest degree, then it is impossible that he could, later on, 
prove to be contrary to that assessment. Otherwise, it would mean 
that Divine knowledge is defective (we seek refuge with Allah!) Right 
from here, the question of the 'ismah 1 (infallibility) of the prophets, 
f%J\ ,^-U, becomes clear. Now that the blessed prophets are free of mi- 



l.'I?mah' means a special protection given to someone by Allah which 
makes him refrain from sins. For the purpose of brevity we may 
translate it as 'infallibility' - editor. 
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nor sins, how can the probability of doing shirk (the major sin of asso- 
ciating others with Allah) or making revolt against Allah remain val- 
id? 

In this, there is the necessary refutation of the Christians who 
claimed that it was Masih r 1JI U* who asked them to have belief in his 
sonship and godhead. Also chastised were the Muslims who had gone 
to the Holy Prophet ,0-, U* *l)l J^> trying to find out if it was all right for 
them to prostrate before him rather than greet him with the usual 
salam. Also admonished were the people of the Book who had invested 
their rabbis and monks with the station of God. Refuge with Allah! 
(Tafsir 'Usmani) 

Verses 81 - 84 

p j££>j JsS # fiigfii$$\ 511^ lili £t \\j 
&) 1%J?£* <^> &i£*\ & ftst w \&&& 

^1^; ^ &$ ^j ^% 4S&& 5^y/ 

Andwhen Allah raade the prophets take pledge: (saying) 
"If I give you a book and wisdom, then comes to you a 
messenger verifying what is with you, you shall have to 
believe in him and you shall have to support him." He 
said, "Do you affirm and accept my covenant in this re- 
spect?" They said, "We affirm." He said, "Then, bear wit- 
ness, and I am with you among the witnesses." [81] 

Then those who turn back after this they are the sin- 
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ful,j:82] 

Are they, then, seeking a faith other than that of Allah 
while to Him alone submits whosoever there is in the 
heavens and the earth, willingly or unwilling, and to Him 
they shall be returned? [83] 

Say, "We believe in Allah and in what has been revealed to 
us and in what was revealed to Ibrahim, Isma'Il, Ishaq, 
Ya'qub and the descendants, and in what has been given 
to Musa, 'Isa (Jesus) and the prophets, from their Lord: We 
do not differentiate between any of them. And to Him we 
submit ourselves." [84] 

Commentary 

Three Covenants with Allah Almighty 

There are three kinds of pledges Allah Almighty has taken from 
His servants: 

1. One of them has been mentioned in Surah al-A'raf (oly^l) under 
JL^c-JI : alastu bi rabbikum (Am I not your Lord? - 7:172) The purpose 
of this pledge was to bring round the whole human community to be- 
lieve in the being of God and in His universal Lordship since the whole 
edifice of religion rests on this very corner-stone. Unless this belief is 
there, the lead given by reason and reflection can be of no positive u'se 
in the field of religion. Additional details on this subject will, inshal- 
lah, appearwhere due. 

2. The second pledge is mentioned in verse 187 of the present Surah 
in the folio wing words: 

And when Allah took pledge from those who were given the 
Book: "You shall make it known to people, and you shall not 
concealit." (3:18) 

This pledge was taken exclusively from the 'ulama' (religious schol- 
ars) of the people of the Book asking them not to hide the truth but to 
state it clearly and openly. 

3. The third pledge has been described in the present verse: 

And when Allah made the prophets take pledge: (saying) "If I 
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give you a book and wisdom... (3:81) 

The purpose and place of the pledge 

To answer as to where did this third pledge take place, it can be 
said that it either took place in the spiritual world on a metaphysical 
plane or in our physical world by means of revelation. Both are prob- 
able. (Bayan aI-Qur'an) 

As for the meaning of Mlthaq (pledge) the Holy Qur'an has itself 
mentioned its contents. However, with regard to the relevant subject 
of this pledge, sayings differ. Sayyidna 'Ali and Ibn 'Abbas u^i* JL)I ^j 
say that this was about the Last Prophet, ^jl, jJU Jji JL» . It means that 
Allah Almighty had taken this pledge from all prophets solely in re- 
spect of Muhammad jjuy *Ju JJI Jl* . The pledge was that they should, if 
they appear in his blessed time, believe in him, give him help and sup- 
port, and leave behind instructions for their respective communities to 
do the same. 

Ta'wus, Hasan al-Basrl and Qatadah UJI p+^-j) say that this pledge 
was taken from the prophets so that they help and support each other 
mutually. (Tafsir Ibn Kathlr) 

This later statement can also be substantiated from what Allah Al- 
mighty has said in Surah al-Ahzab: 

( V i>iii) ml $&*'$ &L'(sr& $ 

And when We took from the prophets their pledge, and from 
you, and from Nuh and Ibrahim and Musa and 'Isa son of Mar- 
yam - and We took from them a firm pledge. (33:7) 

This is because the pledge was taken in order that they support 
and attest each other. (Tafsir AhmadI) 

In reality, there is no contradiction in the two explanations cited 
above, therefore, both can be brought to bear on the meaning. (Tafsir Ibn 
Kathlr) 

There may be a doubt here. One may say that Allah Almighty is 
All-Knowing and All-Aware. He certainly knows that Muhammad j^ 
will not be appearing in this world during the presence of any prophet. 
If so, asking prophets to believe in him seems to be of no use. But, a 
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little deliberation would bring its usefulness into clear focus. One will 
realize that the moment they declare a firm intention to believe, as 
commanded by Allah Almighty, in the prophethood of Sayyidria Mu- 
hammad ,4-> *-ic *l)i JU. , the paradigm of most sublime attributes, it will 
be right from that point of time that they will become entitled to Di- 
vine blessings. (Sawi vide Jalalayn) 

The final and universal prophethood 

In verse 81 beginning with the words: £sl)l jlii/Jj.l j£l *\j (And when 
Allah made the prophets take pledge:), it has been clearly stated that 
Allah Almighty took a firm pledge from all prophets, which was: 
When, during your lifetime there comes another prophet - who will 
certainly reaffirm the message of past prophets and their books - then, 
it is necessary for the prophet who is present at that time that he not 
only believes personally in the veracity and prophethood of the new 
prophet but also instructs others to do so. From this absolute rule set 
by the Qur'an, it becomes very clear that Allah Almighty must have 
taken a pledge from the prophets about Sayyidna Muhammad ^ as 
well, quite similar to what Allamah al-Subki has stated inhis treatise 
entitled ^j-*ilj o. &>j£ ^ Ulj ^ax^\ . He says: 'In this verse, the word, rasul 
(messenger) refers to Muhammad ^ *JU *J)l ^ ; and there has never 
been a prophet from whom Allah Almighty had not taken the pledge to 
believe in his prophethood and provide help and support to him; and 
there has not been one single prophet who did not bequeath to his 
community the legacy of believing in and helping and supporting him; 
and, if the noble prophet pJu, -UU. Jjl Ju> had appeared during the times 
of the prophets, it is he who would have been the prophet to (be obeyed 
by) all of them, and all of them would have been part of his 
community.' 

This tells us that his status is not restricted to his being simply the 
prophet of his community; he is the prophet of prophets as well. So, he 
himself says in a hadith: 'If Musa (Moses) was living today, he too 
would have had no option but to follow me.' 

At yet another occasion, he said: 'When 'Isa f }LJI a_U (Jesus) will 
come, he too will act in accordance with the noble Qur'an and the rules 
set forth by your prophet'. (Tafsir ibn Kathir) 

Thus, from here we learn that his prophethood is 'universal and in- 
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clusive' and that all previous religious codes stand absorbed in bis 
Shari'ah. What is being said here also brings into a bright focus the 
correct meaning of his saying:'£tf ^ftl J],i±*l (I have been sent to all hu- 
man beings). It shows that taking this hadith to mean that his pro- 
phethood extends from his time to the Day of Judgement is not correct. 
Instead, the time duration of his prophethood is so extensive that it 
begins before the prophethood of Sayyidna Adam ^V-Jl *Jlp as the Holy 
Prophet jj-j *JU «1)1 J^, has himself said in a hadith: jl-4-Ij ^J\ ^ f J jUc^ 
(I was a prophet even when Adam was in a state between spirit and 
body). That he will be the first to step forward for intercession on the 
Day of Resurrection, and that the entire progeny of Adam r U~Jl *JU will 
assemble under his flag and that he led the prayers at a congregation 
of all prophets in Bayt al-Maqdis on the Night of Ascenst (Mi'raj) are 
all signs of this leadership which is great and universal. 

Verse 85 
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And whoever seeks a faith other than Islam, it will nev- 
er be accepted from him, and he, in the Hereafter, is 
among the losers. [85] 

Commentary 

The literal meaning of 'Islam' is 'submission and obedience.' As a 
term Islam' stands for submission to that particular religion which Al- 
lah Almighty has sent through his prophets to guide human beings, 
because fundamental principles are the same in the religious codes of 
all prophets ^5L-)l ,^Jlc . 

Correspondingly, there are occasions when 'Islam' is used in that 
general sense, while there are other occasions when it is used exclu- 
sively to identify the Last Shari'ah which was revealed to the Last of 
the Prophets r XJI ^Jc . Both these kinds of application are present in 
the Holy Qur'an. That the past prophets called themselves 'Muslim' 
and their communities, the 'Muslim' community, stands proved under 
the authority of several wordings of the Qur'anic text. Concurrently, 
this name has also been used as a particular name of the community 
the Last of the Prophets: 
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It was He who named you Muslims before, and in this 
(Qur'an). (22:78) 

In short, every Divine religion which came through a prophet is 
a lso called 'Islam'. Then, it is also used as a particular title for the 
Muslim community. Now, the question is as to which sense does the 
Word, 'Islam', carry at this place in the Holy Qur'an? 

The correct position is that, no matter which of the two meanings 
is taken, it does not make much of a difference in terms of the out- 
come, since the name of 'Islam' given to the religion of past prophets 
was for a limited group of people and a specified period of time. 

That was the 'Islam' of that time. Restricted to the specific group or 
community, that 'Islam' was not meant to serve as a universal code for 
all times to come. As such when a particular prophet departed and 
was replaced by another prophet, Islam' (i. e. the specific code) of that 
time ceased to be operative. The 'Islam' of the said time was to be what 
the new prophet presented. Obviously, there was no difference be- 
tween these different codes in so far as the fundamentals are con- 
cerned, however, the subsidiary injunctions might differ. As for the 
'Islam' given through the last Prophet pL, **U JJl J^> , it will remain un- 
abrogable and will serve as a permanent code right upto the Day of 
Judgment. And, in accordance with the cited rule, all previous relig- 
ibns stand abrogated after the Holy Prophet pJL, *JLc JLli Jl^ has been 
sent. 

Now, they are not Islam as such anymore. Instead, Islam is the 
name of that particular religion which has reached us through the 
Holy Prophet, Muhammad al-Mustafa jJl-j aJ^c Jji Jl* . Therefore, it ap- 
pears in authentic ahadith that the Holy Prophet ,JL, *-lc *i!l Jl-» said: 
'Had Musa been living this day, following me would have been incum- 
bent upon him too.' In yet another hadkh, he has been reported to have 
said that 'Isa, when he appears close to the Day of Resurrection, he 
too, inspite of holding his distinction and office of prophethood, would 
follow no other religious code except that of his (the Prophet of Islam). 

Therefore, at this place, no matter what sense is taken of Islam - 
the general or the particular - the outcome of both is the same, that is, 
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after the coming of the Last of the Prophets, f ^Ul p+J*, only that relig. 
ion, and that alone, will be termed as Islam which has come to the 
world through him. On belief in that alone depends the salvation 
(najat) of all human beings for it is their indispensable need. This ex- 
plains what has been said in the present verse: 'Whoever seeks a faith 
other than Islam, it will never be accepted from him.' 

Details about this subject have already appeared under the com- 
mentary on the verse (3:19). 

Verses86-91 
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How shall Allah give guidance to a people who disbe- 
lieved after they had accepted Faith and testified that 
the Prophet is true and the clear signs had come to 
them? And Allah does not give guidance to the unjust 
people.[86] The punishment of such people is that upon 
them is the curse of Allah, and of the angels and of the 
human beings altogether. [87] 

They remain under it forever. Neither will the punish- 
ment be lightened for them, nor will they be given res- 
pite, [88] except those who repent afterwards and mend 
their ways; then, Allah is All-Forgiving, Very- 
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Merciful.[89] 

Those who disbelieve after having aceepted Faith and 
then increase in disbelief, their repentance shall never 
be aceepted. And they are the ones who have lost the 
right path. [90] 

Those who disbelieve and die as disbelievers, even an 
Earth-full of gold shall never be aceepted from any of 
them, even if one were to offer it as ransom. They are 
the ones for whom there is a painful punishment, and 
for them there are no helpers. [91] 

Commentary 

The removal of a doubt: 

On a superficial view of the verse aUI^^JuT : 'How shall Allah give 
guidance...' (86), there emerges.a doubt that whoever turns an apostate 
receives no guidance afterwards, although, the faet is contrary to this. 
There are many who, after having become apostates, re-embrace the 
faith and become recipients of guidance. 

The answer is that the withholding of guidance mentioned here is 
in accordance with common usage. For instance, some criminal when 
punished by a certain ruler may say, 'I have been given a special treat- 
ment by the ruler with his own hands.' And in answer to him, it is 
said: 'Why are we going to give a special treatment to such a criminal?' 
That is, there is just no special treatment called for in this case, while 
it does not mean that such a person cannot, in any way, become de- 
serying of special treatment even if he behaved well. (Bayan al-Qur'an) 

Verse 92 

Yon shall never attain righteousness unless you spend 
from what you love. And whatsoever you spend, Allah 
is fully aware of it. [92] 

Sequence of Verses 

In the previous verse (91), it was said that charity from disbelievers 
and deniers was not. acceptable with Allah. In this verse, believers 
have been told about acceptable charity and the etiquette governing it. 



Surah 'AVlmran 3 : 92 HO 

Commentary 

Let us first understand what j, : birr means and what it really sig- 
nifies so that the whole sense of the verse becomes clear in our minds. 

The literal and real meaning of the word ^ vbirr is the perfect ful- 
fillment of someone's rights. It is also used in the sense of charity, per- 
formance of good deeds and nice conduct. The word y , : barr and ji : 
barr is used for a person who fulfills, fully and totally, all rights due on 
him. The expression ^ilj^good to my mother - 19:32) and ^jjJlj^fCgood 
to his father and mother - 19:14) has been used in the Qur'an in this 
very sense. It has been used there as a personal attribute of prophets 
who fulfilled the rights of their parents fully and perfectly. 

The plural fornvof this very word A : barr is jl^l : abrar which has 
been used frequently in the Qur'an. It has been said: 

Surely the righteous shall drink of a cup the mixture of which 
is camphor - 76:5. 

Again at another place it is said: 

Surely the righteous shall be in bliss, upon furnished thrones 
gazing - 83:22,23. 

yet again there is: 

And surely, the sinners shall be in hell ablaze - 82.14. 

The last verse above also tells us that the antonym of ^ \birr is jy^i : fu- 
jur (disobedience, sinfulness). 

In al-Adab al-Mufrad of Imam al-Bukhari and in Ibn Majah and the 
Musnad of Ahmad, it has been reported from Sayyidna Abu Bakr *Dl ^ 
m that the Holy Prophet ,0-, Uc JJ) Ju» said: 'Stick to speaking the truth 
because truth is a companion of ^ : birr (righteousness) and both these 
are in Paradise; and abstain from lying because that is a companion of 
fujur (sin) and both these are in Hell.' 

The verse 177 of Surah al-Baqarah (2) says: 
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Righteousness is not that you turn your faces to the East and 
the West; taut righteousness is that one believes in Allah and 
the lastDay... 2:177. 

After giving a list of good deeds in this verse, allof them have been 
classed as y . : birr (righteousness). The subject verse also tells us that, 
of the wide range of righteous deeds, the most preferred form of right- 
eousness is to spend the most cherished things in the way of Allah. 
The verse further tells us 'you can never claim to have righteousness 
unless you spend out of what you hold dear.' Thus the meaning is that 
the perfect fulfillment of the the rights of Allah Almighty and a total 
self-unburdening from it cannot come to pass unless we spend in the 
way of Allah what we hold dear to our hearts. This very perfect fulfill- 
ment of due rights has also been translated as 'perfect good' or 
'excellence in doing good' or 'the great merit'. To sum up, the sense 
here is that entering the ranks of the 'abrar' (the righteous) depends 
on sacrificing in the way of Allah that which one holds dear. 

The enthusiastic obedience of Sahabah 

The noble Companions i >~«-^ 1 ?-f* ^ <j±>j who were the first address- 
ees of the Qur'anic injunctions and the direct disciples of the Holy 
Prophet |JL,j *JU Jll J-o really loved to carry out the injunctions of the 
Qur'an in letter and spirit. When this verse was revealed, each one of 
them surveyed as to what they loved most out of what they had. Con- 
sequently, requests started coming before the Holy Prophet ^ that 
these be spent in the way of Allah. Sayyidna Abu Talhah ^c. All ^was 
the richest person among the Ansar (the helping residents) of Madi- 
nah. He was the owner of a fruit farm located right across the mosque 
of the Holy Prophet ,0-, Uc Al\ J^> . It had a well called Bi'r Ha'. Now, in 
place of this farm, there is, in front of Bab al-Majidi, a building known 
as Istifa Manzil where pilgrims to Madinah stay. But, in a corner 
riorth-east from it, this Bi'r Ha' still exhists by the same name. 1 The 
Holy Prophet jjL, -UU. JL)! Jl» used to visit this farm once in a while and 



1. This building and well have now been demolished due to the extension of 
the Mosque. (Translator) 



Surah f Al-'Imran 3 : 92 112 

drink water drawn from Bi'r Ha'. He liked the water from this well. 
This farm belonging to Sayyidna Talhah was very precious, fertile, 
and the dearest of all that he owned. After the revelation of this verse, 
he presented himself before the Holy Prophet |fp and said: 'I hold Bi'r 
Ha' the dearest of all that I own. I wish to 'spend' it in the way of Al- 
lah. I request you to use it for whatever purpose you like.' He said: 
'That farm is a high-yield property. I think it is appropriate that you 
distribute it among your kith and kin.' Sayyidna Abu Talhah, accept- 
ing the suggestion made by the Holy Prophet jJl*, ^Jx Aji Ju* distributed 
it among his relatives and cousins (al-Bukharl and Muslim). This hadith 
also tells us that charity is not restricted to spending on the poor and 
the needy, but it is equally charitable and meritorious to give it to 
one's own family and relatives. 

Sayyidna Zayd ibn Haritha -u* JJI ^j came with a horse and said 
that he loved it more than anything else he owned and that he wanted 
to 'spend' it in the way of Allah. The Holy Prophet jju, *-U Jjl J^> accept- 
ed it. But, after having taken it from him, he gave it to his son Sayyid- 
na Usamah *ic JJl ^j . Zayd ibn Haritha was somewhat disappointed 
about that thinking that his charity has found its way back into his 
own home. But, the Holy Prophet pJL»j *JU JJI J-e comforted him by say- 
ing: 'Allah Almighty has accepted this charity of yours'. (Tafsir Mazharl 
vide Ibn Jarlr, and others) 

Sayyidna 'Umar m. Jbl ^j had a bond-maid he liked most. He freed 
her for the sake of Allah. 

Similarly, Sayyidna Abdullah ibn 'Umar had a bond-maid he loved. 
He freed her in the name of Allah. 

In short, the gist of the verse under reference is that the complete 
fulfillment of the rights of Allah, the perfect good and excellence in do- 
ing good can be achieved only when a person spends something out of 
his dearest belongings in the way of Allah. Worthy of our attention 
and retention are some of the following aspects highlighted in this 
verse: 

The word birr in this verses is inclusive of all charity, 
obligatory or voluntary: 

1. First of all, this verse motivates spending in the way of Allah. 
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Soroe commentators take this to mean obligatory charity such as za- 
ksih while others take this to be voluntary (Nafi: supererogatory) chari- 
ty. But, according to a consensus of respected researchers in the field, 
it has been established that its sense is general and includes both 
obligatory and voluntary charities. Then there are the recorded actions 
of the noble Companions, as cited above, which bear witness that these 
charitable initiatives taken by them were voluntary. 

Therefore, the sense of the verse is that you give in the way of Al- 
lah whatever it may be, the obligatory zakah or the voluntary charity, 
but that perfect excellence and merit will blossom out from them only 
when you spend in the way of Allah what you like and love. Not. that 
you pick out the spare, the useless or worthless things as if you were 
trying to get rid of the burden of charity and as if it was some sort of 
punitive tax on you. This subject has been taken up more clearly in an- 
other verse of the Qur'an which is as follows: 
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O those who believe, spend of the the good things you have 
earned and of what We have brought forth for you from the 
earth and do not opt for a bad thing spending only from there 
while you are not going to accept it at all unless you close your 
eyestoit... -2:267. 

So, the outcome is that picking out the bad and the useless to give 
in charity is unacceptable; contrary to that is the acceptable charity 
which earns full merit and which is nothing but what is spent out of 
one's dear belongings. 

Moderation in charity: 

2. The second ruling comes out of the hint made in the word ll. 
(from what) in the verse. That is, the purpose is not to spend away 
everything one likes and loves en masse in the way of Allah. Instead, 
the purpose is to spend whatever has to be spent from the good things. 
Spending in this way will bring the full reward of charity. 

In charity, what counts is sincerity: 

3. The third ruling is that spending the cherished is not tied to 
spending something of high value. Instead, by spending what one likes 
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and holds dear, no matter how small it may be in quantity or cost, one 
would still become deserving of this 'birr' or righteousness. Hasan al- 
Basri says, 'Whoever spends sincerely for the good pleasure of Allah, 
even if that be a single date-fruit alone, that too is good enough to 
make one deserving of the great merit and perfect righteousness prom- 
ised in the verse.' 

Alternative for those who have nothing to spend: 

4. On the outside, it appears from the verse that poor people who 
do not have much to spend will remain deprived of the great good and 
righteousness mentioned here. It is because it has been said in the 
verse that this great good cannot be achieved without spending one's 
cherished belonging while the poor and the needy just do not have 
anything through which they could reach the station of righteousness. 
But, a little deliberation would show that the verse does not mean that 
those who wish to have the great good and the great merit cannot 
achieve that by any means other than that of spending out of their 
cherished possessions. Contrary to that, the fact is that this great good 
can be achieved by some other means as well, sueh as, 'Ibadah, Dhikr, 
Tilawah of the Qur'an and abundance ofnawafil. Therefore, the poor 
and the needy can also become the recipients of this great good 
through other means as it has been clearly explained in Hadith narra- 
tions. 

What is mean t by things you love? 

5. This is the fifth question. Another verse of the Qur'an tells us 
that something liked and loved means that the thing is working for 
him and that he needs it, not that it be spare and useless. The Holy 
Qur'an says: iliSJLj^ Jj£plli5loj£ 5 i*£'' which means that "the favoured 
servants of Allah feed the poor although they need it themselves." 
(76:08) Similarly, in yet another verse, this subject has been further 
clarified as M\ovzs:'i£\j£fcZ\S$;fo%\ ( p.Z>52$%They (the favoured ser- 
vants of Allah) prefer others over their ownselves even though they 
themselves are in need. (59:09) 

Spending the extra and the spare too is not devoid of merit: 

6. The sixth ruling given in this verse is that entry into the fold of 
perfect good, great merit and ranks of the righteous depends on spend- 
ing one's cherished possessions in the way of Allah. But, it does not 
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follow that there is just no merit in store for one who does 
nd out of what is extra to his needs. On the contrary, as it is said 
towards the end of the verse^^lS^i^. (J&'i^that is, 'And what- 
nnever you spend, Allah is fully aware of it,' the sense of the text in the 
verse is that while the achievement of the perfect good and entry into 
• the ranks of the righteous, no doubt, depends on spending cherished 
oossessions specially; howeyer, no charity is devoid of merit irrespec- 
tive of whether one spends the cherished or the extra. But, what is cer- 
tainly undesirable and prohibited is getting into the habit of always 
picking out the extra and the bad to spend in the way of Allah. But, a 
person who not only spends good things he likes in charity but also 
gives away things which are extra to his needs, e. g., left-over food or 
used clothing, defective utensils or articles in use, does commit no sin 
by including these in his acts of charity. He would definitely earn a re- 
ward for those too. As far as spending of cherished possessions is con- 
cerned, he would thereupon achieve the great good and find his entry 
into the ranks of the righteous as well. 

Also stated in this last sentence of the verse is that Allah is fully 
aware of the real quality of what man spends and knows whether or 
not it is dear to him, and if he is spending it for the good pleasure of 
Allah, or for pretense and publicity. The mere verbal claim by some- 
body that he is spending what he cherishes in the way of Allah is not 
enough for this purpose. Keeping vigil over him is the One, the all- 
Knowing, the all-Aware who is cognizant of the secrets of the heart - 
He is watching and knows what is the true worth of the spending in 
His way. 

Verses 93-95 
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Every (kind of) food was lawful for the children of 
Isra'il, except what Isra'il had made unlawful for himself 
well before the Torah was revealed. Say, 'Then, bring 
the Torah and recite it, if you are true." [93] 

Then, after all this, those who forge the lie and attrib- 
ute it to Allah, they are the transgressors. [94] 

Say, "Allah has spoken the truth. So, follow the Faith of 
Ibrahim, the upright — and he was not one of the asso- 
ciators." [95] 

Commentary 

In the verses appearing above, there is a continuity of arguments 
against positions taken by the people of the Book. At some places, it 
concerns Jews and at others, the Christians. One such argument, 
which has been reported in Ruh al-Ma'ani on the authority of Wahid! 
and al-Kalbi, recounts the incident when the Holy Prophet i|j, stated 
his adherence to the community of Abraham with reference to all fun- 
damentals of the religious code, and most of the subsidiaries, the Jews 
objected by saying: 'You eat camel meat and partake of its milk al- 
though these were unlawful for Abraham.' The Holy Prophet ^ said: 
'No, this was lawful for him.' The Jews said: 'All that we consider un- 
lawful has continued to be unlawful since the days of Naoh and Abra- 
ham to the point that this unlawfulness reached us.' Thereupon, Allah 
Almighty revealed the verse: 3^1^1.3^ % Ijk $&\ j/: 'Every (kind of) food 
was lawful for the children of Isra'il - 93' to refute the Jewish claim in 
which it is said that before the revelation of Torah, all things were 
lawful for the children of Isra'il except the camel meat which Isra'il 
(Jacob) r ">LJl *J* himself had denied to eat for a particular reason, and 
then it remained unlawful for his progeny also. 

The fact, as narrated by Sayyidna Ibn 'Abbas in an authentic re- 
port, is that Jacob suffered from Sciatica. He had taken a vow that he 
would abandon what he liked most in what he ate if Allah Almighty 
cured him of the disease. He was cured and camel meat was what he 
liked most, SO he abandoned it. (See Al-Hakim and al-Tirmidhi as quoted by 
Ruh al-Ma'ani). Then, it. so happened that this prohibition which started 
because of a vow continued among the Bani Isra'il as a divine injunc- 
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It seems their code recognized a vow as a cause of unlawfulness 

~f anmething lawful, like in our own Shari'ah, a vow may make the 

I ' rmissible acts as obligatory. However, a vow or pledge which ren- 

I iters things unlawful is, in reality, an oath which is not permissible in 

nur Shari'ah. In fact, in such a case, it is obligatory to break the oath 

j make amends by making Kaffarah. This is in accordance with 

hat Allah Almighty has said in the verse ^'Jjlj£f!i£3fj^l (... why do 

u f or hid what Allah has made lawful for you? - 66:1) (See al -Tafsir al- 

Kabir) 

Verse 96 

-'l J i» 

The first house set up for the people is surely the one 
in Makkah having blessings and guidance for all 
worlds. [96] 

Commentary: 

The above verse points out to the distinction and superiority of the 
House of Allah, the Ka'bah, as compared to the houses, and even 
mosques, of the whole world. There are several reasons for this status, 
which have been mentioned in this verse, namely: 

1. Among the true houses of worship in this world, the Ka'bah en- 
joys the distinction of being the first. 

2. It is full of blessings. 

3. It is a source of guidance for the entire world. 

The gist of the words used in the verse is that the first House des- 
ignated for people by Allah is none other than.the one which is in 
Makkah. It means that the Ka'bah of Makkah is the first House of 
Worship in this world. One possible interpretation of this phrase may 
be that the first house of all the houses of the world was made for Di- 
vine worship exclusively, in which case, there would have been no 
place of worship or place of residence prior to it. Adam f XJl <Ac was a 
prophet of Allah. Given his stature and the eminent position as Allah's 
vicegerent, it is likely that he, soon after his appearance on the earth, 
elected to first build the House of Allah even before building his own 
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residence. It is for this reason that Sayyidna 'Abdullah ibn 'Umar, Mu- 
jahid, Qatadah and dthers from among the Companions and their suc- 
cessors are of the opinion that the Ka'bah is the first house of the 
world. Then, it is also possible that houses where people lived may 
have already been made earlief but this may haye been the first ever 
House made exclusively for worship. This very view has been reported 
from Sayyidna 'Ali at *l)i ^j . 

Al-Baihaqi, in his book, Dala'il al-Nubuwwah, has reported on the 
authority of Sayyidna 'Abdullah ibn 'Amr ibn al'As <ue -JJI tr > J that the 
Holy Prophet (JL-j U* Jll J^> said: 'After the arrival of Sayyidna Adam 
and Sayyidah Hawwa' fXJ\ U+JU into the mortal world, Allah Almighty 
commanded them through angel Jibra'Il that they should build the 
House of Allah (the Ka'bah). After they had fulfilled the command, 
they were asked to go round it (in tawaf). They were told that they 
were the first among people and this house was the first House (of 
worship) appointed for people (Ibn Kathlr). 

As it appears in some reports, this structure of the Ka'bah built by 
Sayyidna Adam was there upto the time of Sayyidna Nuh. It collapsed 
during the Flood and its traces were obliterated. Following that, it was 
re-built by Sayyidna IbrahimybLJI 4J* on the same foundations. When 
the structure collapsed again due to some accident, a group from the 
tribe of Jurhum raised it once again. When yet another collapse came, 
the Amalkites rebuilt it. When it collapsed close to the early period of 
the Holy Prophet ^ <At. AJI ju» , the Quraysh built it all over again in 
which the Holy Prophet jjLy jO* JJI JL, himself participated and helped 
place the Black Stone with his blessed hands. But, the structure raised 
by the Quraysh was a little different from the original foundation laid 
down by Sayyidna Ibrahim in as much as they had left out a section of 
the House of Allah which is known as Hatim. There were two doors in 
the original Abrahamic structure of the Ka'bah, one for entry and an- 
other on the back for exit. The Quraysh retained just the one door in 
the east (for entry and exit). 

The third change they made was to raise the level of the entry door 
much higher than the ground level of the House of Allah so that every- 
body could not go in there easily; this was to restrict the entry only to 
those who were permitted by Quraysh. The Holy Prophet ^JL, *JU Jji JL» 
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id t Sayyidah 'A'ishah l+ic JL)l ,_,<, : 'I wish I could demolish the 
sent s tructure and raise it all over again exactly in accordance with 
the Abrahimic foundation. By doing this I shall be correcting the arbi- 
trary deviation from the Abrahimic foundation rfiade by the Quraysh, 
but this action is likely to create a misunderstanding among Muslims 
who are new and whose knowledge is not yet perfect, therefore, I shall 
leave it as it is for the time being.' The Holy Prophet ,JL, <Ac JJl jl, did 
not live for very long to implement his wishes in his lifetime. 

But, Sayyidna Abdullah ibn Zubayr u* JJI ^>j , the nephew of Sayyi- 
dah 'A'ishah l*i* JL)I ^ had heard this saying of the Holy Prophet ^ . 
When he came to rule Makkah al-Mukarramah following the Khulafa 
al-Rashidin, he had the structure of the House of Allah demolished and 
had it rebuilt in accordance with the saying of the Holy Prophet ^ and 
the original foundation of Sayyidna Ibrahim f %Jl *-U . He ruled Makkah 
al-Mu'azzamah for a brief period only. The tyrant of the Muslim com- 
munity, Hajjaj ibn Yusuf invaded Makkah and Hadrat Abdullah was 
martyred. After assuming control of the government, and abhorrent as 
he was to the idea that this feat of Abdullah ibn Zubayr remains a 
source of fame for the martyred ruler, he started a smear campaign 
that Abdullah ibn Zubayr was wrong in what he did and that the 
Ka'bah should be kept the way it was left to posterity by the Holy 
Prophet ,jLj J* JJI JL» . Using this excuse, he once again demolished the 
structure of the House of Allah and had it built anew similar to the 
one made earlier by the Quraysh during the days of Jahiliyyah. Some 
Muslim rulers who succeeded Hajjaj ibn Yusuf intended, on the 
strength of the aforementioned hadith, to rebuild the House of Allah 
all over again in accordance with the hadith of the Holy Prophet i£ . 
But, the master-jurist of that period, Sayyidna Imam Malik ibn Anas 
gave a fatwa to the effect that re-demolishing and re-building the 
House of Allah at this stage will render the House of Allah a plaything 
in the hands of rulers who will follow. Every ruler who comes next will 
do exactly this to earn fame for himself. Therefore, it is appropriate 
that it be left the way it is. The entire ummah accepted it. This is the 
reason why the structure built by Hajjaj ibn Yusuf is what remains 
even to this day. There have been damages, dilapidations and the pro- 
cess of repairs has continued ever since. 
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These narrations, first of all, tell us that the Ka'bah is the first 
house of the world, or at least, the first house of worship. While the 
Holy Qur'an does mention that the House of Allah was built by Sayyid- 
na Jbrahim and Isma'il following His will and command, there are si- 
multaneous indicators suggesting that these revered prophets did not 
go through the initial layout for its" construction. Instead, they built it 
in accordance with previous foundations, because the real foundation 
of the Ka'bah was already there. From what is said in the Holy Qur'an, 
i.e.-J^Ul2JjC^Jl5- %lj*fl $2*\Q£j£ l}j (and when Ibrahim was raising up the 
foundations of the House along with Isma'il - 2:127) we get an indica- 
tion that 'the Qawa'id or the foundations of the House of Allah were al- 
ready there. It appears in Surah al-Hajj: ^22\$\& j^lj^tjijj'ij/tend when 
we settled for Ibrahim the site of the House - 22:26) 

This too is suggestive of the fact that the site of the House of Allah 
had continued as pre-determined since earlier times. The first verse 
lends support to the view that its foundations were already there. 

When Sayydina Ibrahim r ^_JI *_U was commanded to build the 
House of Allah, as in some reports, he was led by an angel on to the 
site of the Ka'bah and its previously existing foundations hidden under 
sand dunes. 

In any case, the verse under reference does prove one of the merits 
of the Ka'bah, that is, it is the first ever house or place of worship. It 
has been reported in a hadith from the Sahihayn that Sayyidna Ab 
Dharr *ie *Iji tr i J asked the Holy Prophet ^ *_u J) I Jl* , 'Which is tht 
first ever masjid in the world?' He said, 'al-Masjid al-Haram.' He sub- 
mitted again, 'Which masjid comes after that?' He said, 'Masjid Bayt 
al-Maqdis.' He asked once again, 'What time span separates their 
building?' He said, 'Fortyyears.' 

In this hadith, it is in relation to the new edifice of the House of Al- 
lah that the intervening period between its construction and the initial 
construction of Bayt al-Maqdis has been determined. As a matter of 
fact, there are reports which prove that the initial construction of Bayt 
al-Maqdis was undertaken by Sayyidna Ibrahim r M-jl *M. forty years af- 
ter the construction of the Ka'bah. Then comes the construction of 
Bayt al-Maqdis by Sayyidna Sulayman f XJli *J* . This too was not a 
new structure with new foundations, like the Ka'bah. Instead, Sayyid- 
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na Sulayman ."A-Jl *-l* rebuilt it 011 the original Abrahimic foundations. 
Thus there remainsno contradiction between reports. 

The Ka'bah has always been an object of reverence and respect. 
This fact is pointed out in the expression ^fij £^J (set up for the people) 
in this verse under discussion hinted therein is that the respect and 
honour in which this House of worship is held will not be limited to a 
particular nation or group. Instead, the whole humanity will hold it in 
respect. Allah Almighty has placed a built-in aura of dignity and awe 
in its presence which draws in the hearts of people automatically. 

Here, the word 'Bakkah' means 'Makkah al-Mu'azzamah'. It does 
not matter whether you say that the letter 'mim' has been substituted 
for 'ba since, in eommon Arab usage, 'mim' is substituted for 'ba, or 
simply say that 'Bakkah' is an alternate name for 'Makkah' . 

The Blessings of the Ka'bah 

The second merit of Baytullah (the Ka'bah) stated here in this 
verse is that it is blessed. The word, 'mubarak' has been derived from 
'barakah' which means 'to grow' and 'to sustain'. You can look at this 
growth factor from two angles. Something may grow in a way that it 
visibly increases in quantity, but the other possible way of growing is 
that it adds nothing noteworthy to its quantity, yet it turns out to be 
so useful in so many situations that it would have usually needed 
much more to do the same job. In that sense this too could be regarded 
as 'growth' or 'increase'. 

The Ka'bah is full of blessings outwardly and inwardly. The out- 
ward blessings it has are quite obvious. Inspite of Makkah and its en- 
virons being a desert, dry and barren, all sorts of fruits and vegetables 
and items of need are available in all seasons and at all times. Not 
only that these are enough for the people of Makkah, it is much more 
than that. These suffice for all visitors from everywhere in the world. 
And everyone knows the volume of visitors, specially during the Hajj 
season, when hundreds and thousands of people from the farthest cor- 
ners of the world assemble there whose count outnumbers the resi- 
dents of Makkah by at least four or five times. This huge multitude of 
people stays there, not for a few days, but for months together. Even, 
apart from the liajj season, there is hardly a time of the year when 
thousands of people from outside do not come in and go out of here. It 
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may be noted that, during the Hajj season particularly when hundreds 
and thousands of people from outside assemble there, it has never 
happened that articles of use could have gone out of the market and 
become unavailable. Even, animals of sacrifice which are slaughtered 
there by each and every person, at least on the average of one per per- 
son, and there are some who sacrifice more, are always available 
there. It is not that special arrangements are made toimport these 
from other countries. In the words of the Holy Qur'an, i.e.-ji'olp *l)J,j^ 
»ji (Brought toward it are fruits of everything - 28:57), there is a clear 
indication of this phenomena. 

This was a view of the outward blessings which, of course, are not 
the ultimate objective. The spiritual, the inward blessings are so nu- 
merous that it is impossible to count them. There are important 
'ibadat, the acts of worship, which are special to the Ka'bah. The great 
reward and the spiritual blessings that come from them totally revolve 
around the Baytullah, such as the Hajj and 'Umra. Then, there are 
some other 'ibadat the merit of which increases several degrees when 
done in al-Masjid al-Haram. The Holy Prophet ^j a-1* jJLii Jl* has said 
that a man offering salah at his home will get thawab for one salah; 
and if he does that in the masjid of his locality, he will get the reward 
for twenty five salahs; and one who does that in a Jami' (big congrega- 
tional mosque) will get the reward for five hundred salahs; and should 
he offer his salah in al-Masjid al-Aqsa, he will get the reward for one 
thousand salahs; and in my Masjid, he gets the thawab for fifty thou- 
sand salahs, while in al-Masjid al-Haram. that of one hundred thou- 
sand salahs. (This narration has been reported by Ibn Majah and Tahawi and 
others). 

As far as the merits of Hajj are concerned, Muslims generally know 
the Hadith which declares that a Muslim who performs his Hajj obliga- 
tions correctly is so cleansed of his past sins as if he was born on that 
day, all pure and pristine. Obviously, all these are spiritual blessings 
bf the Baytullah. These very blessings have been identified by the 
word ^iftowards the end of the verse: ^CSJjjJj &ju/(having blessings 
and guidance for all worlds). 
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Verse 97 

In it there are clear signs: The station of Ibrahim! And 
whoever enters there is secure. And as a right of Allah, 
it is obligatory on the people to perform IJajj of the 
House -- whoever has the ability to manage (his) way 
to it. And if one disbelieves, then Allah is independent 
of all the worlds. [97] 

Commentary 

Three distinctions of Baytullah 

Related in this verse are distinctions and merits of the House of Al- 
lah, that is, the Ka'bah. Firstly, it has many signs of Allah's power, 
one of them being the station of Ibrahim (Maqamu Ibrahim). Secondly, 
one who enters there becomes a recepient of peace and remains pro- 
tected; he cannot be killed by anybody. Thirdly, it is obligatory on all 
Muslims around the world that they make the Hajj of the House of 
Allah, subject to the condition that one has the means and the ability 
to reach as far as there. 

The signs bf Allah's Power: 

Since the time the foundations of Baytullah were laid Out, Allah 
Almighty has, because of its enormous blessings provided protection to 
the people of Makkah against enemy attacks: When Abrahah invaded 
Makkah with his army of elephants, Allah Almighty, in His most per- 
fect power, destroyed them through birds. Those who enter the sacred 
precincts of Makkah, men and women, even animals, stand protected. 

When there is rainfall on a certain side of Baytullah, it has been 
observed that countries situated on that side are favoured with sub- 
stantial rainfalls. Another unusual sign relates to the Jamarat, the 
granite pillars on which every pilgrim throws seven pebbles each, eve- 
ryday for three days. A couple of million or more pilgrims go there eve- 
ry year. Had these pebbles remained there, the Jamarat would have 
been buried under a mountain of pebbles. The fact is that any huge de- 
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posits of pebbles are not visible there after the passage of three days of 
Hajj, except some scattered pebbles the cause of which is, as stated by 
the Holy Prophet pL, aJl* Jji J~» , that angels pick up these pebbles and 
the pebbles left there belong to people whose Hajj is not accepted for 
some reason. This is why it is forbidden to pick up pebbles lying near 
the Jamarat and throw them on the pillars, as part of Hajj rites, since 
they are from the unaccepted ones. 

In his comments on this phenomenon, Shaykh Jalai al-Din al- 
Suyuti has said in al-Khasa'is al-Kubra that there are some miracles of 
the Holy Prophet ^ *JU Jjt J^> which still live and stand, and shall con- 
tinue right through to the Day of judgement and everyone shall see 
them. One of these, of course, is the unmatched presence of the Holy 
Qur'an itself which cannot be matched even if the whole world joined 
its forces. This inability persists all the same as it was during the 
blessed days of the Holy Prophet (Juy *Jx *l)l J>^> and shall continue to 
persist like that right through to the Day of Judgement. Every Mus- 
lim, no matter of what period of time, shall be able to challenge the 
whole world: &'£ \£L. . lj;U (Then, produce a Surah like it -10:38). 

So is the miracle of Jamarat as stated above. Similarly there is the 
statement of the Prophet fkJ\ *J* in respect of Jamarat. He has stated 
that pebbles thrown on these pillars are picked up by the angels in a 
manner inyisible to mankind. The few pebbles left belong to those un- 
fortunate people whose pilgrimage is not accepted by Allah. The 
Prophet's statement has stood the test of time for centuries in a row 
and it will continue upto the Great Day. This is one of the continuing 
miracles of the Prophet f t>UI *J* and a major sign of Allah in respect of 
the revered house of Ka'bah. 

The Station of Ibrahim : 

From among the signs associated with the Ka'bah there is the 
great sign - The 'Maqamu Ibrahim' which has been mentioned separ- 
ately in its own right. The Station of Ibrahim is the name of the stone 
on which Sayyidna Ibrahim | . , ^JI*Jj. stood while building the edifice of 
Baytullah (the Ka'bah). There are narrations reporting that the stone 
raised itself along with the rising level of construction and came down 
automatically when so required. The footprints of Sayyidna Ibrahim *J* 
r 5UI are still there on this stone. Obviously, that an inert and 
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miconscious stone is invested with sudden intelligent volition to re- 
spond to fuhctional needs and elevate itself, or come down, or that it is 
riven the ability to assume the plasticity of wax and let a perfect print 
of feet appear on its surface, are all signs of the most perfect power of 
Allah reflecting the superior merit of Baytullah. 

This stone used to be on the ground close to the door of therBaytul- 
lah. When came the Qur'anic command: jLSi^l^l*»^ ljij%(And make 
the station of Ibrahim a place of prayer - 2:125), this stone was removed 
from there, considering the convenience of those who made tawaf, and 
placed in front of the Baytullah, but at some distance outside the ma- 
pkjithe area where tawaf is made) close to Bi'r Zamzam (the well of 
Zamzam, the original site of which is now marked with a black marble 
circle on the floor of the Baytullah with the legend inlaid in Arabic). 
Later, it was secured in a small structure behind which the two post- 
fawaf raka'at were offered. The present position is that the station of 
Ibrahim has been placed securely in a strong metal-crystal casing, but 
it is the particular stone inside it which is the 'Maqamu Ibrahim'. Of- 
fering the post-taw af salah comprising two raka'at behind or close to it 
is more merit-worthy. But the appellation, 'Maqamu Ibrahim' taken in 
a literal sense, covers the entire al-Masjid al-Haram, the Sacred 
Mosque. Therefore, Muslim jurists have ruled that offering the two 
raka'at after towa/'anywhere within the Sacred Mosque would satisfy 
one's obligation. 

'Whoever enters Baytullah is secure': 

The second peculiarity of the Ka'bah mentioned in the verse is that 
'whoever enters it is secure'. This statement has different aspects. 
Firstly, it is true in the legal sense, for Allah Almighty has ordained 
that one who enters there should not be molested or killed; ever^ if a 
person kills someone or commits some other crime and goes into the 
sanctuary, he too should not be punished in there. Instead of that, he 
should be compelled to come out of the Haram and when he does come 
out of the Haram, the punishment due will then be given. This is how 
an entrant to Haram gets the protection of Divine law. 

The second form of security provided to the entrants of Haram is 
factual. In the very design of Divine creation, Allah Almighty has 
caused awe and reverence for Baytullah to take roots in the hearts of 
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people. Even the Arab tribes of Jahiliyyah, inspite of all their evil prac- 
tices, were ready to sacrifice their lives to uphold the honour of Baytul- 
lah. That they were all too wild and warring is well-known, yet they 
held the Haram in such esteem that a son whose father was killed 
would say nothing to the killer and quietly move away from him in- 
spite of his burning rage for revenge. 

The only time fighting was allowed within the Haram area was for 
a few hours through 'a revelation from Allah Almighty. The occasion 
was the conquest of Makkah and the permission was restricted to the 
Holy Prophet ,jLj U* «1)1 Jl» in order that he could cleanse the Baytullah 
and serve an important objective of faith. Soon after the conquest, the 
Holy Prophet ,JL.j *JU «1)1 JL» made an express announcement to this ef- 
fect and stressed that the original unlawfulness of fighting in the Har- 
am continues to be valid for ever. 

As far as the case of Hajjaj ibn Yusuf is concerned who, after the 
time of the Holy Prophet ,4-, aJU. «1)1 ju , took armed action against 
Sayyidna 'Abdullah ibn Zubayr «ic «1)1 ^j in Makkah, resorting to kill- 
ings and terror. Since his action was a grave sin and a flagrant viola- 
tion of law and Ka'bah's sanctity, in the sight of the entire community 
which hated him for what he did, therefore, it does not affect the 
divine declaration of Ka'bah's sanctity. It is also difficult to say that he 
violated the built-in sanctity of Baytullah as such intentionally, for 
Hajjaj himself did not believe in the lawfulness of this action of his; he 
knew that he was committing a serious crime but he became over- 
whelmed by political and administrative considerations. 

However, the truth is that the Muslim community at large has al- 
ways held the Haram and Baytullah in the highest possible esteem 
and has always regarded fighting or quarrelling in the sacred pre- 
cincts as one of the most ugly sins. This is a unique mark of Baytullah, 
universally and exclusively. 

The obligation of Haj j: A Distinction of Baytullah 

Allah Almighty has made the Hajj of Baytullah an obligation sub- 
ject to the condition that one has the necessary means and ability to 
reach there. Having 'means' can be explained by saying that one 
should have resources surplus to his basic needs which could help him 
take care of the cost of travel, to Baytullah and back home, and the 
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xpenses incurred during stay in the Holy Land. It is also necessary 
that his 'means' should be good enough to cover the expenses of his 
family until his return, for this is an standing obligation on him. Then, 
one should not be physically handicapped, being unable to see, or use 
hands and feet, for a handicapped person would not have the ability to 
go that far and complete the many requirements of the Hajj. 

As women are not legally permitted to travel without a Mahram 
{marriage with whom is prohibited), they would be considered 'able' to 
eflflbark on their Hajj if they are travelling with a Mahram making his 
Hajj whether the Mahram is bearing his own expenses or the woman 
pays for his expenses as well. Similarly, the route taken to reach the 
Hajj site should alsp be secure since this too is part of the condition of 
'ability'. If peaceful conditions do not exist on the Hajj route and there 
is an acute danger to life and property, then, it would mean an ab- 
sence of the 'ability' to perform Hajj. 

Literally, Hajj means ! to intend'. What it means in terms of pre- 
scribed religious observance is already stated in the Holy Qur'an it- 
self, that is, the tawaf of the Ka'bah, the stay in 'Arafat, and in Muzda- 
lifah. Remaining details have been made clear by the Holy Prophet * 
through his words and deeds. So, after the announcement that the 
Hajj of Baytullah is an obligation, it was said: 

And if one disbelieves, then Allah is independent of all the 
worlds. 

Included here, undoubtedly, is the person who intentionally rejects 
the belief that Hajj is obligatory. It is obvious that such a person can- 
not be considered a Muslim. He is a disbeliever indeed, for the descrip- 
tion: "And if one disbelieves" fits him clearly and comprehensively. 
Then, comes the case of one who does believe that Hajj is an obligation, 
yet he does not, inspite of havihg the means and the ability, perform 
it. He too, in a way, is no less a denier of the Divine command. In his 
case, the words: "and if one disbelieves" will apply in the form of admo- 
nition and warning since this person is acting like disbelievers who do 
not perform Hajj. In the process, such a person acts just like one of 
them. 
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This is why Muslim jurists, «1)1 (+»j, have said that this is a severe 1 
warning to those who do not perform Hajj inspite of having the means 
and the ability to do so and thus, by this heedless act of theirs, they 
become the likes of disbelievers. Let us seek refuge with Allah from 
such a fate. 

Verses 98 -101 

Say, "O people of the Book, why do you disbelieve the 
signs of Allah while Allah is witness to what you 

do?"[98] 

Say, "O people of the Book, why do you prevent those 
who believe from the way of Allah seeking crookedness 
in it while you are witnesses (of the truth)? And Allah 
is not unaware of what you do." [99] 

G those who believe, if you obey a group from those 
who have been given the Book, (before you) they will 
turn you infidels after your having believed. [100] And 
how do you disbelieve while it is to you that the verses 
of Allah are recited, and present amidst you is His Mes- 
senger? And whoever holds on to Allah, he is surely 
guided to the straight path. [101] 

Commentary 

Several verses earlier, the text was dealing with the people of the 
Book, their false beliefs and their doubts. Then, appeared the mention 
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of Baytullah and Hajj. Now once again, the people of the Book are the 
addressees. These verses relate to a particular event. There was a Jew, 
Shammas jhn Qays, who harboured a chronic malice against Muslims. 
Once, when he saw two Ansar tribes, Aws and Khazraj, gathered to- 
gether amiably at one place, his malevolence got the better of him and 
he went about looking for ways to sow seeds of discord between them. 
Finally, he set up a man suggesting to him that these two tribes have 
fought-a much long-drawn war in pre-Islam days and both parties had 
recited poetical compositions highlighting their tribal pride. So why 
not recite these self-congratulating poetical compositions while both 
sit together. The moment these poems were recited there, emotions 
rose high, there were charges and counter-charges to the limit that the 
place and time of a fresh war was all set. When the Holy Prophet * 
heard about this, he came to them and said: 'What is all this? Here I 
am present amidst you and you are doing this after having become 
Muslims and after having become united and friendly with each other. 
This is sheer ignorance. Do you want, in this state of yours, to revert 
to kufrT 

They took the warning to their heart. They knew this was a slip 
caused by Satan. They embraced each other, wept and repented. These 
verses were revealed in the background of this event. 

This event appears in Ruh al-Ma'ani as narrated by Ibn Ishaq while 
there are others who narrate it from Zaid ibn Aslam. This subject con- 
tinues through several verses after this. Here, the verses begin with 
an admonition to the people of the Book who had engineered this in- 
trigue, and this admonition has been done with great eloquence when, 
before admonishing them for what they did, they were taken to task 
for their disbelief as well, which meant that it would have made better 
sense if they themselves had taken to the right path, and become Mus- 
lims, rather than devoting themselves to distract others to the wrong 
track. Following this, Muslims have been addressed, and served with a 
word of caution, specially when they have by their side, the Book and 
the Messenger of Allah, two powerful, never-failing sources, which 
would help them stay firm in their belief. 

The expression JJL jU^Lf ^j" translated as 'And whoever holds on to 
Allah' means one who stays firm in, and totally committed to, his 'Iman 



Surah 'Al-'Imran 3 : 102-103 130 

or faith, for 'i'tisam', the act of holding on to Allah firmly, denotes that 
one should affirm His Being and His Attributes, be staunchly faithful 
to what He has ordained, and in the process, be sure not to be lured 
into supporting the position of any adversary whoever that may be. 
One who acts in this manner 'is surely guided to the straight path. It 
means that such a person is on the 'straight path', and being on the 
'straight path' is the key to all that is good and beneficial which the 
Word of Allah promises to him. 

Verses 102 - 103 

jp\&Y^\j£j& fgij &\'J>\ y tej^ fit&fc 

felti #11 {Z3 ih\ {#i &S& ^ j£12if 

O those who believe, fear Allah, a fear which is His 
due, and let not yourself die save as Muslims. [102] 

And hold on to the cord of Allah, all of you, and be not 
divided. And remember the blessing of Allah upon yOu: 
When you were enemies to each other, and He brought 
your hearts together, then you, with His grace, became 
brothers. And you were at the brink of a pit of Fire, 
then, He saved you from it. This is how Allah makes His 
signs clear to you, so that you may take the right path. 
[103] 

Commentary 

In the previous verses, Muslims were warned that the people of the 
Book, and others, want them to go astray from the right path so 
Muslims must remain vigilant of their moves and take steps to 
counter their anti-Muslim activities. 

In the two verses appearing here, two important principles have 
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heen gi y ^ n wn i c h £° to make the collective strength of Muslims 
-■ impregnable. These are: 

1. Taqwa 

2. Unity 

The first principle appears in the first of the two verses. The 
second principle follows in the second verse. The first principle stated 
in the said verse is that one must 'fear Allah', that is, one should orga- 
nize and manage his life with a full sense of responsibility before 
Allah, avoiding all that is forbidden or undesirable, doing so in a 
manner 'which is His due'. 

What Toqw a is? 

In Arabic, the word, 'Taqwa' is used to denote avoidance and absti- 
nence. It is translated as 'fear' in the sense that things one is asked to 
abstain from are nothing but things that cause fear, or alert one to the 
danger of Divine retribution. 

Tagwa has its own degrees, the lowest is to avoid Kufr and Shirk, 
that is, disbelieving in Allah and His Message and attributing part- 
ners to His Divinity. In this sense, every Muslim can be counted as 
Muttaqi (one who has the quality ofTaqwa), even if he is involved in 
sins. At several places in the Holy Qur'an, the words, 'Muttaqin' 
(plural of M uttaqi) and 'Taqwa' have been used in that sense as well. 
What is really desirable falls under the second degree of Taqwa, that 
is, to avoid that which is disliked by Allah and His Messenger. The 
merits and blessings of Taqwa enumerated in the Qur'an and Hadith 
have been promised on this degree of avoidance and abstinence. 

As far as the third degree of Taqwa is concerned, this is a high 
station destined for prophets, f*~J\ { ^..lt , their devoted deputies and 
men of Allah, for it is not within the grasp of everybody. To stand 
guard over one's heart against the onslaught of what does not relate to 
Allah, and to keep it filled with the remembrance of Allah and the 
desire to seek His pleasure, are great assignments. 

The meaning of Taqwa 'as due 1 

While giving a directive to attain 'Taqwa' the Holy Qur'an has qual 
ified the word of Taqwa with ( «i/(a fear which is His due) which means 
that one should seek to attain a degree of Taqwa which it inherently 
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deserves. 

This has been explained by the blessed Companions, Abdullah ibn 
Mas'ud, Rabi', Qatadah and Hasan al-Basri ^ *L)I ^j in the following 
words: 

'A fear which is His due' means that one obeys, then does not 
disobey; remembers then does not forget; and is grateful, then 
does not become ungrateful.' (Al-Bahr Al-Muhit) 

The above explanation has also been reported with its chain of 
authorities ascending to the Holy Prophet ^j <Ju Al\ J^> himself. 

Major commentators have explained the sense of the above report 
differently. For instance, some say that the due fear of Allah means 
that, in obedience to Allah, one should dismiss all derogatory criticism, 
no matter where it comes from, always standing firm on what is just, 
even if, by being just, he has to hurt his own self, or his children, or his 
parents. Some say, that one can never hope to achieve 'Taqwa as due' 
unless he protects his tongue. 

There is another verse in the Holy Qur'an where it is said: 

Fear Allah as much as you can. (64:16) 

According to the blessed Companions, Ibn Abbas and Tawus, this 
is really nothing but an explanation of tsu j£ (a fear which is His due). 
It means that should one be doing his best, using all his attention and 
energy to guard against evil, the obligation of Taqwa shall stand 
fulfilled. If one, who has already done everything he could, happens to 
fail a victim to something impermissible, that would not be considered 
being against 'Taqwa as due'. 

The statement which follows immediately: 'ffijisffij XJ,>#c "^/(and let 
not yourself die save as Muslims) tells us that Taqwa is, in reality, the 
whole of Islam since the total obedience to Allah and His Messenger, 
and the total avoidance of disobedience both to Allah and His 
Messenger is what Taqwa is all about; and this is what Islam is. 
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The command in the verse, 'and let not yourself die save as 
Muslinis raises a possible doubt as man does not control death, it may 
come anytinie, anywhere. This doubt is removed when we consider the 
fyidTth- 

'As you live, so shall you die; and as you die, so shall you be 
raised.' 

Therefore, anyone who is determined to live his entire life by the 
tenets of Islam, and to the best of his determination and ability, acts 
accordingly, his death will definitely come, God willing, on a state of 
Islam. Now, about some hadith narrations where it is said that there 
will be people who may have spent a life-time of good deeds, yet the 
entire roster of such deeds shall go waste because of something awful 
they did later. Such fate can befall those people only who did not act 
with sincerity and steadfastness from the very beginning. And Allah 
knows best. 

UNITY: The second principle of collective Muslim strength: 

In the second verse, 103: tlS. Jjl j£L l£L^I_,'(And hold on to the cord 
of Allah, all of you), the golden principle of unity has been presented 
with great eloquence and wisdom, for the principle, being the only 
effective binding factor, has been identified before the command to 
unite was given, following which, came the prohibition of disunity and 
chaos. 

Elaborating this a little, it can be said that unity is something good 
and desirable, a premise generally approved by all human beings, no 
matter what place, time, religion or life style they adhere to. A person 
who considers fights and disputes as something useful, and good in 
themselves, would be hard to find anywhere. This is why all groups 
and parties around the world invariably ask people to unite, but expe- 
rience shows that all is not well in world affairs. No doubt, everybody 
agrees that unity is useful, and necessary, yet humanity is divided 
apart in sects, groups and parties. Then, there is a whole chain of sects 
within sects and parties within parties, reaching the limits of absur- 
dity where even the unity of two people, in the real sense, has become 
a myth. A few people get together, agree on something under the 
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driving force of temporary objectives; then, no sooner do interests get 
served, or remain unrealized, unity evaporates in thin air, and 
instead, there remains the fall-out of mutual bickering and hostility. 

With a little deliberation, it will become clear that every group, 
every sect, almost every person would like to unite people on sorne 
self-made programme, while the position is that other people have 
their own self-made programmes. So, rather than agree with them, 
they invite others to line up under their programme. Therefore, all 
calls for unity end up in break-ups and chaos among parties and 
persons. Thus, stuck in this quagmire of differences, humanity at large 
is the loser. 

Therefore, the Holy Qur'an has not stopped at giving sermons on 
unity and order, instead, it has also come forward with a just principle 
which would help achieve and sustain the desired state of affairs in 
the world, something in which no group should find a ground for 
differences. The truth of the matter is that imposing a system or 
programme conceived by one or some members of the human race on 
other human beings, and hoping that all of them will accept it unani- 
mously, is simply against commonsense, and justice, and is nothing 
but eheeky self-deception. However, the system and the programme 
given by the Creator-Sustainer of all the worlds, the Rabb al-'Alamin, 
is something all human beings should naturally agree upon. No 
rational human being can deny it on principle. Now, the only possible 
inroad to difference here can show up in the actual identification of the 
system given by the Sovereign of Sovereigns, the Rabb, the Lord. 
Which is it? The Jews say it is the system of the Torah, the Christians 
say it is the system of the Evangile; both say it was sent by God and it 
is necessary to act upon it. The approach goes as far as even the poly- 
theists, who have groups among them attributing their respective 
religious rites to none but god. 

But, if man could rise a little above his group prejudice and the 
blind following of forefathers, using his own God-given reason, he 
would stand face to face with the reality without any frills; the reality 
that the Last of the Prophets, pJLj *JU JLll jl», has come with the last 
message of Allah Almighty in the form of the Holy Qur'an and that, at 
this point of time, there is no other system or living pattern acceptable 
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in the sight of Allah Almighty. Leaving this wider focus aside, we can 
turn to the first and present addressees of the Qur'an, the Muslims 
who believe that in the world as we have found it, the Holy Qur'an is 
the only way of life revealed by Allah Almighty without any shadow of 
doubt in it, and since Allah Almighty has Himself taken the responsi- 
' bility of protecting it, there is just no possibility of interpolation or 
change in it right through to the Day of Judgement. With this position 
jn view, I leave the part of the subject dealing with non-Muslim 
groups for some other occasion and say to Muslims alone who, being 
believers in the Qur'an, have no bther altemative line of action except 
this. If different parties among Muslims were to unite on the system of 
the Holy Qur'an, thousands of their differences based on group, race 
and country would be resolved instantly, which block the road to 
human progress. Whatever difference may remain among Muslims, 
would possibly be in the understanding and the interpretation of the 
Qur'an. If such difference stays within limits, it is neither blame- 
worthy nor harmful to collective human living. In fact, the existence of 
such difference of opinion among the learned is natural. Therefore, 
exercising restraint and observing limits should not be so difficult to 
manage. Contrary to this, if our parties, were to go on fighting in 
complete disregard to the Qur'an then, they would not be left with ahy 
possibility of correction. It is this chronic dissension and disorder 
which the Holy Qur'an has sternly forbidden, and it is because of this 
abandonment of a great Qur'anic principle that our community at 
large is wasting its potential by succumbing to chaos and factionalism. 
The Holy Qur'an, in the present verse, shows us the way as to how we 
can eliminate this tendency to become divided when it says: 

And hold on to the cord of Allah, all of you. 

Here, *JJI J-» (the cord of Allah) means the Holy Qur'an. The blessed 
Gompanion, Abdullah ibn Mas'ud is the narrator of the hadith in which 
the Holy Prophet jJLy *Jlc JJI JL» has been reported to have said: 

The Book of Allah is the cord of Allah, extended from the 
heavens to the earth. 
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In another narration of the hadith by the noble Companion, Zayd 
ibn Arqam, the words are: ^1 j* JJI J-> : The cord of Allah is the Qur'an 
(Ibn Kathir). 

In Arabic usage, the word, 'habl' also means 'covenant' and, in an 
absolute sense, it covers everything that can be used as a connecting 
link. The metaphor of 'cord' has been used for the Qur'an or the Faith 
to suggest that this is the connecting link which, on one side, estab- 
lishes the lines of communion between those who believe and their 
Lord, while, on the other side, it brings all those who believe close 
together, forming one group. 

In short, this one statement of the Qur'an is full of wise rules of 
conduct. To begin with, it can be said that man must firmly act in 
accordance with the way of life revealed by Allah Almighty, that is, 
the Holy Qur'an. Then comes the unity of action, that is, all Muslims 
should join hands to act in accordance with it. The result will be that 
Muslims will become united and organized as if they were a group 
holding on to the same cord firmly, turning the whole group into a 
powerful single body. The Holy Qur'an has explained this mystique of 
Muslim unity more clearly in another verse where it was said: 

Surely, those who believe and do good deeds, among them the 
AH-Merciful Allah shall create (mutual) affection. (19:96) 

Also present here is a subtle analogy focused on Muslims holding 
fast to the Book of Allah. Their effort resembles the effort of those who 
would grip a strong rope while climbing and thus remain protected 
against a fail. So, the hint is: If Muslims keep holding on to the Book 
of Allah with their total strength, all in unison, no satan will ever 
succeed in dividing them. As a result, like their individual life, the 
collective strength of the Muslim community as well shall become 
stable and impregnable. Keeping a firm grip on the Qur'an is some- 
thing which helps in uniting scattered forces through which a dead 
nation gets new life. God forbid, if Muslims break away from it, it is 
certain that their national and collective life will be ruined, and when 
this happens, their individual life is not likely to fare any better. 
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Islam is the only source of the Muslim Unity 

Unity and agreement need a centre of attraction or a common idea. 
This idea of a centre has been different with different peoples of the 
world. Somewhere it was race and tribal affinity. For instance, among 
the tribal complex of Arabia, Quraysh was one nation and Banu 
Tamim another. There were other places where colour was the 
criterion, with black people taken as one nation, and the white people 
as another. There were still other places where the geographical or 
lingual factor was the centre of unity making Indian one nation and 
the Arab, another. Then there were areas where people rallied around 
ancestral customs drawing a line between those who follow these 
customs and those who do not, for instance, the Arya Samajists in 
India. 

The Holy Qur'an, bypassing all these, made the Book of Allah basis 
of unity, that is, the system revealed by Allah Almighty. In a single 
stroke, it declared that Muslims are a nation attached to 'Hablillah', 
the cord of Allah, and those who disbelieve are another nation, not 
attached to this strong 'cord' or 'rope'. The statement: '^L^'jjS'^lS '{£&■ 
'£,]* (It is He who created you. So, some of you are infidels and some of 
you are believers) means just this. So, the unifying factors of geog- 
raphy, race, tribe or language do not deserve to be the centre of 
affinity for man generally has no control over them. One cannot have 
them by personal effort or choice. Black cannot become white, a 
Qurayshi cannot become a Tamimi, an Indian cannot become an Arab. 
Such unities can exist in a very limited frame; they can never claim to 
have assembled the whole humanity under their umbrella hoping to 
have the entire world gathered on a united platform. This is why the 
Holy Qur'an has made the Divinely revealed way of life as the centre 
of unity, something one can elect to have for himself. Everyone from 
the East or the West, black or white, speaking Arabic or English or 
any other language, coming from any family, any tribe, any human 
group, can freely make this centre of unity his own as the most 
rational and correct choice available. Then, humankind can come close 
together around this centre and become brothers and sisters to one 
another. 



What is needed is a little impartial thinking, a slight rising above 
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custom, prejudice and habit, as a result of which, the seeker shall be 
striking the best bargain of his life. Hopefully, he will discover f or 
himself the way of life revealed by Allah Almighty, understand it, and 
follow it holding fast on to this strong medium of communion with 
Allah. As a result of this, the whole humanity will become beneficially 
concentric, having the centre of God-given guidance in common. 
Consequently, every individual member of this great brotherhood will 
be able to tune his deeds, material and spiritual, to the jointly 
accepted way of life from Allah. 

Here is the prinpiple, wise and correct, of which Muslims can be 
proud, and confident when inviting others to join in. Unfortunately, 
conspiracies hatched by the Europeans, for centuries to crush the 
Muslim unity have succeeded in dividing the ranks of those who claim 
to be Muslims. 

Now they have themselves accepted the differences of race, 
language and nationalities as the dividing forces, and the link of 
Muslim unity stands severed by the concept of Arabs and Non-Arabs, 
Indians and non-Indians etc. The Holy Qur'an proclaims a universal 
reality, loudly and openly, time and again, that these distinctions are 
ill-founded and divisive and any unity based on them shall remain 
irrational and false. Acentericity is not the solution for Muslims who 
have no choice but to 'hold on to the cord of Allah', all of them, as a 
way of life. This has given them a place of honour earlier, and if there 
is yet another success destined for them, this is how it would come 
again. 

Before we move on to the second part of the verse, let us remember 
the two distinct instructions given to Muslims in this verse, that is, 
they should first live by the system prescribed for them by Allah 
Almighty, then, they should hold fast to 'the cord of Allah' all together. 
This is how the Muslim ummah gained ascendance in the past and 
there is no reason why, it will not rise again. 

This far the discussion revolved around the positive aspect of unity 
among Muslims. The text now takes up the negative aspect when it 
says: Iji^v/ (And'be not divided). This is another example of the pecu- 
liarly wise style of the Holy Qur'an when it would highlight the posi- 
tive aspect first, then identify the negative, and forbid the later. In 
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another verse, it was said: 

Surely, this is the straight path, so, follow it. And do not 
follow (other) ways which will cause you to become separated 
from His way. (6:153) 

Since disunity is the first and the last reason behind the destruction of 
a nation, therefore, the Holy Qur'an has repeatedly forbidden it in 
various ways. It has been said in another verse: 

Those who have made divisions in their religion and become 
sects, you have nothing to do with them. (6:159) 

Also narrated in the Holy Qur'an are events concerning communi- 
ties led by their prophet's ^U-Jl^jJLt, communities which fell into 
temporal and eternal disgrace because of their mutual disputes and 
disunity which turned them away from the honest pursuit of their 
central purpose of life. 

The Holy Prophet ^Jl-j *JU JJI JL» has said that there are three things 
Allah Almighty has liked for you while there are three others He has 
disliked. The ones He has liked are as follows: 

1. That your worship should be for Allah alone and that you 
should not attribute partners to His divinity. 

2. That you should hold on to the Book of Allah firmly and avoid 
disunity. 

3. That you should have goodwill for those in authority from 
ajnong you. 

The three things which cause Allah's displeasure are: 

1. Unnecessary argumentation. 

2. Needless asking. 

3. Wastage of resources. 

(Ibn Kathir from Abi Hurairah) 

Differences and their Limits 

A question that remains unanswered is: Is every difference to be 
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despised or is there a sort of difference which can be called unblame- 
worthy? The answer is: Every difference is not blameworthy or despi- 
cable. A blameworthy difference is one in which individuals and 
groups stay away from the Qur'an and think in terms of their whims 
and wishes. But, should it be that everyone stays united in and around 
the Qur'an and at the same time, continues to accept the explanation 
and detail coming from the Holy Prophet ^j *_Lt Jjl,^ , and then, on 
the basis of God-given natural ability and intellectual quality, 
expresses differences in opinion about subsidiaries of religion, in 
which case, this difference will be natural and Islam does not forbid it. 
The difference among the blessed Companions and their Successors, 
and among leading juristic authorities was of this nature. It was 
nothing but this difference that was called a 'mercy' for the commu- 
nity. However, if these very subsidiary debates were to be invested 
with the status of the mainstream of religion, and differences arising 
out of them were to becOme a cause of controversy, confrontation, 
insult and vilification, then, this too will be considered blameworthy. 

The Blessing of Brotherhood 

The text, after making the two aspects of unity clear, points out to 
the conditions prevailing among pre-Islam Arabs. Because of tribal 
rivalries, incessant warfare and long-drawn blood feuds, the entire 
nation was on the brink of total ruin. What saved them from the fire of 
hatred was nothing but this blessings of Islam. So, it was said: 

'l 'f" ^f-'f' 1*11 '» -<••'-» \<* n' >-' , £v-1»i*i'--'i ' /^ 

And remember the blessing of Allah upon you: When you were 
enemies to each other, and He brought your hearts together, 
then you, with His grace, became brothers. And you were at 
the brink of a pit of the Fire, then, He saved you from it. (103) 

In other words, by erasing out deep-seated enmities going back to 
centuries, Allah Almighty made them brothers to each other through 
the benediction of Islam and the noble Prophet ^j ^u Jji J-o . This 
made their life worth living, materially and spiritually, establishing 
between them such exemplary friendship that even their enemies 
found it awesome. Where in the whole wide world would they have 



ggrah ' SUmran 3 : 104-105 141 

found this brotherly unity, this enormous blessing of Allah, even if 
they were to spend the combined treasures of the world? 

If we recollect what was said in the opening remarks under these 
verses, we can see very clearly that the present verse helps eliminate 
the mischief engineered by the wicked when they tried to disunite the 
tribes of Aws and Khazraj by reminding them of their past feuds. The 
lesson is: Once in Islam, division is unthinkable. 

Unity among Muslims depends on obedience to Allah: 

The above statement of the Holy Qur'an unravels yet another 
mystery. We now know that, in reality, Allah Almighty is the Master 
bf hearts. Activating mutual love and consideration in the hearts of a 
people is purely a Divine blessing. Obvious alongwith it is the fact that 
one can become deserving of the blessings of Allah only through obedi- 
ence to Him. With disobedience and sin, one cannot hope to have this 
reward. 

It also follows from here that for Muslims, if they desire to have a 
stable organization among them, and unity, the only alternative open 
is that they should make obedience to Allah their life style. This point 
has been hinted at towards the end of the verse where it was said: 

This is how Allah makes His signs clear to you, so that you 
may take the right path, (103) 

Verses 104 - 105 

1>*"\\ <■>!-> I" >'a i 'u'.^'^-'A y'f?" >£"'t^ 

i4h *&p\ fi?%\s j£& \$£\$ vj&czfa 

And there has to be a group of people from among you 
who call towards the good, and bid the Fair and forbid 
the Unfair. And it is these who are successful. [104] And 
do not be like those who became divided and fell into 
disputes after the clear signs had come to them. And 
for them there is grave punishment. [105] 
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Commentary 

In the previous verses (102 - 103), Muslims were given two principles 
which guarantee their collective well-being. If everyone practiced 
Taqwa, and made Islam his linkage with Allah,-the result will be that 
individual life will be corrected and the collective strength of Muslims 
will come in its wake. 

In the present verses •jSiJJ ££*!/( 104 - 105), yet another dimension of 
the proposed system has been added. It has been said here that 
Muslims are not to rest at the correction of what they think and do 
individually; but they should, alongwith that, be affectionately 
concerned with the good of other brothers and sisters in faith. By 
doing so, the whole community shall have the benefit of keeping its 
stance correct at all times, and at the same time, this will guarantee 
closer mutual cooperation and unity. 

Collective well-being of Muslims depends on two things: 

These are: 

1. Self-correction through Taqwa and a firm hold on the 'cord of 
Allah' through the Qur'an and the Faith. 

2. The correction of others through call (da'wah) and positive 
propagation. 

The second article of guidance appears in the opening verse which 
says: 'and there has to be a group of people from among you ...' So, the 
gist of the previous and the present verses is that one must correct his 
or her deeds and morals in the light of what Allah Almighty has sent 
as the Law, and with it, one must be concerned that other Muslim 
brothers and sisters do the same. The subject appears in Surah al-'Asr: 

Except those who believe and do good deeds and invite each 
other to truth and invite each other to patience. (103:2,3) 

In order that Muslims have a firm bond of unity, they must relate 
to Allah, and in order that this bond stays firm through the ages, it is 
necessary that Muslims consider it their obligation to enjoin what is 
good in accordance with the dictates of the Qur'an and the Sunnah on 
their brothers and sisters in faith, and to stop them from what is not 



: *|»Srab J g-' lmran 3 : 104-105 



143 



The purpose is that 'the cord of Allah' should not slip out of one's 
, nds. This was succinctly illustrated by my well-known teacher, 
^havkh al-Islam, Maulana Shabbir Ahmad 'Uthmani *Jlc Jji i-», who 

said: 

"There is no way this 'cord of Allah' can break, That one loses 
his hand-hold on it is, of course, possible." 

It is to offset this danger that the Holy Qur'an asks Muslims to go 
on educating other brothers and sisters in faith exhorting them to good 
deeds and holding them back from the bad ones. This will become a 
collective effort to stay with Allah and His commands and collective 
will be their gains in this mortal world and in the Hereafter. There are 
other proofs in the Holy Qur'an which show that the responsibility of 
mutual self-correction has been placed on the shoulders of each 
Muslim. 

Cited above, you have seen the statement made in Surah al-'Asr. 
Elsewhere, in this very Surah 'Al-Tmran, it is said: 

'<i'[\ .r '•",'•' ' ;' f >'\\ '■'>>{' \"\\'-' 'A'/A'»' >*-'< 
v 54 * 11 l>* oM*>j yjJ* l y,ujj-" L ' l?^} *-^ , ^ >l £•' jt> f 1 - 5 

You are the best Ummah raised for mankind. You bid the Fair 
and forbid the Unfair. (3:110) 

As is clear, here too, the obligation - 'to bid the Fair and forbid the 
Unfair' - has been assigned to the whole community. That they 
discharge this responsibility is the reason that they are placed higher 
over other communities. Similarly, there are a large number of sayings 
of the Holy Prophet ,0-, *JU «1)1 JL*> in this connection. As narrated in 
Tirmidhi and Ibn Majah, the Holy Prophet ,jLj *Ji* j) I JL. has said: 

By Him in whose hands is my life, you must bid the Fair and 
forbid the Unfair lest Allah inflicts upon you a severe punish- 
ment; you shall then pray to Him (for mercy) but your prayer 



shall not be answered. 
in another hadith, the Holy Prophet JL, *J* «1)1 Ju» said: 
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Whoever from among you sees that an evil is being committed 
then, he should change it with his hands. And if he is unable 
to do that, then, with his spoken word. And if he is unable to 
do even that, then, with his heart (i.e., abhor it taking it to be 
evil) and this is the weakest degree of faith. 

Ali these citations leave no doubt about the fact that the duty of 
bidding the Fair and forbidding the Unfair falls on every individual of 
the community. The liability will, however, be proportionate to 
everyone's ability, which is true in the case of all other Islamic injunc- 
tions. You may have noticed in the hadith just quoted above that the 
obligation varies with ability. 

Now, each function requires a different ability. First of all, the 
ability f o bid the Fair depends on a correct knowledge of the Fair and 
the Unfair as such. One who cannot distinguish between the two or 
does not have a full knowledge of his undertaking would not be the 
right person to go out to others to bid the Fair and forbid the Unfair. 
Obviously, this would create disorder instead of discipline. It is quite 
possible that such a person may, because of his lack of knowledge, 
forbid something Fair or bid something Unfair. So, one who does not 
know the Fair and the Unfair is obligated to find it out, get to learn 
the Ma'ruf and Munkar as determined by the Shari'ah of Islam and 
then he can go ahead and make these known to others as part of his 
community service. Let this be clear that until such time that one has 
acquired the pre-requisites of this mission, it is not permissible for him 
to stand up for this service. These days there are places where many 
ignorant enthusiasts would stand and deliver a sermon without 
knowing the Qur'an or the Hadith, or worse still, sections of common 
people would use hearsay to pick up arguments with others as to how 
something should or should not be done. This method is not proper to 
correct the Muslim society. Indeed it will result in more disputes and 
bring destruction to it. 

Similarly, it is also included in 'to bid the Fair' that there be no 
formidable danger or unbearable harm likely to affect the person 
involved. Therefore, it was said in the hadith quoted above that one 
should stop sin with his hands, that is, by this strength. If he is unable 
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tn do so, let him do it with his tongue. If he is unable to do so with his 
tongue, he should at the least consider it bad in his heart. It is obvious 
that 'not being able to stop it with his tongue' does not just mean,that 
this person's tongue cannot move. It simply rneans that he strongly 
apprehends that, should he open his mouth and speak the truth, his 
life will be taken or he will be subjected to some other serious injury or 
loss. In such a case, this person will not be taken as 'able' and he will 
not be called a sinner for the abandonment of bidding the Fair and 
forbidding the Unfair. It would be an entirely different matter, if he 
elects to stake his life and property in the way of Allah, bear all losses 
and still goes ahead and bids the Fair and forbids the Unfair, which is 
something many blessed Companions and their Successors have been 
reported to have done. This is determination at its highest, and a feat 
of great merit which raised their status in this world and in the Here- 
after. But, what they did was not obligatory on them. 

The nature of this obligation requires that one bid the Fair and 
forbid the Unfair in what is necessary; this would be obligatory. If 
done in what is commendable; the act too would remain commendable. 
For instance, the five salats are obligatory, therefore, giving good 
counsel to the non-performer of salah will become necessary on 
everyone. The nawafil (optional prayers) are classed as commendable 
or desirable, therefore, giving good counsel on these will be commend- 
able. Here, etiquette would require that while advising someone to do 
a commendable act, soft language and attitude must be adopted in all 
cases. Similarly, while inviting to an obligatory act, one should start 
with softness. However, he may resort to firmness in attitude if one 
rejects the soft call outright. It is common sight these days that people 
tend to object in case of what is commendable or indifferent rather 
strongly, but remain silent when people abandon what is obligatory. 

In addition to this, this obligation will become operative for every- 
body when one actually sees something forbidden being. ( done before 
his eyes. For instance, there is a person who is seeing that a Muslim is 
drinking wine, or stealing or raping, he will then be obligated with the 
duty to stop it to the best of his ability. If all this is not happening 
before his eyes, he is not liable to discharge this duty. Rather, this is 
the duty of the Islamic government to inquire into the crime, investi- 
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gate and punish the criminal. 

The words of the Holy Prophet ^ } <o* *l)l J-> , ijSu* ^ Jj o- (Whoever 
from among you sees th t an evil is being committed) point out to this 
principle. 

Then comes another level of this function - that there be a dedi- 
cated group among Muslims devoted exclusively to the mission of 
calling people to the Faith and giving them right guidance towards it. 
Its single mandate and activity should be that it keeps calling people 
to the Qur'an and the Sunnah through word and deed. When it sees 
people less inclined towards what is good, or sees them indulging in 
evils, it should not fail short of pointing out what is good and 
preventing people from taking to the evil, of course, according to its 
ability. It should be realized that this great mission can be carried out 
fully and effectively only when the performers have a complete knowl- 
edge of questions involved, as well as, when they are conversant with 
methods that go to make the call effective in the light of Sunnah. It is 
for this reason that a particular group of Muslims has been charged 
with this responsibility as they are likely to take care of all ramifica- 
tions of this effort. 

So, in the present verse: 

it has been saidf And there has to be a group of people from among you 
who call towards the good and bid the Fair and forbid the Unfair. 

The first part of the verse/iSl^^^j'translated as (And there has 
to be a group of people from among you) gives a hint that the presence 
of this group is necessary. In case, a government does not shoulder 
this responsibility, it will become obligatory on Muslims that they 
should establish and operate such a group, because the vital role of the 
Ummah depends on the existence of such a group. What are the major 
features of this group? The Qur'anic answer is: £i\ JI$5j-& (who call 
towards the good). It means that this call of theirs shall be their 
primary objective. What does 'khayr' or 'good' mean? The Holy Prophet 
^ has himself explained it by saying: j±~j -J\ji\ ^U-iy» jJ-\ that is, 'khayr' 
means following the Qur'an and my Sunnah. (Ibn Kathlr) 
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Seen in a restricted sense, 'to bid the Fair and to forbid the Unfair' 
could have been taken to mean that doing so shall be needed only on 
special occasions when the evil or 'the Unfair' (munkarat) are seen 
being committed. But, the expression j&\ J),C'J.%. (who call towards the 
good) in the beginning makes it clear that the function of this group 
' will be to call towards the good, even when evil practices are not seen, 
or time may not have come to perform something obligatory. 

For example, it is known that in the period between sunrise and 
Zawal (noon) no salah is prescribed by the Shari'ah. But this group 
shall continue even in this period, to exhort people to perform salah 
when it is due. Or, take fasting which may not be due at a particular 
time, the month of Eamadan being far away, but that group will not 
shelve its duty and become complacent. Instead, it will keep reminding 
people about the month of Ramadan in advance, stressing on them 
that fasting will be obligatory at that time. In short, calling people to 
good will be the intrinsic duty of this group for all times to come. 

Then, this 'call towards good' has two sub-levels: 

1. Calling non-Muslims towards 'khayr' , that is, Islam. This 
involves all Muslims. It means that every Muslim, in general, and this 
group, in particular, is responsible for giving the call of Islam, both by 
words and acts, to all peoples of the world. Therefore in a verse which 
enjoins jihad on Muslims, the true Muslims have been defined and 
praised in the folio wing words: 

that is, 'true Muslims are those who when We endow them with 
authority in a land the first thing they do is to establish a system of 
obedience to Allah on His earth, of which salah is an outward expres- 
sion, and raise their financial system on principles governed by zokah, 
and they make the bidding of the Fair and the forbidding of the Unfair 
their very purpose oflife.' (22:41) 

Only if, the Muslim community of today were to take to extending 
their call towards good to other peoples as their objective, all ills that 
have crept into our social frame through the blind following of non- 
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Muslim nations shall cease to exist. When a community resolves to 
unite for this great objective and becomes sure that it has to forge 
ahead among the nations of the world and that the responsibility of 
teaching and training them falls on its shoulders, will find that all its 
disunities have disappeared and there remains nothing but that 
wonderful goal in sight. The secret of the successes achieved by the 
Holy Prophet j|> and his noble Companions, j—*-* I ?-&*■ ^ ^j-> lies 
hidden behind this effort. It appears in a hadith that the Holy Prophet 
ig^ recited this verse -j&if £^j" (And there has to be a group of people 
from among you) and then said: This special group is the group of the 
rioble Companions (Ibn Jarlr). This is because each individual from 
among these blessed souls considered himself personally charged with 
the responsibility of calung people to good. 

2. The second sub-level of this noble function is to call Muslims 
themselves towards the good. This means that tabligh or the act of 
conveying the message of Allah should be done by all Muslims gener- 
ally, and by the special group particularly, among Muslims, fulfilling 
the duty of da'wah imposed by the Qur'an. 

Again this call takes two forms as given below: 

a). The first form will be that of a general and open call to good 
through which all Muslims will be educated into necessary injunctions 
and morals which have to be followed in Islam. 

b). The second call would be particular and selective through 
which the objective will be to produce experts in the Muslim commu- 
nity, experts m the sciences of the Qur'an and the Sunnah. Another 
verse of the Holy Qur'an leads in this direction: 

So, why should it not be that a group from every section of 
them goes forth, so that they may acquire perfect under- 
standing of the Faith, and so that they may warn their people . 
when they return to them, that they may be cautious. (9:122) 

Further on, this responsibility-bearing group has been identified as 
carrying the additional distinction of J&ll J^dj^+kj^jS^-USj'J'^. . that is, 
'they bid the Fair and forbid the Unfair'. 
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The word, 'ma'ruf literally means 'recognized' but as a Qur'anic 
term it includes all good enjoined by Islam, and promoted by all 
prophets during their respective ages. Sinee what is good is known and 
recognized, it has been referred to as 'ma'ruf. 

Similarly, the word, 'munkar' literally means non-recognized" or 
'alien", but as a Qur'anic term it includes all evils and disorders about 
which it is well-known and recognized that the Holy Prophet j^ 
declared them to be impermissible. 

Keeping this in view, another point is worth-consideration. The 
Holy Qur'an could have used the word 'wajib' (what is obligating) 
instead of 'ma'ruf, and the word 'ma'asi (sins) instead of 'munkar',, but 
it did not do so. The selection of the words 'ma'ruf and 'munkar may be 
indicative of the principle that the subject of bidding the Fair and 
forbidding the Unfair must be an act which is recognized by the entire 
Muslim Ummah as 'fair' or 'unfair' without any difference of interpre- 
tation. As for the rules deduced through ijtihad, which have always 
been open for the different interpretations offered by the capable 
Muslim jurists, they should not be made an issue during the process of 
/di &. ^Ij ojydl j-vi: 'bidding the fair and forbidding the unfair' 1 It is a 
pity that such a wise Qur'anic principle is being generally neglected in 
the Muslim community, and the Muslims are made to fight each other 
on the secondary issues which can admit different interpretations. 
People tend to consider such efforts as some feat of piety while the 
evils which are held by the entire ummah unanimously as sins and are 
being committed in the community receive much less attention and 
often go unchecked. 

Towards the conclusion of the verse, the commendable end of the 
group described therein has been enshrined in the following words: 

And it is these who are successful. 

It simply means that, in reality, success is achieved by such people 
alone. 



1. It means that if a recognized school of Islamic jurisprudence, such as 
Hanafl school adopting a particular interpretation of Islamic law, has held 
an act as 'fair', the holders of an opposite view like Sh'afi'ites should not 
blame or reproach the former for their action, and vice versa. (editor) 
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Primarily, this description applies to the great group of the 
Companions of the Holy Prophet ,JL, ^Jlc JL)I JL» . They were the ones 
who rose with the great objective of calling towards the good and of 
curbing what is bad and in a very brief period.of time conquered the 
entire world of their time. There were power centres of Byzantine and 
Persia which could not stop them and they went ahead teaching 
lessons in morality and purity and ushering around the light of right- 
eousness and Godliness wherever they went. 

Having established that Muslims have a distinct mission to convey 
and preach the God-oriented message of good, the text moves on to 
warn Muslims with the words: 

And do not be like those who became divided and fell into 
disputes after clear signs had come to them. (105) 

It means that Muslims should not be like Jews and Christians 
who, even after clear injunctions of Allah Almighty had reached them, 
became divided in the implementation of the basic code of faith simply 
because they preferred to follow the dictates of their desires. Thus, 
thrown in violent mutual disputations, vocal and physical, they 
brought Divine punishment upon themselves. This verse is, in fact, a 
complement of &J. *I)I J4Su \j£J£\j (verse 103) where Muslims were asked 
to. seek unity and strength by attaching themselves to Allah's 
commands, individually and collectively, which helps make an entire 
cammunity act like one body, one person, one entity. Then comes the 
perpetual mission of da'wah, the act of calling people to good, the 
process of bidding the Fair and forbidding the Unfair. These nurture 
and strengthen that unity. After that, by saying lpj£% ( an d be not 
divided) in verse 103 and $$£ &j$k iy^S "5,' (And do not be like those who 
became divided) in the present verse, Muslims have been asked to 
learn a lesson from past communities which were destroyed by mutual 
dissensions with the good counsel that they should do their best to 
stay safe against this disease. 

The type of divisiveness censured in this verse is a division that 
shows up because of arrogant and egotistic self-assertiveness, be it in 
the fundamentals of religion or in its subsidiaries. The statement 
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after clear signs had come to them' is an obvious indicator towards 
this explanation. The truth is that all fundamentals of religion are 
clear. Even some subsidiaries are so clear that they allow no margin of 
disagreement, unless of course, there be a selfish motive behind it. 

However, there are subsidiary issues not so definite and clear. 
They may have no clear support from the texts of the Holy Qur'an and 
Sunnah, (rather they are deduced by the scholars on the basis of 
analogy) or the text on which they are based is open to different inter- 
pretations. The resulting difference of opinion in the understanding of 
these subsidiaries is not included in the sense of this verse. The well- 
known authentic hadith narrated by al-Bukhari and Muslim from the 
blessed Companions 'Amr ibn al'As, is more than enough to permit it. 
In this hadith the Holy Prophet ,Jl*j *JLc Jji Jl*. has said that one who 
does Ijtihad (conducting a competent inquiry within the framework 
provided by the Shari'ah to resolve a religious issue) and comes up 
with a ruling which is correct, he gets a twofold reward; and if he 
makes a mistake in his Ijtihad, he gets one reward. 

This tells us that an Ijtihad made by a competent scholar even if it 
turns out to be erroneous, is still worthy enough for a reward provided 
utmost effort has been made. How can this be regarded as blame- 
worthy? So, the difference of opinion resulting from Ijtihad undertaken 
by the blessed Companions and the great Imams has absolutely no 
connection with the present verse. According to Sayyidna Qasim ibn 
Muhammad and 'Umar ibn 'Abdul-'Aziz -Uu -JJI i»», , the difference of 
opinion among the noble Companions is a source of mercy and ease for 
people (as in Ruh al-Ma'ani from al-Baihaqi and al-Mudkhal). 

Ruling on difference of opinion 

Let us have a clear understanding of a serious matter of principle 
which arises out of this discussion. When we talk about differences in 
Ijtihad, we mean an Ijtihad which is permissible under the Shari'ah of 
Islam. (There is no such thing as an Ijtihad outside the ramifications 
of the Shari'ah). In a Shari'ah -based Ijtihad, one or the other Imam 
may elect a view to stand by according to his line of thought, but the 
fact shall remain that, in the sight of Allah, only one of these views is 
true while other views are not so true. But again, the decision as to 
which is true and which is not rests with Allah Almighty, who will 
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bestow, on the Day of Resurrection, a twofold reward on the Imam and 
'Alim who arrives at the correct ruling through his Ijtihad. Also 
rewarded on this Day, will be the one whose Ijtihad was not correct. In 
short, nobody except Allah has the right to si.t on judgement in the 
difference of interpretation and say that this is true and that is false. 
However, to the best of one's understanding and insight whichever 
side one thinks is closest to the Qur'an and the Sunnah he may say 
that, as far as he thinks, his choice is eorrect, although the possibility 
of its being incorrect cannot be ruled out and that which is the opinion 
on the other side, different from his chosen option is regarded as incor- 
rect, with the possibility of that it may be correct in the sight of Allah. 
This is something all leading Imams of Fiqh, the masters of Muslim 
jurisprudence, agree upon. 

So, the rule becomes clear that no side taken in a difference of 
interpretations is 'munkar' or 'unfair' and open to objection. Thus it 
will not be subjected to reproach under the authority of '&& '^x&£i?j& 
'£d\c£ (Bid the Fair and forbid the Unfair). More so, when it is not 
unfair, raising an objection against what does not fail under the 
'Unfair' would itself be regarded as unfair. This must be avoided. This 
is a rule most educated people do not fully comprehend these days or 
simply neglect it. They do not desist from abusing and verbally 
attacking others who think otherwise with all sorts of derogatory 
remarks and fretting. Inevitably, this leads to internecine confronta- 
tion and rampant disunity among Muslims, a phenomenon visible all 
over the Muslim world. 

It has been already said that a difference of interpretation, if it 
corresponds to the principles of Ijtihad, does not go against the injunc- 
tion IjiyiHj (and be not divided) and, therefore, it is not blameworthy. 
But, the way this difference is being handled these days, when quar- 
relsome debates around the tertiary subjects are being nursed as if 
they were the very basis of Muslim faith. Unfortunately this is what 
results in mutual confrontation and abuse. It can be said without any 
shade of doubt that this behaviour is certainly an open violation of the 
same Qur'anic injunction \$$sHj (and be not divided). It is, most 
certainly, objectionable and totally contrary to the way of our learned 
elders, the blessed Gompanions and their Successors. There is no 
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precedent for this type of behaviour among the early scholars (the 
Companions and their disciples) who were the best of our community. 
That anyone was ever blamed on the basis of difference of opinion in 
matters of interpretation in this manner is something unheard of. For 
instance, Imam Shafi'i and other Imams, may Allah have mercy on 
them all, rule that in a salah offered in a congregation behind an 
imam, all those offering their prayer behind him must recite the Surah 
al-Fatihah as an obligation. Given this ruling anyone who does not 
fulfil this obligation will not have offered his salah at all. Parallel to 
this is the view of Imam Abu Hanifah, may Allah have His mercy on 
him, according to whom it is not permissible for one who prays behind 
an imam to recite his own Surah al-Fatihah, therefore, the Hanafiyah 
do not recite it while offering prayers in a congregation behind an 
imam. But, nowhere during the entire history of Muslim community 
there is any report saying that the followers of the Shafi'i school 
considered Hanafiyah as the deserters of the obligation of salah or that 
their prayers are not complete. They have never been blamed or criti- 
1 cised in the manner one would criticise and attack the evil acts 
forbidden by the Shari'ah. 

Imam ibn 'Abd al-Barr has, mentioned the attitude of the early 
scholars and the revered elders in the following words: 

■ lia »j^uj IJL» i^-^i jj-^-i; tjj-zi^ J-*' ry. \-» <-)li jl>ju« jj i^-i {yz 

Those who are entitled to give fatwa, have always been issuing 
fatwas. One of them would rule (concerning injunctions not 
covered under the texts) that something is lawful while the 
other will rule it to be unlawful. But, the latter takes the 
former doomed to perdition, nor does the former think that 
the later is doomed to perdition. (Jami' Bayan al-'Ilm, p. 80) 

An important note of caution 

All this discussion about Ijtihad relates to the one carried out 
under the Standard rules governing it. The very first condition is that 
Ijtihad can be resorted to in questions and issues about which there is 
no categorical decision available in the Qur'an and the Sunnah. Or, it 
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may be that such decision is not clear and susceptible to more than 
one interpretation. Or, it is possible that a combination of some verses 
of the Qur'an and some narrations of the hadith may be apparently 
contradictory. In situations such as this, only those who possess the 
necessary pre-requisites to carry out Ijtihad will be entitled to do so. 
Ijtihad is no easy matter. It requires the most perfect expertise (in the 
real and full sense of the term) of all disciplines related to the Qur'an 
and the Hadith, a comprehensive and perfect knowledge of the Arabic 
language, and a comprehensive knowledge of the sayings of the 
blessed Companions and their Successors. Therefore, anyone who 
dabbles in questions which have been settled by authoritative texts 
and comes up with opinions contrary to those of leading authorities, 
then this difference of opinion will not fail under the category of 
Ijtihad as envisaged by the Shari'ah.. 

This will also be true about the person who does not fulfil the 
conditions of Ijtihad. What he says does not affect the question at all. 
This tendency has unfortunately become fairly visible in Muslim socie- 
ties. Those who consider themselves educated (in modern sciences) 
have started to express their personal opinions relating to matters 
that have been settled in the Qur'an and Sunnah. This is ignorance at 
its ugliest. These are issues where even Imams and mujtahids would 
not dare speak. How can the exercise of so called Ijtihad be acceptable 
from a person who does not even possess the knowledge of Islamic 
sciences let alone the highest level of learning required for Ijtihad. 

Verses 106 - 109 
Ojn a day when faces shall turn bright and faces shall 
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turn dark, as for those whose faces turn dark, (they 
shall be questioned): "Did you disbelieve after you had 
accepted the Faith? Now taste the punishment because 
you have been disbelieving." [106] 

And as for those whose faces turn bright, they rest in 
Allah's mercy. They are there for ever. [107] 

These are the verses of Allah We recite to you with all 
veracity. And Allah wants no injustice for (anyone in) 
the worlds. [108] 

And to Allah belongs what is in the heavens and what 
is in the earth. And to Allah all matters are returned. 

[109] 

Commentary 

The meaning of 'bright' and 'dark' faces: 

This expression appears in the Holy Qur'an at several places, for 
instance: 

*isJ#gj&\ Jz \$& &$\ sjpjj\ f& 

On the day of Doom, you shall see those who lied against 
Allah (with) their faces blackened. (39:60) 

Some faces on that day shall shine, laughing, joyous. Some 
faces on that day shall be dusty, overspread with darkness. 
(80:38) 

W HiJ Ji ***}> -frji >J>J 
Faces on that day shall be radiant, looking towards their 
Lord. (75:22) 

In these verses, several words such as, 'bayad', 'sawad', 
'ghabarah', 'qatarah', and 'nadirah', have been used to carry the same 
sense. In the English translation, where applicable, they appear in 
italics. According to the majority of commentators, 'brightness' signi- 
fies the brightness of the light of Faith, that is, the faces of believers 
shall be resplendent with the light of Faith, fresh and smiling due to 
happiness (as a result of rewards bestowed upon them by Allah). 
'Darkness' signifies the darkness of disbelief, that is, the faces of the 
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disbelievers will be covered with the gloomy anguish of disbelief and 
the added soot of sir» and transgression would turn them still darker. 

Who are these people? 

Commentators have explained the identity of the people with 
'bright and 'dark' faces variously. Sayyidna Ibn 'Abbas *j* *l)l ^j says 
that the faces of the followers of Sunnah shall be 'bright' and those of 
the followers. of Bid'ah (innovation in the revealed Faith, not intended 
by Allah and His Messenger, nor by his learned dark Companions). 
Hadrat Ata' <Ae *lll i-*, says that the faces of the Muhajirin and Ansar 
shall be 'bright' and the faces of the Bani Qurayzah and Bani Nadir 
shall be 'dark' (Qurtubl). 

Imam Tirmidhi narrates a hadith from Sayyidna Abu Umamah t ^ £>i 
as. JJI which identifies these as relating to the Khawarij, the oldest sect 
of rebels), that is, the 'dark' faces shall belong to the Khawarij, and the 
'bright' faces to those whom they shall kill. The hadith is given below: 

Wheri Sayyidna Abu Umamah was asked if he had heard the 
hadith from the Holy Prophet jjLy *Jlc JJI ^Jl», he replied, while 
counting on his fingers, that he would not have narrated this 
hadith had he not heard it from the Holy Prophet ^ u* Ai\ J^> 
seven times (Tirmidhi). 

Sayyidna 'Ikrimah *JU JJI i-», says that 'dark' faces shall belong to 
those from among the people of the Book who did confirm the coming 
of the Holy Prophet ,jUj *Jlb Jji J^> before he was ordained. But when he 
had been given prophethood they did not accept and support him. On 
the contrary, they started falsifying him (Qurtubl), 

There are other explanations as well, other than those cited above, 
but they all lead to the same conclusion, and are not contradictory. 
Imam al-Qurtubi has said in his Tafsir that the expression *$>$ j£S'fii 
''&1 s^/in the verse means that the faces of sincere Muslims shall be 
'bright' but the faces of all those who may have altered their religion, 
ormay have become apostates and disbelievers, or may be concealing 
their hypocrisy in their hearts, shall be 'dark'. 
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gome special notes: 

In the verse Allah Almighty has mentioned the bayad first, and the 
saivad or darkness after it. But, in the verse which follows: o%ji && cilf 
^i'J:*{.h& for those whose faces turn dark), sawad or darkness has been 
made to appear before bayad or brightness, although the sequence of 
the original statement required that the mention of brightness appear 
first at this place as well. This reversal of the order seems to indicate 
that Allah Almighty has pointed out to His main purpose of creation. 
That purpose is to bless His creation with His mercy; punishment is 
not the objective. So, those with bright faces come first as they deserve 
the mercy and merit from their Lord. People with dark, anguished 
faces were mentioned later as the ones who deserve punishment. 
Towards the close of the verse, the statement Jjl 1H5 jil (They rest in 
Allah's mercy) is meant to stress upon the great mercy of the Creator. 
One cannot miss observing that those deserving of mercy were identi- 
fied immediately at the beginning of the verse and again, at the end of 
the verse, and very affectionately indeed. The mention of those whose 
fapes shall turn dark remains in between. Ali this points out to His 
limitless, endless mercy, clearly suggesting that human beings were 
certainly not created to serve as an exhibit or manifestation of Divine 
punishment; instead, they were created to flourish under the sunshihe 
of Allah's mercy. 

2. About the statement, 'they shall rest in Allah's mercy', the 
blessed Companion Sayyidna Ibn Abbas hj. *l)l ^>j says that 'rahmah ' or 
'mercy' in the verse means 'Jannah' or 'paradise'. Here too, the wisdom 
behind giving the name 'mercy' to 'paradise' is, quite obviously, that 
man, no matter how worshipful and pious he may be, shall not enter 
Paradise unless it be through the sole mercy of Allah Almighty. The 
reason is that being devoted in acts of worship is no feat of human 
excellence as such. On the contrary, the very ability to do so is, in 
itself, a gift of Allah. So, 'ibadah' or worship does not, in itself, create 
an inherent right to enter Paradise. It is Allah's mercy alone through 
which one can enjoy the bliss of Paradise. (al-Tafsir al-Kablr) 

3. The sentence Ulli^^jf (they rest in Allah's mercy) is immedi- 
ately qualified by '$L I4?j.p» (they are there for ever). This means that 
the mercy in which the believers shall rest will not be temporary; it 
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would be forever and eternal. This blessing will never be taken away 
or reduced in their case. In contrast to this are those whose faces shall 
turn dark; for them, it has not be expressly mentioned if they shall be 
in that state for ever. 

Sinning man earns his own punishment: 

The verse 'tfjj£3 f£s 6 ylLJl IjjjlT(106) (now taste the punishment 
because you have been sinning) indicates that the punishment on that 
Day is not from Allah but that it is as consequence of what man has 
earned while living his mortal life, for the truth is that the blessings of 
paradise and the hardships of hell are simply a changed form of our 
very deeds. So, later on in verse 108, it was said: "SSJlilJ, &J> ifj.*&\ \ij (and 
Allah wants no injustice for (anyone in the worlds} which means that 
Allah has no intention of being unjust to His creation. Whatever 
reward or punishment there is, is nothing but justice and very much 
the perfect expression of the divine wisdom and mercy. 

Verse 110 

<u > jjL*jd\ f*y£\j j^>iil fa 

You are the hest Ummah raised for mankind. You bid 
the Fair and forbid the Unfair and believe in Allah. 
And if the people of the Book had believed, it would 
have been better for them. Of them, there are the 
believers, while most of them are the sinners. [110] 

Sequeiice 

In previous verses, Muslims were asked to take special care in 
order to remain steadfast in their faith, bid the Fair and forbid the 
Unfair. In the present verse, it has been further emphasised that these 
are the very reasons why Allah Almighty has conferred upon the 
Ummah of Muhammad, may the peace and blessings of Allah be upon 
him, the status of'Khayr al-Umam', the best of communities, dignified 
and elevated, when it does what it has been charged to do. 

Why the best of communities? 

The Holy Qur'an has, in different verses, given several reason for 
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jdeclaring the Ummah of the Holy Prophet Muhammad pU, *ju. *3JI J-* as 
thebest Ummah, the most important of which has appeared in Surah 
al-Baqarah, that is: 

And in the same way We made you a moderate Ummah 
(community). (2:143) 

A detailed explanation of this verse can be seen in Volume I of this 
commentary. This portion deals with the major reason why the 
Ummah of Muhammad jjL, *JL JJI JL=> has been called the best of human 
communities. The re it has been pointed out that moderation is its 
great characteristic and that it is visible in all department of its collec- 
tive life. 

In this particular verse, another reason has been given. The reason 
is that this community has been raised for the sole purpose of 
dispensing good to all beings created by Allah. It has been actually 
charged with the function of remaining concerned with their spiritual 
and moral reformation. Seen in the perspective of past communities, it 
was this community which contributed most in the mission of 'bidding 
the Fair and forbidding the Unfair', even though this was already 
enjoined upon past communities as mentioned in authentic ahadith. 
However, to begin with, several past communities did not have Jihad 
as a religious obligation, in which case, the mission of 'bidding the 
Fair' could only be carried out by heart and tongue only. Available 
with the followers of Muhammad (jLy a-JU JLJI tJ JL^ is a third option of 
'bidding the Fair', that of the power of the hand, which also includes 
all sorts of Jihad. Then, the enforcement of Islamic laws through the 
agency of the government is also a part of it. In the case of other 
communities, distinguishing features of religion were gradually oblit- 
erated by general inertia. The obligation of amr bi l'ma'ruf, the 
ordained mission of bidding the Fair, also stood totally forsaken. As 
far as this Ummah of his is concerned, the Messenger of Allah ^ made 
this prophecy: 

In this Ummah, there shall be right through the day of Doom, 
a group of people which will remain firm and stick to (the task 
of) bidding the Fair and forbidding the Unfair. 
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The second distinguishing feature of this community is that they 
'believe in Allah': &S£$Jp\ At this point one may ask why should this 
be a distinguishing feature of the Muslim community as belief in Allah 
has been the common factor between all past prophets and their 
communities. The answer is clear. No doubt, belief as such is common 
to all, but the degrees of perfection in belief differ. The degree of pref- 
erence given to the community of Muhammad ^ *-1c JJl JL» has a class 
of its own as compared to past communities. 

Towards the end of the verse, it has been said about the people of 
the Book that there are some Muslims among them. This refers to 
those who had confirmed the prophethood of our Holy Prophet ^ such 
as, Sayyidna 'Abdullah ibn Salam and others. 

Verse 111 

They shall never (be able to) cause you any harm 
except a little hurt. And if they fight you, they will turn 
their backs on you, then they shall not be helped. [111] 

Commentary 

In previous verses (98-101), it was shown how hostile to Muslims the 
people of the Book were and how they planned to bring religious harm 
to them. Mentioned in the present verse are their plans to harm 
Muslims materially. The last sentence carries the prophecy that they 
shall not succeed. 

This prophecy of the Holy Qur'an was proved true when, during 
the entire period of prophethood, the people of the Book were unable to 
overcome the noble Companions who are the primary addressees here. 
This applies particularly to the Jewish tribes who had tried to sow 
seeds of discord among the Companions. The outcome was that these 
people were disgraced; some paid jizya, some were killed while others 
were exiled. 

The next verse (112) makes the description complete. 
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Verse 112 

&\)?S& c£ $~% G&fe 10W f$& £& 

Disgrace has been stamped over them wherever they 
are found, unless (saved) through a source from Allah 
and through a source from men, and they have 
returned with wrath from Allah, and misery has been 
stamped over them. Ali this because they used to deny 
the signs of Allah and to slay the prophets unjustly. Ali 
this because they disobeyed and used to cross the 
limits. [112] 

Commentary 

The meaning of disgrace and wrath cast on the Jews: 

A detailed discussion on this subject has already appeared under 
comments on verse 61 of Surah al-Baqarah where the text has not 
mentioned any exception. This can be seen in Volume I of this 
commentary. It also covers the exception given in the present verse - 

Briefly, the verse means that the Jews shall remain stamped with 
disgrace and misery except under two situations: 

1. Though a Covenant of Allah. For example, a minor child or 
woman shall not be killed. (This exception is meant by the words 
'through a source from Allah). 

2. Through a treaty obligation, that is, ^Lll <£ j£, (through a source 
from men). Such patronage may cause their disgrace and misery not to 
become manifest. The specific words used in the Holy Qur'an i. e., a 
source from men, cover all men, believers and disbelievers. The possi- 
bility that they live with freedom after making a peace treaty with 
Muslims is included here. Also possible is the situation that they may 
come under the protection of other non-Muslim powers through a 
peace treaty (or informal collaboration strategy), a situation that 
prevails in the form of the present-day state of Israel. To discerning 
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people all over the world, it is no secret that the state of Israel is really 
a joint encampment of the West. Behind all the facade of power they 
appear to have is the power of others. If the U.S., U.K., Europe, and 
USSR too, were daring enough to withdraw their patronage of Israel, 
it would not survive for a day. Allah knows best. 

Verses 113 - 117 

I. a . t. <~S. I» *. ) ^ v ^ <* 
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c ji Sj£ £1^1% L^i ^ ^ idbi yii .4» 

Not all of them are alike: Among the people of the Book 
there are those who are steadfast; they recite the 
verses of Allah in the night hours and they prostrate; 
[113] they believe in Allah and the Hereafter, and bid 
the Fair and forbid the Unfair, and race towards the 
good deeds. They are among the righteous. [114] And 
whatever good they do, they shall never be deprived of 
it. And Allah is All-Aware of the God-fearing. [115] 

Surely, those who disbelieve, neither their wealth nor 
their children shall help them against Allah; and they 
are the people of the Fire. They shall be there for ever. 

[116] 

The example of what they spend in this worldly life is 
just like a wind which, having chill within, hit the 
tillage of those who wronged themselves, and 
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destroyed it. And Allah has not wronged them, instead, 
they wrong themselves. [117] 

In verse 110, it was said that among the people of the Book there 
are those who believe, yet most of them are disbelievers. Details 
appear in the present verse which gives a complementary profile of 
those who believed from among the people of the Book, and by 
becoming Muslims, they adopted the distinguishing hallmarks of the 
Faith that go to make believers the best of communities. 

Soon after praising those who had embraced Islam from among the 
people of the Book, the text censures those of them who did not 
embrace Islam and insisted on retaining their stance of disbelief, not 
realizing that their wealth and their children will be unable to save 
them from the punishment of Allah and Hell shall be their eternal 
abode. 

Verse 117 declares through a similitude that disbelievers simply 
waste what they spend in this worldly life, for belief in Islam is a pre- 
condition in order that such spendings be acceptable with Allah, of 
whatever sort they may be. The similitude stresses the fact that disbe- 
lievers inflict this injustice upon themselves when their spendings go 
to waste in this world and remain rewardless in the Hereafter. If they 
were not to wrong themselves, if they were to embrace Islam, they 
would have been like other Muslims who, on suffering a worldly loss, 
are compensated by Allah through reward and forgiveness of sins, as 
reported in ahadith. 



Verse 118 -120 
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O thpse who believe, do not take anyone as insider but 
from your own selves. They would spare no effort to do 
you mischief. They want you to be in trouble. Malice 
has eome out of their mouths while what is concealed 
in their hearts is far worse. We have made the signs 
clear to you, provided that you understand. [118] 

Look, you are the ones who love them and they do not 
love you. And you believe in the Book, in all of it. And 
when they meet you, they say, "We believe", and when 
they are alone they bite their finger-tips out of rage 
against you. Say, "Die in your rage." Surely, Allah is All- 
Aware of what lies in the hearts. [119] 

If something good happens to you, it annoys them and 
if something evil befalls you, they are delighted with it. 
And if you keep patience and fear Allah, their cunning 
shall not harm you at all. And Allah is AI1- 
Encompassing of what they do. [120] 

Commentary 

These verses were revealed in a particular background. There were 
Jewish settlements around Madinah. They had old friendly ties with 
the tribes of Aws and Khazraj. Individuals from these tribes were also 
on friendly terms with other individuals from the Jewish settlements. 
In their tribal capacity too, Aws and Khazraj were to the Jews their 
neighbours and allies. When these two tribes embraced Islam, they 
continued to maintain their old ties with them. Individuals from these 
tribes saw no problems in meeting their old Jewish friends with the 
same love and sincerity. But, Jews were so hostile to the Holy Prophet 
JL, a-Lc J) l Jl» and the religion brought by him that they were unwilling 
to be sincere and loving to anyone who had said yes to the prophetic 
call and had embraced Islam. So, they outwardly went along with the 
same old relationships with the Ansars of Madinah, but inwardly they 
had turned into their enemies. The apparent friendship they had 
allowed to remain became their cover which they utilized in their 
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•iitoster efforts to foment trouble among Muslims so that their unity 
could be disintegrated. They even went to the limit of banking on this 
- j-jjed friendship with Muslims to find out their organizational 
secrets and pass them on to the enemies. 

It is this hypocritical behaviour of theirs which Allah Almighty has 
asked Muslims to guard against. We have been given an important 
rule of conduct when it was said: 

j&j# £ L r u^ i;ii- v i j&r -j$\ (£$_ 

O those who believe, do not take anyone as insider but from 
your own selves. 

The word, bitanah used here means a friend, confidant, one with 
whom secrets are shared. The lining or inside part of a dress which 
stays close to the body is also known as bitanah. Derived from batn 
(inside), it is used in everything opposed to zahr (outside). That which 
is outside is zahr and that which is inside is batn. In garments, the 
outer part is ziharah and the inner part touching the body such as a 
lining is called bitanah. [There is an expression in English - hand in glove- which 
comes close to this sense, even if partly. It means 'to be on very intimate terms'.] 
Similarly, the expression, bitanatu-th'thawb Gj,jJI Jjliu) lends the meta- 
phor of friend, confidant, one who comes to know internal secrets and 
that is how the word, bitanah is used to carry that sense. The well- 
known, and quite reliable lexicon of Arabic, Lisan al-'Arab explains 
bitanah as follows: 

It means that a person's bitanah is one who knows his secrets, has 
access to his affairs in which he seeks his advice. Raghib al-Isfahanl in 
his Mufradat and al-Qurtubi in his Tafsir have given the sanie 
meaning. (The word, 'bitanah', translated here as 'insider' is an effort 
to cover some of these important shades of meaning.) 

So, it has been enjoined upon Muslims through this verse that they 
should not take persons other than those from their own community as 
confidants and advisers, in a way that leads one into spilling the sensi- 
tive secrets of one's own government, community or state. No doubt, 
under the shade of its universal mercy, Islam has given unusual 
instructions to Muslims in order that they treat non-Muslims with 
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compassion, goodwill, beneficence, kindliness and tolerance, and not 
leaving it at that, the Holy Prophet ^Ly *-le *l)l J^> has put these in 
actual practice in all affairs concerning non-Muslims. But, at the sarne 
time, and in perfect wisdom, binding instructipns were given so as to 
make sure that the organized body of Muslims and its particular hall- 
marks stay protected. A Muslim cannot be permitted to go beyond a 
certain limit when developing or promoting relations (unilateral, bi- 
lateral or multi-lateral) with those who disbelieve in or practice 
hostility against the Law of Islam. This is so because such an action 
throws the doors of harm and danger open both for the individuals and 
the community. This arrangement is clear, reasonable, appropriate, 
and very necessary to give secure frontiers to the individuals as well 
as to the Muslim state. 

About non-Muslims resident in Islamic states or those tied with 
Muslims through a treaty, the teachings of the Holy Prophet j|j and 
his most emphatic instructions for their protection are all part of the 
Islamic law. The Holy Prophet ^j *-le JJI jl» has said: 

A^JiJI »_^j <UU-^a> i n •n'-* CU5 {y* j <U^a> Uli L-»i ^Sl {y> 

Whoever harms a Dhimmi (protected non-Muslim), I shall be 
his opponent on the Day of Judgement and I always defeat the 
one whom I oppose. (Reported by Ibn Mas'ud) 

In another hadith, he said : 

My Lord has prohibited me to wrong the one protected by a 
treaty, or anyone other than him. (narrated by Sayyidna 'Ali) 

In yet another hadith, he said: 

L-»J? v-JU U-J- iSjt i>ljl «UiU? jjj AjUlSjl 4..<fliJLiljl IjLftU-o *U» (j^^l 

AajJJ] »_jj Aj^jk» Uli 4JU tj^AJ 

Beware, whoever wrongs a non-Muslim protected by treaty, or 
usurps his right, or obligates him to do what is beyond his 
power, or takes from him something without his genuine 
consent, then, I shall be the advocate for him (the said non- 
Muslim) on the day of Judgement. 

Side by side with these concessions and considerations for non- 
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Muslims, instructions were given to Muslims that they should protect 
their distinct group cohesion by not trusting enemies of Islam and 
Muslims with their secrets. Ibn Abi Hatim narrates that Sayyidna 
'Umar ibn Al-Khattab *jlc Ali ^j was asked to. appoint a young non- 
Muslim as the chief manager and scribe in his office since he was very 
good at that. Thereupon, he said: 

u^J^' bi* cy *J^ 'i' oi»jl jl5 

If I were to take him in, in that case, I will be taking an 
insider from among non-Muslims (which is against the 
Qur'anic authority). 

Imam al-Qurtubi, famous scholar and commentator of the fifth 
century says, with marked pensive longing, that contravention of this 
teaching of the Qur'an has produced evil results for Muslims: 

Things have so changed these days that Jews and Christians 
were trusted with secrets and considered trustworthy through 
which they were able to prevail over the ignorant rich, the 
rulers and the chief s. 

Even today, in a state established under a particular ideology, a 
person who does not subscribe to this ideology cannot be admitted into 
the inner echelons of power as a confidant. In Russia and China, a 
person who does not believe in communism is not given any respon- 
sible office or, farther still, trusted with state secrets. A close study of 
the decline of Muslim states would reveal several reasons behind it. 
One of the oft-repeated ones will be that Muslims had entrusted their 
sensitive affairs in the hands of non-Muslim confidants. This policy 
was an active factor in the decline of the Ottoman Caliphate as well. 

The reason why this command has been given is explained soon 
after. Starting from 3£i££fp £■? (they would spare no effort to do you 
mischief) and ending at - Juu ^ jl (provided that you understand), the 
text warns Muslims that they should not take anyone other than their 
own Muslim brothers as insiders on their affairs, for no other group, 
be they Jews, Christians, hypocrites or other disbelievers, could be 
their genuine well-wishers. Contrary to that, they are always on the 
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look out for opportunities to hoodwink and hurt them materially and 
spiritually. They are always plotting to harm them in this worldly lif e 
as well as to take them away from the enjoined pursuits of their Faith. 
Ali this is what the Muslims can see for themselves, but the venom 
that lies hidden in their hearts is far too fatal. However there are 
times when they are enraged with their deceptive cool front thrown off 
and the fangs of their deep hostility become clearly visible. Why would 
an intelligent person take such people as his confidant? Allah 
Almighty has pointed out who they are and what has to be done about 
them. Now it is upto him who understands what is involved here. 

The sentence pLc LTlJ?/ (they want you to be in trouble) is a perfect 
mirror of the mentality of disbelievers. Here, the in-depth teaching is 
that no non-Muslim can ever be the real friend and well-wisher of 
Muslims. 

After that, in verse 119:-j4?£* j.XjI^2i £, Muslims have been told that 
'it is certainly strange that you go about loving them as friends, yet 
they are no friends of yours. Indeed, they are your worst enemies. Still 
more unusual is the situation because you believe in all Scriptures 
without any reservations as to the people they ad&ress, the time when 
they were sent down and the prophet they were revealed to. Contrary 
to this, they do not accept your Book and your Prophet. Their belief in 
their own Books is not correct either. Given this state of affairs it 
would have been expected that they should have been affectionate 
towards you and you should have been the ones to give them a cold 
shoulder. But, what is happening here is just the reverse of what it 
should have been.' 

The mentality of disbelievers has been further clarified by saying: 
*2£ piza jj. in the first part of verse 120 which has been translated as, 
'if something good happens to you, it annoys them and if something 
evil befalls you, they are delighted with it.' 

How can Muslims remain protected against the aftermath of 
sinster moves of the hypocrites and the deadly hostility of opponents? 
For this, a simple and effective prescription was suggested in: 

JaZ*j> oy~*t 4,^J' bl ^A f»-4^ pjr^i Y \jtej IjJLaJ jjj 
And if you keep patience and fear Allah, their cunning shall 
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not harm you at all. Surely, Allah is All-Encompassing of 
what they do. 

Sabr and Taqwen Panacea for Muslims 

The Holy Qur'an has preseribed sabr (patience, endurance) and 
Taqwa (fear of Allah) as an effective measure against all hardships. 
This elemental teaching has been conveyed to Muslims not only here 
but also at many other places in the Qur'an. For instance, in the 
section that follows immediately, it has been said: 

iSi) j^^u^j fSii+j "J* |**jjJ 02 fs'k) !>^j hjrt^ oljk 

Why not? If you stay patient and fear Allah and they come 
upon you in this heat of theirs, your Lord will reinforce you 
with five thousand of the angels having distinct marks. (3:125) 

Here, the promise of divine help has been made conditional upon 
Sabr and Taqwa. 

In Surah Yusuf, it has been said: 

Whoever fears Allah and keeps patience ... (12:90) 

Here too, prosperity and success have been tied with Sabr and 
Taqwa. Towards the end of this very Surah, Sabr is being proposed in 
the following words: 

'o^tis^&S<h\ IjSfl/ Ij^ljj IJ^Li; \jjj,\ \Ji\'$J\ (&S 

O those who believe, be patient, be more patient than others, 
and guard your frontiers, and fear Allah so that you may be 
successful. (3:200) 

Once again, prosperity and success have been made dependent on 
Sabr and Taqwa. 

The two words, Sabr and Taqwa, though looking like a short title, 
are nevertheless very comprehensive. They contain within theniselves 
a successful rule for all aspects of individual and collective life as well 
as public, government and military affairs. 

The Holy Prophet jjLy aJu J) i ^ has said, as narrated by Sayyidna 
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Abu Dharr *« *l)l ^ : 

S>\J Jul JLfi*^ ^'1 IJLj *JLc «JLll (JL» -dJII J^-j Jli J L» ji ^1 ^x 

(JU>I »ljy) ijVt \>J^A <J JjW»U <JJ! Ji j><>J |*fiiSU LfJ ^Ul 

I know a verse which, if people were to take to it, would 
suffice them. And that is: 'And whoever fears Allah, for him 
He shall make a way out (of the difficulties) - 65:2.' 

Verses 121 - 123 

And when you left your house in the morning in order 
to place the believers in positions for fighting. And 
Allah is all-Hearing, all-Knowing. [121] When two of 
your groups were about to lose heart, while Allah was 
their guardian. And it is in Allah alone that the 
believers must place their trust. [122] And Allah 
certainly supported you at Badr when you were weak. 
So, fear Allah that you may be grateful. [123] 

Sequence 

In the previous verses, it was said that no power could harm 
Muslims if they observed patience and fear of Allah (sabr and taqwa). 
Now, the temporary set-back faced by Muslims during the battle of 
Uhud was due to their failure to observe these rules of conduct fully. 
The present verses remind Muslims of what happened during the 
battle of Uhud, and also, of their victory at the battle of Badr. 

Commentary: 

Before we proceed to explain these verses, it is appropriate that we 
have before us a sequence of events that came to pass at Uhud. 

The background of the Battle of Uhud: 

It was the month of Ramadan, Hijrah year 2, when the Quraysh 
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f-krtflV a n ^ Muslim mujahidin fought a battle at Badr in which 70 well- 
*. own kuffar (disbelievers) of Makkah were killed and an equal 
«umber was taken prisoners. This defeat, disastrous and disgraceful 
as it was, and really the first instalment of Divine punishment, 
incensed the Quraysh; their search for revenge knew no bounds. The 
relatives of Quraysh chiefs who were killed at Badr, appealing to the 
traditional Arab pride, resolved that they would not rest until they 
have avenged their defeat at Badr at the hands of the Muslims. They 
proposed to Makkans that the sale proceeds from things brought in by 
their trade caravan from Syria should be spent on nothing but this 
war so that they can avenge the slaying of their comrades by 
Muhammad |Jl*j aJu *i)l i J^o and his companions. To this, everybody 
agreed and it was in the Hijrah year 3 that the Quraysh, along with 
several other tribes as well, marched out to mount an attack on 
Madinah. The invading force included even women so that they could 
appeal to the sense of honour their men had and implore them not to 
retreat, if they ever did. 

When this armed force of three thousand strong, all laced with 
weapons and other logistics, pitched up its tents near the mountain of 
Uhud, about three or four miles outside Madinah, the Holy Prophet «j- 
went into consultation with Muslims. In his blessed opinion, warding 
off the enemy by staying in Madinah was easy and more likely to 
succeed. This was the first time that the leader of the hypocrites, 
'Abdullah ibn Ubayy, who outwardly went along with Muslims, was 
asked to give his opinion, which turned out to be the same as that of 
the Holy Prophet ^ *J^ JJI Ju* . But, some zealous Muslims, who were 
unable to take part in the Badr encounter and were intensely eager to 
lay down their lives in the cause of Islam, insisted that they should go 
out and fight the enemy in the open so that the enemy does not take 
them to be cowards. To this, the majority turned. 

In the meantime, the Holy Prophet (JL, *JLc JJI Ju> went to his house 
and when he came out, he had his armour on. At that point of time, 
some people thought that they had forced him, against his opinion, to 
lead the fight outside Madinah in the open. Realizing what they did 



Surah 'Al-'Imran 3 : 121-123 172 

was wrong, they submitted to him that he could act according to his 
opinion and stay in Madinah. The answer was: 'It does not behove a 
prophet, once he has put on his armour and taken up his arms, to put 
them off without fighting.' This one sentence is' sufficient to clarify the 
difference between a prophet and a non-prophet. A prophet cannot 
show weakness in that capacity. Then, here lies a lesson for the 
community as well. 

When the Holy Prophet ,jl,j ^U JJI ,J^> left Madinah on his way to 
confront the enemy, he had about a thousand men with him, but the 
hypocrite 'Abdullah ibn Ubayy broke off enroute with about three 
hundred men, saying: 'When my advice was rejected and action was 
taken on the advice of others, why should we fight and why should we 
endanger our lives?' Obviously, most of his comrades were hypocrites, 
yet there were some Muslims too who swallowed the bait and tugged 
along with them. 

Finally, the Holy Prophet jJL, jJLc JJI JL» reached the battlefield with 
a total of seven hundred mujahidin. He personally took charge of the 
action area setting up all arrangements in a formal military manner. 
The formations of his men were so placed that the mount of Uhud 
remained on their rear. Sayyidna Mus'ab ibn 'Umayr was made the 
standard-bearer and Sayyidna Zubayr ibn 'Awwam, the commander of 
the mounted troops. Sayyidna Hamzah was given the command of the 
unarmoured. On the rear, there was some likelihood that the enemy 
may cut his way in from that side. So, he positioned a company of fifty 
archers (arrow-shooters) on a hillock in the rear and ordered them to 
stand on guard against any attack from that side. They were specifi- 
cally instructed not to bother about the fighting down the hill, irre- 
spective of whether they win or lose, and were told that they just do 
not have to move from their appointed place. 

The command of the company of archers was given to Sayyidna 
'Abdullah ibn Jubayr. As for the Quraysh, they had gone through the 
battle of Badr and they too went into battle formations in an orderly 
manner. 
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TbeBattleofUtiud 1 

When the battle started, Muslims had an upper hand right from 
the beginning, so much so that the enemy forces went into total 
disarray. Muslims thought they had won and turned toward the spoils. 
At this point, the archers who were appointed by the Holy Prophet ^jj» 
to guard the rear also noticed that the enemy was on the run and they 
too started coming down from the mountain leaving their assigned 
battle station. Their commander, Sayyidna 'Abdullah ibn Jubayr 
reminded them of the emphatic command of the Holy Prophet j|j, not 
to move from their place of duty and.tried his best to stop. them. But, 
except a few, others took the plea that as the order was tied with time 
they should now go and be with the rest. Khalid ibn Walid, who had 
not yet embraced Islam, was commanding a company of Makkan 
disbelievers. Making timely use of this opportunity, he went round the 
hill, went up through a pass and made a surprise attack. Sayyidna 
'Abdullah ibn Jubayr as. JJI ^j and the small number of men left with 
him tried their best to stop them but they were unable to do so and the 
chargers were able to pounce on Muslim forces down the hill all of a 
sudden. This situation made the running enemy turn back and rein- 
force the attack. The fate of the battle was totally reversed. Muslims 
were so confused with this unexpected turn of the battle that a major 
portion of them scattered away from the battle field. However, some 
Companions were still holding on resolutely. In the meantime, a 
rumour went round that the Holy Prophet ,JL-, <_u <lii Ju» has met his 
shahadah (martyrdom). This shattered the nerves of his Companions 
and most of them lost heart. At that time, the Holy Prophet ^ was in 
the midst of about ten or twelve very devoted Companions. He was 



1. The strategy used in this battle shows that the Prophet of Islam was not 
only a perfect leader and teacher, but also a creative military strategist, 
something not known in the world of that time. Comparing the battle 
plans of the two camps, Tom Under, a twentieth century historian says in 
his book, The Life of Muhammad that his opponents had courage and 
bravery but it was he who broke new ground in the managemeht of 
warfare. The Makkan disbelievers fought recklessly and haphazardly 
while he used great foresightedness, strict discipline and efficient organi- 
zation as additional assets. 
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injured. Defeat was about to come when, in the right moment, the 
Companions scattered on the battlefield came to know that the Holy 
Prophet jJLy *Jic JJI JL-» was alive. They regrouped themselves around 
him and moved him away towards the hill safely. 

This defeat which made Muslims terribly upset was temporary, 
and there were causes behind it. The Holy Qur'an comments on each 
cause in extremely measured words and exhorts Muslims to be 
cautious in the future. 

Lessons from the events of Uhud : 

The events of the battle of Uhud have in them a treasure of good 
advice and wise guidance for all Muslims. It will be recalled that the 
Qurayshi disbelievers had brought women with them so that they 
could excite them to fight and, in case of a retreat, put them to shame 
and exhort them to go back into the battle. The Holy Prophet j^ saw 
that Hindah, the wife of Abu Sufyan, was leading a group of women 
who were chanting poetical compositions to arouse the fighting 
passions of their men. They were saying: 

Jj L « ? I I ^jjuj ,JJL«J lj L . a , " jl 

that is, 'if you fight right on and win, we shall embrace you and make 
a soft bed for you, but, if you turn back, we shall make you miss our 
love.' 

In contrast, the Holy Prophet ^L*, *Jx Ai\ ^ may Allah bless him, 
was saying this in his prayer: 

juTjji r*o *JJi Lft ^> jjui du j Jj^i a, ^i 

that is, 'O Allah, from Thee I draw my strength and for Thee and in 
Thy name, I attack and fight. Sufficient for me is Allah, the only one 
good to trust.' 

This prayer, every word in it, is demonstrating how Muslims 
should strengthen their connection with Allah not only in peace, but 
also in war, a pattern of behaviour which is drawing a line of clear 
distinction between Muslims and other nations. 

2. Victory in war comes from Allah and not from piles of hardware. 
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*T t us look at this lesson through the tightly-held frame of this battle. 
Is'nt it that the noble Companions, may Allah be pleased with them 
nll left behind them indelible marks of gallantry, sacrifice and dedica- 
tion the class of which would be difficult to match in history? Sayy- 
idna Abu Dujanah *i* Jjl ^j had turned his body into a shield for his 
beloved Prophet taking all in-coming arrows on his back. Sayyidna 
Talhah -u* «1)1 ^j had his body all perforated with arrow-heads, but he 
still did not leave his blessed master unprotected. Sayyidna Anas ibn 
al-Nadir vs. *l)l ^j , the uncle of Sayyidna Anas ibn Malik .uc «Jji ^j was 
absent from the battle of Badr which he regretted very much and 
longed to make amends whenever he could get the first opportunity to 
take part in a Jihad in the company of the Holy Prophet i^ . 

A little later, came the battle of Uhud and Sayyidna Anas ibn al- 
Nadlr was in it. When Muslims had scattered away and the disbe- 
lievers of Quraysh were coming in overwhelming strength, he started 
to mount his charge, sword in hand, when he met Sayyidna Sa'd who 
was going with the group of those who had scattered away from the 
battlefield. He called out to him, "O Sa'd, where are you going? I srnell 
the scent of Paradise in this valley of Uhud.' Saying this, he charged 
ahead and it was after a tough fight that he finally laid his life in the 
way of Allah. (Ibn Kathir) 

Sayyidna Jabir *i* JLll ^j says, "when Muslims became scattered, 
there were only eleven Companions left with the Holy Prophet j|j, , 
Sayyidna Talhah m *lii ^j being one of them. The forces of Quraysh 
were surging forward. The Holy Prophet pJL, *_JU Jjl J_* said, 'Who is 
going to take care of them?' Sayyidna Talhah *it JLll ^j responded 
immediately, 'I shall do that, O Messenger of Allah.' Another 
Companion, an Ansari, said, 'I am at your service.' He asked the Ansari 
Companion to go, who fought, and fell a martyr. Then came another 
pressure wave. He asked the same question again. Sayyidna Talhah 
offered himself as before. He was all impatient to hear the command of 
the Holy Prophet jjL, *-it JJl Ju, so that he could go ahead. He, once 
again, sent some other Ansari Companion and Sayyidna Talhah's wish 
remained unfulfilled. Thus, it was seven times that the Holy Prophet 
,JLj iJ* JJI Jl* asked the question and every time Sayyidna Talhah was 
not permitted to go while other Companions were permitted to go and 
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meet their shahadah (martyrdom). 

3. Muslims were few in number, yet they won at Badr. Compara. 
tively, they were more in number at Uhud, yet they lost. Here too, f 0r 
Muslims there is a lesson to learn: Muslims should not rely on their 
numerical or material strength, military hardware or logistic support 
but they should make sure that they take victory as something which 
comes by the grace of Allah Almighty and therefore, they must alwayg 
watch out that their relationship with Allah remains strong. 

What happened at the battle of Yarmuk is worth remembering. 
The officer-in-command at the war front wrote to Sayyidna 'Umar, the 
Khalifah at Madinah, requesting reinforcements in view of a reduced 
number of fighters. The reply that he gave is reproduced below: 

fj~aj -j£.\ jj> ^j> ^jLs. *5UjI ^'Ij u-^j u T...T |^SL i Li' ( _ s J«L> jJ 

Hj ^fcjljUi IJa ^US" p£* U lili ^j^s- ^ Jil ^ jX> ^y_ ^ j^x, 

ii . i 

"Your letter reached me. You have requested reinforcements 
and I direct you to One who is most-powerful support-wise 
and most-protecting army-wise, that is, Allah, the Mighty, the 
Exalted. So, seek help from Him - because Muhammad, may 
Allah bless him, was helped on the day of Badr despite their 
being fewer in numbers. So, when this letter of mine reaches 
you - fight. And do not turn back to me." (Ibn Kathir, with reference 
to the Musnad of Ahmad) 

The narrator says, when they received this letter, they mounted an 
attack in the name of Allah, all of a sudden, against the formidable 
forces of disbelievers who were defeated. Sayyidna 'Umar knew that 
victory or defeat for Muslims does not depend upon numbers. Instead, 
it depends upon trust in Allah, and on His help. This fact has been 
clearly stated by the Holy Qur'an with reference to the battle of 
Hunayn: 

uli 'Sls. {yu pj £&/» *xJL***l ij, &s> »ji 

'(Remember) the day of Hunayn when you became proud 
about your numbers, then, nothing worked to your advantage. 

(9:25) 
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Now, let us turn to the explanation of these verses: 

1. Verse 121 begins with the words, iuif^ojli ijj (When you left 
your house in the morning in order to place the believers in positions 
• for fighting). 

This is an example of the miraculous style of the Holy Qur'an, 
specially when it reports events. It does not describe any event in its 
total detail as a matter of general principle. Events, or their details 
are taken up only when they carry with them implied points of guid- 
ance. For instance, a particular secondary detail, such as the time of 
leaving the house, has been identified through the word, ojli 
('ghadawta'); and hadith narrations prove that this morning was that of 
the seventh of Shawwal, Hijrah year 3. 

Then comes the description of the point from where this expedition 
started. The word, Q*\c>* indicates that the Holy Prophet ,Jl-, *Ju Jji J^ 
was with his family at that time and when the time came to leave, he 
left, leaving his family behind him, even though this attack was aimed 
at Madinah. These secondary details have guidance built in them. 
When there is the command of Allah, it is expected that the love of 
family and home should not stop one from obeying it. It will be noticed 
that details of what happened between the period of leaving the house 
and reaching the war front remain undescribed. Instead, the first 
thing done on the war front has been described as ^^^^S-Uj^fo^* 
the placing of believers in positions" for fighting. 

The verse ends with the words, Ql |^/Aji/ (And Allah is All- 
Hearing, All-Knowing). By reminding Muslims of these attributes of 
Allah, it has been pointed out that everything said by the two parties 
at that time was all in the knowledge of Allah Almighty, and abso- 
lutely nothing of what happened to the two of them remains hidden 
from Him, and so shall it be with the end of the war; that too, is not 
hidden from Him. 

Next comes verses 122 beginning with the words, $pJl*&i££Z2s t\ y 
lii- (When two of your groups tended to lose heart while Allah was 
their guardian). These 'two groups' refer to the Bani Harithah of the 
tribe of Aws and Bani Salamah of the tribe of Khazraj. These 'two 
groups' lost the courage to fight when they saw the hypocrite, 
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'Abdullah ibn Ubayy and his men breaking away. But, Allah, in his 
grace, helped them come out of this state of apprehensiveness. Here 
the fact was that their weakness was caused by the thought, and 
certainly not because of any weakness in faith. Ibn Hisham, the 
famous historian of Muslim battles has made this very clear. Then, the 
very Qur'anic statement, liJa/'-ilj (while Allah was their guardian) is a 
testimony to their perfect faith. Therefore, some elders from these two 
tribes used to say: "No doubt, the verse contains a complaint against 
us, but at the same time it bears a good news for us in the words: 51)1; 
l^4Jj (while Allah was their guardian). 

3. Towards the end of the verse, it has been said: "And it is in Allah 
alone that the believers must place their trust." Here, it has been 
made clear that Muslims should not rely on their superiority in men 
and materials. Not that they have to ignore material needs of the 
combat; of course, they should have whatever they can get together 
subject to their means, but the crucial thing is that they must place 
their total trust in Allah, and Allah alone. The apprehension of weak- 
ness that overtook Banu Harithah and Banu Salamah was caused by 
this material lack of stfength. Therefore, tawakkul or trust in Allah 
was suggested as the treatment of all sorts of apprehensions. 

Tawakkul is one of the superior human qualities. It does not mean 
that one should cut off all his connections with the effort to collect 
material support. On the contrary, one should collect what is obviously 
needed t6 the best of his ability, use it, and then, let Allah take care of 
the outcome. It is also necessary that one should not become proud of 
what has been collected as material assets, instead, "We trust in 
Allah" should be the sole concern. The good example of the Holy 
Prophet p!-, *JU JJI J^> is before us. That he himself organized the 
fighting strength of Muslims during this Jihad, assembled weapons 
and other war materials to the best of his ability, prepared battle 
plans appropriate to the time and place. Once on the war front, he set 
up entrenchments with combat-ready Companions placed therein. 
These were all part of the material-functional management of the 
battle. By making use of these with his own blessed hands, our 
beloved master, the last and foremost of prophets, demonstrated that 
material facilities are also a blessing of Allah Almighty. Ignoring them 
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r turning away from them cannot be called what tawakkul is. Here, 
the attitude of a Muslim slightly differs from that of a non-Muslim. A 
Muslim would, given his ability and means, collect all sorts of neces- 
gary material support, yet when it comes to trust and tawakkul that he 
would place in none but Allah. The non-Muslim is bereft of this spiri- 
tual dimension for he relies on his brute material strength. The mani- 
festation of this difference has been common sight throughout all 
Islamic battles. 

4. The focus now turns to a particular battle where Muslims had 
demonstrated perfect tawakkul and Allah Almighty had blessed them 
with support and success. The reference to the battle of Badr, in the 
fpllowing words, has appeared in this very context. 

And Allah certainly supported you at Badr when you were 
weak. (123) 

Badr : Location and Importance 

Badr is located about eighty miles south-west of Madinah and used 
to be a halting-place while travelling between Makkah and Madinah, 
before the modern Tariq al-Hijrah was commissioned into service 
which bypasses it. 

At that time, Badr was known for its abundance of water, some- 
thing very important in the desert zones of Arabia. The first armed 
encounter between believers and disbelievers came to pass at this spot 
on Friday, Ramadan al-Mubarak, Hijrah year 2 which fell on March 
11, 624 A.D. On a superficial view, this battle appears to be a local 
tribal war, but the truth is that it has charted a revolutionary course 
in the history of the world, therefore, the Holy Qur'In calls it Yawm al- 
Furqan (a day of distinction). According to Professor Philip Hitti, this 
was Islam's first clear victory. 

The expression *Jjf ££?!/. translated as 'when you were weak' means 
that 'you were, at that time, few in numbers and materials'. According 
to strong and authentic narrations, the number of Muslims was 313. 
This 'army' had two horses and seventy camels. On these, they took 
their turns while riding. 
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The verse ends with the statement: ;$fcJL- j&fo'*L)l \J£[i{So, fear Allah, 
that you may be grateful). This may remind one of the many places i n 
the Holy Qur'an where Taqwa (fear of Allah) and Sabr (patience) have 
been prescribed as a security shield against the machinations of the 
hypocrites and the harmful effects of hostile enemies. Right here, i n 
these two behaviour models, there lies the secret of an entire orga- 
nized struggle, and clear victory, that comes in its wake. As mentioned 
elsewhere, taqwa and sabr have not been mentioned here, in conjunc- 
tion. Instead, taqwa has been considered sufficient for, in reality, 
tagwa is such a comprehensive human attribute that sabr too gets to 
be included therein. 

Verses 124 - 129 



>j> 



tepi zgtft£/i\ <y* aJ j^J <w> &$, 






When you were saying to the believers, "Shall it not 
suffice you that your Lord should help you with three 
thousand of the angel sent down (for you)?" [124] Why 
not? If you stay patient and fear Allah and they come 
upon you even in this heat of theirs, your Lord will 
reinforce you with five thousand of the angels having 
distinct marks. [125] And Allah did it only that it be a 
good news for you and that your hearts may be at rest 
with it. And help is from none but Allah, the Ali- 
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powerful, the All-Wise. [126] That He may cut off a flank 
of disbelievers or throw them down in disgrace, and 
they go back frustrated. [127] You have no authority in 
the matter, unless Allah forgives them or punishes 
them, as they are unjust. [128] And to Allah belongs 
what is in the heavens and what is in the earth. He 
forgives whomsoever He wills and punishes whom- 
soever He wills. And Allah is Most-Forgiving, Very- 
Merciful. [129] 

Commentary 

In the previous verses, the battle of Badr was cited in relation to 
the battle of Uhud. Briefly stated there was the unseen support from 
Allah Almighty given to Muslims. In the present verses, some details 
of that support have been mentioned. Also stated is the wisdom behind 
the sending of angels. 

One may naturally ask a question here. When Allah Almighty has 
endowed His angels with such power that just one of them could over- 
turn an entire habitation, very much like what happened with the 
land of the people of Lu t r ">LJr.LJLc which was overturned single- 
handedly by the angel Jibra'il, why was it necessary to send out an 
army of angels? In addition to that, given the introduction of angels 
onto the battlefield, the obvious result should have been the total anni- 
hilation of e very single infidel. 

The Holy Qur'an has, itself, given the answer in the verse^JJI'ii^ li/ 
^jiL_ H\ . It means that the purpose behind the sending of angels was not 
really to help score a victory on the battlefield. Instead, the purpose 
was to give the believers the good news of victory to comfort them and 
to strengthen their hearts. This is very clear from the words ^jI/5j,(only 
that it be a good news) and j^^l» S~ki), (that your hearts may be at rest) 
in the text. Far more clear are the words of Surah al-Anfal about this 
event: \'jJ\'-y_3\ \££ (So, make those who believe firm - 8:12). Here, the 
address is to the angels and they have been asked to see that Muslims 
do not get anxious and that their hearts stay firm. 

How can hearts be made to stay firm? There are many possible 
ways, one of them could be through their spiritual input, something 
not too dissimilar to the direct beaming of attention as practiced by 
mystic shaykhs. 
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The possibility of doing this in several less complex forms also 
exists. For instance, they may simply assure the believers that angels 
are standing ready to help them - by appearing before them, by their 
voice signs or by some other method - as was witnessed in the battle of 
Badr where all these methods were used. In fact, in one exegetic expla- 
nation of the verse 4&VI jylj^J.ii (So, strike over the necks - 8:12), this 
address is to the angels. According to some hadlth narrations, when an 
angel decided to attack a disbeliever, the head of the disbeliever slid of 
his body all by itself. 1 It has also been reported that some noble 
Companions heard the voice of Jibra'il saying, 'Charge, Haizum!' 2 
Some of them saw some angels (Muslim). All these sensory experiences 
are part of the same chain of Divine support. Evidences prove that the 
angels of Allah did a few things to impress upon Muslims that the 
angels too are participating in fighting as a sort of assurance that His 
support through the angels is there. As said earlier, their objective 
was far from winning a war for the believers. Their real mission was to 
comfort Muslims and to give their hearts strength. That the obligation 
of Jihad has been placed on men in this mortal world, and that is how 
they are enabled to deserve merits and ranks in the Hereafter, is a 
clear proof of this view. If Allah Almighty had willed that countries be 
conquered through armies of angels, the very name of disbelief and 
disbelievers would have been effaced from the face of the earth, not to 
say much about governments and empires. But, in this system of the 
material world, Allah Almighty has not just willed it so. Here, disbelief 
and faith, obedience and sin shall continue to exist side by side. The 
great divide shall come on the Day of Resurrection when the true and 
the false shall become all distinct. 

The rationale of the promises: 

Let us now turn to the promises of angelic help in the battle of 
Badr. The verse of Surah al-Anfal carries the promise of one thousand 
angels. In the present verse of Surah Al-Tmran, the promise begins 
with three thousand, then goes up to five. What is the wisdom behind 
this? 

The fact is that Muslims noticed the thousand-strong force of the 



1. From Sahi ibn flanif vide Al-Hakim and Baihaqi. 

2. The steedof Jibra'il. 
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■ m y in the battle of Badr, as stated in Surah al-Anfal, and compared 
't with their total count of three hundred and thirteen, so they invoked 
the help of Allah Almighty against such heavy odds. Thereupon, came 
the promise of one thousand angels, implying thereby that the number 
of their enemy shall be matched by an identical number of angels. The 
words of the verse are: 

When you were calling your Lord for help, so He responded to 
you (saying): I am going to support you with one thousand of 
the angels, one following the other. ( 8:12) 

Even after this verse, the same purpose behind the sending of angels 
was made clear by saying: "And Allah did it, only that it be a good 
news for you, and that your hearts may be at rest with it." 

Then comes the present verse of Surah Al-'Imran. Here, the 
promise of three thousand angels was probably made due to the 
reports received by Muslims that Kurz ibn Jabir Muharibi was 
marching towards the battlefield of Badr with his tribal forces in 
support of the disbelievers of Makkah (as in Ruh al-Ma'anl). The actual 
position in the confrontation was that the enemy forces were already 
three times larger than those of Muslims, who were somewhat 
disturbed by this news. Thereupon, a promise of three thousand angels 
was made so that the ratio is reversed and the number of Muslims 
goes three times higher than that of the enemy. 

After that, right there towards the end of this verse, this number 
was increased, subject to conditions, to five thousand. The conditions 
were: 

A. That Muslims shall hold on firmly to the great qualities of sabr 
(patience) and taqwa (fear of Allah). 

B. That they come under enemy attack all of a sudden. 

Out of these two conditions, the second one did not just materi- 
alize, therefore, the promise of the number, five thousand, did not 
remain effective. Granted that the second condition of the promise did 
not come to pass, major commentators and historians differ as to the 
actual fulfillment of the promise - was it in the form of five thousand 
or three thousand only? All these positions have been mentioned in 
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Ruh al-Ma'ani. 

From the verse «yd jiV* £* &J J^J (You have no authority in the 
matter) (128), the text returns to the main event of Uhud after a brief 
mention of the event of Badr in between. This verse was revealed in 
the background of the battle of Uhud where the Holy Prophet jg£ lost 
one of his teeth, the lower right premolar, to be exact. His face injured, 
he is reported to have uttered: 'How shall such people prosper, people 
who do this to their prophet, although that prophet is calling them 
towards God?'. Thereupon, this verse was revealed. 

According to yet another story from the Sahih al-Bukhari, the Holy 
Prophet JUj *Jx *JJI Jl* has been reported to have invoked evil fate for 
some disbelievers, whereupon came the revelation of this verse in 
which the Holy Prophet ,Jl.j *Jx *il ^ has been counselled to remain 
patient and forbearing. l 

Verses 130 ■ 131 

O those who believe, do not eat Riba (interest) doubled 
and multiplied. And fear Allah so that you may be 
successful. [130] And fear the Fire that has been 
prepared for the disbelievers. [131] 

The meaning of doubled and multiplied 

The detailed rules regarding 'riba and the philosophy underlying 
its prohibition have been discussed thoroughly in Surah al-Baqarah 
verses 275-278 (Volume 1 of this commentary). However, it may be 
pointed out here that words iHLz J&£l (doubled and multiplied) used in 
this verse do not mean that the prohibition of 'riba' is restricted only to 
a transaction where the interest is doubled or multiplied. In fact, these 
words are not used in a restrictive sense, because it is evident from 
Surah al-Baqarah that 'riba' or interest is prohibited in any case, even 
though its rate is not so high as to make it doubled or multiplied. 



1. Bayan al-Qur'an. 
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These words are used only to explain the factual position prevalent at 
that time, and to indicate its unjust and evil nature. Moreover, these 
ords also suggest that even the interest charged is simple and not 
mpoun d, yet once a person is engaged in the business of interest he 
does not stop at charging interest in one transaction only. Rather, he 
reinvests the income of interest in another loan transaction, and keeps 
investing the interest proceeds in similar transactions again and 
again, and thus the ultimate result is that the original interest 
charged through the first transaction is doubled and multiplied. 

Verses 132 - 133 

&^ Vj^'j OjJ-UI 14-kr* 4J*j py &a * jr aj^ 



And obey Allah and the Messenger so that you may be 
blessed. [132] And race one another towards Forgiveness 
from your Lord and towards a paradise the width of 
which spans the heavens and the earth. It has been 
prepared for the God-fearing. [133] 

Commentary 

In the previous verse, Muslims were commanded to abstain from 
interest-based dealings, a sin which deprives them of the quality of 
taqwa, (the fear of Allah, the sense of responsibility before Him). 

The present verses stress the positive aspects oitaqwa and comple- 
ment the earlier subject alongwith the promise of reward for those 
who observe it. Worth remembering throughout one's life is the second 
point which will serve him well if taken as the guiding light and the 
constant orientation. Allah Almighty has made it clear in these verses 
that the obedience to Allah and His Messenger does not become 
genuine and effective through lip-service alone. Instead, the obedient 
ones are known by what they are and what they do, by their traits of 
character and their deeds. 

The obedience of Allah and His Messenger 

The first verse, in a brief statement, presents a cardinal command 
of Faith in the following words: ^^j^'OjJjilj *ill i>^T/(And obey Allah 
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and the Messenger so that you may be blessed). Here, in order that 
one becomes deserving of Divine mercy, the obedience to Allah 
Almighty has been declared necessary and binding, and along with it, 
the obedience of the Messenger ,Jl«j -Ulc JLll JL» has been made equally 
necessary and binding. This is something not limited to this verse 
alone. It has been repeatedly stressed throughout the Holy Qur'an. 
The pattern of combining the command to obey Allah Almighty, imrae- 
diately followed by the command to obey the Messenger, appears in 
the Qur'an again and again. These continued and constant statements 
of the Holy Qur'an are there to remind human beings that these are 
the basic principles of Islam and 'Iman. The first part of the Faith is to 
affirm and declare the existence of God, His Oneness, and that man is 
there to worship and obey Him. The second part is the confirmation of 
His Messenger, and of obedience to him. 

Also worth noting are the statements of the Holy Qur'an which 
prove that, whatever the noble Messenger ^L-, <A& Jjl Jt^, says is by 
Divine permission and not on his own. The Holy Qur'an says: 

And he (the messenger) does not speak out of his own desire. 
It is not but a revelation revealed (to him) (53:3) 

From this, we arrive at the conclusion that the obedience to the 
Messenger is the very same as the obedience to Allah. It is nothing 
separate from it. In Surah Al-Nisa' (4:80), the Holy Qur'an has made it 
more clear in the following words: 

And whoever obeys the Messenger, he surely obeys Allah. 
(4:80) 

With this in view, the question is: Why have the two 'obediences' 
been stated separately? What purpose does it serve? Specially so, 
when this appears as a consistent feature in the Holy Qur'an where we 
see both 'obediences' being commanded side by side. 

To unfold the secret, we can say that Allah Almighty sent a Book 
to guide man in this world, and a Messenger. The Messenger was 
charged with the following duties: 
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n) Th-it he convey to people the verses of the Holy Qur'an precisely 
ana exactly in the form they were spoken when revealed. 

(2) That he should cleanse people of outward and inward impurities. 

(3) That he should teach the community, not only the contents of the 
Book, but also its purpose. 

(4) That he should teach people wisdom along with the Book. 

This subject appears at several places in the Holy Qur'an almost 
identically in the form of: 

... who recites to them His verses and makes them pure and 
teaches them the Book and the wisdom ... 

This tells us that the obligatory functions of the Messenger are not 
simply limited to conveying the Qur'an to the people. There is more to 
it in that the Messenger is also responsible for teaching the Book, and 
clarifying its message. Also obvious is the fact that the addressees of 
the Holy Prophet ^L-j -JU JJI JL* were the eloquent people of Arabia who 
had command over the finer points of the Arabic language. Teaching of 
the Holy Qur'an to them could never mean that they were to be taught 
the literal meaning of the Qur'anic words, for they themselves under- 
stood all that perfectly well. Instead, the purpose of this teaching and 
clarification was, and could be nothing else, that an injunction of the 
Qur'an stated briefly or in a summary form should be clarified and 
elaborated upon by the Holy Prophet fL*j *Ju Jjl tJ L> and communicated 
to people with the help of a revelation which did not form a part of the 
Qur'an (wahy ghayr al-matluww': the unrecited revelation). On the 
other hand, this was inspired into his blessed heart. The verse of the 
Holy Qur'an J>j?jj*#J>*oJ.(It is n °t but a revelation revealed) cited a 
little earlier, points in this direction. 

Let us understand this through some instances. There are a good 
many occasions in the Holy Qur'an where the text does not go beyond 
saying: lisjil lyljIjLill \Jiij (Establish the salah and pay the zakah). Even 
if units of prayer come to be mentioned, such as qiyam, ruku' and 
sajdah, they remain totally undefined. The modality, outward and 
inward, is just not there. It was angel Jibra'il who came as 
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commanded by Allah and taught all the details through demonstration 
before the Holy Prophet j|j,. This was how the Holy Prophet j* 
conveyed the word and the deed to the people of his Ummah. 

There are details about the payment of zakah: What are thresh- 
olds? How much has to be paid on each threshold? What part of a 
person's possessions is zakatable? What part is non-zakatable? How 
much from threshold resources goes zakat-free"?: All such details were 
given by the Messenger of Allah ,JL, a-i* JUl Ju» . He even had these 
committed to writing as executive orders and passed on to several 
Companions. 

Take yet another example. They Holy Qur'an says: ^Z^pUlj2l ijlfi-v 
JiUL (And do not eat up each other's property by false means - 2:188). 

Now there are deals and transactions of all sorts, such as buying 
and selling, rentals, tenancy, wages and many more. What forms are 
unjust, inequitable or harmful to public interest, and therefore, batil or 
false? All these details were given to the community by the Holy 
Prophet pL, *-U JJI Ju» by the leave of Allah. Similarly, this is true about 
all legal rulings of Islamic Law. 

Since all such details were conveyed to the community by the Holy 
Prophet ,JUj *Ju J)l Jl^. in fulfillment of his prophetic mission and under 
the guidance of Divine revelation, and since these details do not 
appear in the Holy Qur'an, there was the likelihood that the unini- 
tiated may be deceived into believing that these detailed rulings were 
not given by Allah Almighty and, therefore, they do not have to be 
carried out necessarily as part of one's obedience to Allah. It is for this 
reason that Allah Almighty has made the obedience of the messenger 
binding alongwith the obedience to Him, at various places in the 
Qur'an, repeatedly. As such, the obedience of the Messenger is really 
nothing but the obedience of Allah Almighty, but, given its external 
appearance and detailed description, it is somewhat different from 
that. In view of this, it has been emphasised time and again that 
orders given by the Holy Prophet ,Jl_j *Jl* Ai\ ^ should be obeyed as if 
they were the very orders of Allah the obedience of which was manda- 
tory. These may be there in the Qur'an, open and clear, or may just not 
be there. They were still equally binding on the community. 
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This was a matter of crucial importance, not limited to someone 
falling in doubt. In fact, there were chances that the enemies of Islam 
would find an excuse to inject chaos in a basic Islamic principle, and 
thereby make an effort to lead Muslims away. from the right path. 
Therefore, the Holy Qur'an has dealt with this subject in a variety of 
ways, in addition to its literal stress on the obedience to the 
Messenger. It has informed the blessed community of Muhammad ;gj 
that his duties include not only the teaching of the Book but also the 
added teaching of wisdom, pointing out to the fact that there are 
elements other than the words of the Book, which are also included in 
his teachings. That part too, identified as wisdom, has to be followed 
by Muslims as a matter of obligation. 

As said earlier, the Holy Qur'an used a variety of ways to focus on 
the same subject. For instance, it was said: ^J.JjjlJ'^lllJ £~J, which 
means that the purpose behind sending the Messenger is that he 
should explain for people the meanings and objectives of the verses 
revealed to him. (16:44) Then, there is the oft-quoted verse: 

Vypj\i Alc J /S~-f> LSj sjjfcki jJZy\ *£-jl' I-» 

Whatever the Messenger gives you, take it, and whatever he 
forbids you, refrain from it (59:7). 

Ali these ramifications have been placed there lest there comes a 
person saying: 'We have been obligated to follow only that which 
appears in the Qur'an; what we do not find in the Qur'an, to that we 
are not obligated.' Perhaps, the Holy Prophet ^L* j *Jlc Ai\ ,J^> had fore- 
seen the problems which were to arise later when some people, in 
order to get rid of the teachings and explanations of the Messenger of 
Allah, would say 'For us, the Book of Allah is sufficient.' The Holy 
Prophet ^ has described this possibility in a hadith, very clearly. The 
hadith has been reported by al-Tirmidhi, Abu Dawud, Ibn Majah, al- 
Baihaqi and Imam Ahmad in the following words: 

*j £jjj>\ li <jy>\ j-o jj»y\ *-yL 1i£jjl iJ Lt UiLi-o *i*o>l j-jjL)I "if 

... Lest I find one of you, reclining on his coach making 
comments on an order from my orders in which I bid some- 
thing or forbid something, saying, 'This we do uot know. We 
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only follow what we find in the Book of Allah'. 

Conclusion: 

In short, the repeated stress on the obedience of the Messenger 
alongwith the obedience of Allah Almighty, as well as, specific instruc- 
tions to follow the dictates of the Messenger at various places are 
there to counter the dangerous ignorance of a person who may venture 
to separate the details of Qur'anic injunetions described by the Holy 
Prophet jJl-j aJU Jjl J>^> , and available in the treasure-house of his 
ahadith, making it look like something foreign to the obedience of 
Allah, and consequently may hasten to reject them. The reality is that 
they cannot be separated: 

ij_» JlJlJ I .L,., f- *j LL> J I **->j-£ 
What he said was said by Allah 
Voiced, though, it was by a slave of Allah 

Race towards forgiveness, towards Paradise : 

The first command was: 'Obey the Messenger'. (132) The second 
command is: 'Race one another towards Forgiveness from your Lord 
and towards Paradise.' (133) Here, Forgiveness stands for the means bf 
obtaining forgiveness, that is, good deeds which bring forth forgive- 
ness. There are several exegetic views reported from the blessed 
Companions and their immediate successors. Though expressed differ- 
ently, they convey the same theme. Out of the noble Companions and 
their successors, may Allah be pleased with them all, Sayyidna 'Ali 
explained it as 'the fulfillment of obligations', Ibn 'Abbas as 'Islam', 
Abu al-'Aliyah as 'Hijrah', Anas ibn Malik as 'al-Takbir al-Uula (the 
first call of Allahu Akbar in salah)', Sa'id ibn Jubayr as 'perfection of 
obedience', Dahhak as 'Jihad' and 'Ikrimah as 'Taubah (repentance)'. 
The outcome of all these sayings is that Forgiveness covers all good 
deeds which become the means of obtaining Divine forgiveness. 

At this point two things need our attention. First comes the resolu- 
tion of an apparent contradiction which may be felt when one notices 
that the present verse carries a command to race one another towards 
Forgiveness and Paradise, while through another verse: ^1)1 Jli \S ijiii'v 

f JLe jL£iJLT^ (And do not covet something by which Allah has made 
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ome f you excel some others - 4:32), the very seeking of other merits 
and ranks has been prohibited. 

The answer is that fada'il (merits, ranks, virtues) are of two kinds. 
The first kind relates to that which cannot be achieved by man, being 
beyond one's power and control. We can call these 'non-electable.' For 
example, colour or beauty or birth in a morally high family cannot be 
chosen and acquired. The other kind is something man can achieve by 
effort. These can be called voluntary or 'electable'. So, the reason why 
the effort to acquire non-electable merits, even its very desire, has 
been prohibited for the simple reason that they have been given to His 
created beings by Allah Almighty Himself in His infinite wisdom. It is 
something beyond human effort. Why run after them? Ali such efforts 
will lead to nothing but envy and malice. Let him who has been given 
a particular colour of his skin keep desiring to have some other colour. 
What is he going to get out of his desire? Nothing. However, there is a 
vast range of meritworthy deeds. One could, and would, make his 
mark there. That is why we have been asked to accelerate our efforts 
in that direction. This is not something restricted to one verse. The 
exhortation appears in several verses. Somewhere it is said: oljjjLI \jLSZ, U 
(Try to get ahead of one anther in good deeds - 2:148, 5:48). Elsewhere.it 
is said: p^dlll ^feu;llJ; ^jj - (And in this, then, aspire the aspirers.) 
(83:26) 

Let us consider the advice of the sage who said: lf one has a 
natural or physical handicap which is beyond his power to correct, he 
should remain contended (with his handicap) and unaffected by the 
achievements of others. He should go on doing what he does. For, if he 
were to pine over his handicap and envy the achievements of others, 
he would be unable to perform to his capability, and ultimately, he 
would end up doing nothing or very little.' 

The second point worth considering is that Allah Almighty has 
mentioned 'Forgiveness' first and the 'Paradise' after it. May be, this is 
to suggest that entry into Paradise is impossible without Divine 
Forgiveness. The reason is obvious. Man may spend a life-time doing 
good and abstaining from the evils. Still the aggregate of his good 
deeds cannot pay the price of Paradise. What will take him to Paradise 
is only Forgiveness of His Lord, and His grace. The Holy Prophet j|j 
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has said: 






Strive to be straight and true, take the middle course and 
seek glad tidings (of Allah' s grace), for one's deeds shall not 
take anyone into the Paradise'. People said: Not even yours, 
O Messenger of Allah?' He said: 'Not even mine, unless it is 
that Allah covers me up with His mercy.' (al-Targhlb wa al-Tarhib, 
with reference to al-Bukhari and Muslim). 

In short, our deeds are not the price of Paradise. But, as is the 
customary practice of Allah, He does bestow His grace upon a servant 
who does what is good. In fact, one who is given the very ability to do 
good deeds is really given the signal that Allah is pleased with him. 
So, let none of us be tardy in the performance of what is good. Since 
Divine forgiveness is the primary factor in one's entry into the Para- 
dise, the text takes this importance into consideration and does not 
present forgiveness in the absolute sense. It has, rather, elected to say: 
'^Ip^yjli (Forgiveness from vour Lord .). By doing so, the text high- 
lights Allah's attribute as the Lord, showing thereby His added grace 
and mercy for His servants. 

The second object towards which man is being asked to hasten is 
Paradise. It has been said here that the Paradise is as wide as whole 
of the heavens and the earth. Since human mind cannot conceive any 
greater vastness than that of the heavens and the earth within the 
confines of his experience, the Paradise has been likened to them. This 
is a manner of saying that Paradise is very vast, so vast that it can 
accommodate the entire heavens and the earth in its vastness. 

When the width of the Paradise is so great who can imagine its 
length which should be even greater? 

Ali the above discussion is based on the assumption that the 
Arabic word j,jt. Card) means 'width'. However, there is another 
possible interpretation adopted by some commentators. According to 
them the word "ard is also used in the meaning of 'price'. If the word is 
taken here in this sense, the verse would mean that Paradise is not an 
ordinary commodity; the entire heavens and the earth are its price. 
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With such an object of unimaginable worth and magnitude, what else 
should one do but hasten towards it. 

Al-Razi in his al-Tafsir al-Kabir explains this point as follows: 

U^Uj UjIaL» jja* dJi. il^l j Jaji\j CJy^J\ t y^ Cocu^ L$JUj 

Abu Muslim says that 'al-'ard' in this verse means that which 
is offered against the object of sale as its price. In other words, 
if a price were to be put on Paradise, the heavens and the 
earth together with whatever is in them will be its price. The 
purpose is to demonstrate the most exalted status of the Para- 
dise which remains unmatched by anything in its greatness. 

Another statement about the Paradise is given in the end by: ollcl 
£i!o) (It has been prepared for the God-fearing.) This tells us that 
Paradise has already been created. Clear indicators in the Qur'an and 
Hadith seem to suggest the existence of Paradise on the seventh 
heaven which is its surface. 

Verses 134 - 138 

\\' \>l * >'\' Jaw^k 'M II Si'-* "'^i* > s -\\ 
f*p H^i &.<£> A->* ] H^ o? <£j& ^*j f-t-t) 
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...Those who spend in prosperity and adversity and 
those who control anger and forgive people. And Allah 
loves those who do good [134] - and those who, when 
they happen to commit a shameful act or wrong them- 
selves, remember Allah, then, seek forgiveness for their 
sins - and who is there to forgive sins except Allah? - 
and do not persist in what they have done, knowingly. 
[135] Their reward is forgiveness from their Lord and 
gardens beneath which rivers flow where they shall 
live forever. And excellent i s the reward of those who 
work. [136] A number of behaviour patterns have passed 
before you. So, traverse the land, and see what was the 
fate of those who belied (the prophets). [137] This is a 
declaration for mankind, and a guidance, and a lesson 
for the God-fearing. [138] 

Commentary 

God-fearing Muslims can be identified by the traits of their char- 
acter and the marks of their manner. So many benefits lie hidden 
behind their example and practice. This is the subject of the present 
verses. 

Allah Almighty has made God-fearing Muslims to live as models 
for others. For instance, the Holy Qur'an has, at so many plaees, 
emphasised the need to seek guidance and benefit from the company 
of the men of Allah. The verse: falfc 6lZ\ ■£& £\jl* (the path of those 
whom You have blessed - 1:6) from Surah al-Fatihah clearly indicates 
that the straight and correct path of Faith has to be learnt from these 
very favoured servants of Allah. Then, there is the exhortation: '£ Ijjjf 
^iixijl .. (be with the truthful - 9:119) which shows how useful the 
company of such people really is. But there are all sorts of people in 
the world, including the clever ones who would pose as good and try to 
impersonate the genuine ones. For this reason, it was necessary to 
draw a fine line of distinction between the true and the false and to 
show how the favoured men of Allah can be identified by their special 
traits of character. Once this is known, people would abstain from 
wrong leaders and guides and would use the God-given guidance to 
first become sure of the true ones and then follow them. 

By having identified the traits and marks of God-fearing Muslims, 
and having stated that they are the ones deserving of ultimate success 
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ahd of elevated stations in Paradise, the righteous have been given a 
«ood news (of receiving the same reward, if they follow them) and. the 
evil-doers are exhorted and persuaded to mend themselves and follow 
the God-fearing. 

This is exactly what has been hinted at in </■.» -\\\ '^.yS Ji*j i^fl-fo^. & 
(This is a declaration for mankind* and a guidance, and a lesson for 
the God-fearing - 3:138), appearing towards the end of these verses. 
While describing the traits and marks of the God-fearing, the qualities 
relating to human rights and social behaviour have been mentioned 
first, and the qualities relating to the rights of Allah after them. This 
is to indicate that the rights of Allah, despite their supreme status 
above all rights, are not meant to benefit Allah in any way. Allah does 
not need any of them, nor does he stand to suffer in any way what- 
soever, if they are not fulfilled. 

His Being is absolutely free of all these concerns. The one who 
worships Him is the one who gains. Moreover He is Very-Merciful, 
therefore, whenever a person falls short in the fulfillment of His 
rights, he may regret any time for what he did, turn to Him and 
repent genuinely and sincerely, whereby all his sins can be instantly 
forgiven from that eternal fountain of Mercy and Nobility. Contrary to 
this, there is the case of the rights of the servants of Allah - man has 
to.fulfil these. In addition to that, if A has rights against B and B does 
not fulfil those rights, naturally A runs into loss. It is not that easy to 
forgive and forget loss suffered by one human being at the hands of the 
other. Therefore, Huququl-'Ibad or the rights of the servants of Allah 
have particular importance of their own. 

Moreover, the correct balance in our universal order and the 
reformed pattern of our human society hinges on the fulfillment of 
mutual rights. A slight short-fall in this direction can trigger disor- 
ders, fights and wars. Conversely, should high morals be inculcated 
and practiced, even enemies would turn into friends. Feuds raging 
through centuries can subside into peace and bliss. This is one more 
reason why traits and marks relating to human rights have been 
taken up first. 

Verse 134 announces the first of these traits as follows: 
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The habit of spending in the way of Allah in prosperity and 
adversity: 

The verse reads^lSLlj't'iJfllyiojij^crtifrCThose who spend in the way 
of Allah in prosperity and adversity). It mean .-, that they are so used to 
spending for the good pleasure of Allah that they do spend whatever 
they can under all conditions, be it prosperity or adversity - more from 
more and less from less. Three points of guidance emerge from this 
statement: 

1. That those poor should not consider themselves to be totally free 
from the obligation of spending in the way of Allah. By doing so, they 
may be depriving themselves of the open opportunity to spend in His 
way, for the status of spending one dollar out of a thousand dollars is 
the same with Allah Almighty as is the status of spending one penny 
out of a thousand pennies. For all practical purposes, the way the 
owner of a thousand dollars does not find it all that difficult to spend 
one dollar in the way of Allah, very similarly, the owner of a thousand 
pennies should not really be hurt by spending one penny. 

2. On the other hand, the point made here is that those who keep 
on spending within the limitations of their capacity to spend, specially 
when their circumstances are straightened, would discover to their 
delight that, by doing so, the blessed style of giving and the wonderful 
habit of sharing with others less fortunate has come to stay and that 
it will not go extinct. May be, the very benedictory quality of such 
conduct draws mercy from Allah Almighty and He, in His infinite 
grace, bestows on such a person new openings and new increases in 
his means of sustenance. 

3. Yet another beneficial aspect of this guidance is worthy of 
serious notice. Think of one who is in the habit of spending what he 
has on other human beings, making it possible for them to benefit 
through his efforts, helping the poor, the needy and the deprived. It is 
obvious that such a person would never even think of usurping the 
rights of others against their wishes. 

So, the core of this quality of character is that true Muslims, the 
God-fearing and the favoured servants of Allah, are always on the look 
out for opportunities to pass on benefits to other human beings irre- 
spective of their being rich or poor. There was an occasion when Sayy- 
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idah 'A'ishah, may Allah be pleased with her, gave away one . just one 
niece of grape in charity because she had absolutely nothing with her 
at that time. According to another early report, there was a time when 
she gave one onion in charity. The Holy Prophet. ^ has said: 

Guard yourself against the Fire even if it be by giving a piece 
of date in charity and do not turn back one who begs empty- 
handed even if it be by giving a cloven hoof from a goat. 

In a hadith reported by Imam al-Razi in his al-Tafsir al-Kabir it is 
said that the Holy Prophet pL*j *Jlc Ai\ J^ , on a certain day, exhorted 
people to spend in charity. In response, those who had gold and silver 
with them lost no time in giving these out in charity. Somebody 
brought date-flakes because he had nothing else to give away. The 
date-flakes were accepted and given in charity. Then came another 
person who said: 'O Messenger of Allah, I have nothing to spend in 
charity, however, I am known as a man of honour among my people, so 
I give my sense of honour in charity, after which I shall never be angry 
with a person in future, no matter how much he insults me.' 

The teachings of the Holy Prophet ,Jl.j *JU JJI Ju> and the way they 
were understood and practiced by the noble Companions, may Allah be 
pleased with them all, make it obvious that spending in the way of 
Allah is not limited to the well-to-do and the wealthy. This quality of 
character can also be possessed by the poor and the less fortunate. 
They too can have that great attribute by spending in the way of Allah 
a little of whatever they can in proportion to their respective capaci- 
ties. 

Not By Wealth Alone: Other Options of Spending in the Way of 
Allah: 

It is important to note at this point that the Holy Qur'an uses the 
word ojli!f which means that they spend in the way of Allah under all 
conditions, of prosperity and of adversity. However, it does not deter- 
mine the 'what' of spending. The generality of the statement here 
seems to suggest that it includes, not only money, but everything else 
that can be 'spent'. For example, one who 'spends' his time and labour 
in the way of Allah, he too shall be credited with the quality of infag fi 
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sabilillah or spending in the way of Allah. The hadith quoted above 
supports this view. 

The Wisdom behind the mention of prosperity and adversity: 

May be, these are the two conditions of life in which man habitu- 
ally tends to forget Allah. He will do that when very rich and upto the 
neck in luxury. He could also do that, fairly often, when worrying 
about his adversity. So, the verse clearly settles that the favoured 
servants of Allah are unique in their character who never forget Allah, 
neither in luxury nor in distress. 

How aptly the last Moghul Emperor of Dehli, Bahadur Shah Zafar 
made this Qur'anic idea the subject of his poetry when he said: 

'O Zafar, not much of a man is he, 

no matter how wise he be, 
He who does not remember Allah when wealthy, 
he who does not fear Allah when angry. 

From Rage and Revenge to Forgiveness and Favour: 

This leads us to the next hallmark of a true Muslim. It has been 
said that they, if hurt by someone, do not flare up in anger and do not 
lose their self-control. Going a step further, they do not submit to the 
dictates of their anger and do not go for a revenge. Not only that, they 
simply surrender their option of taking revenge and actually forgive 
the wrong-doer from the depths of their heart. Not stopping at this 
high enough moral achievement, they rise still higher by doing good to 
the person who had caused pain to them. This one quality of character 
seems to be a combination of almost three qualities - to subdue anger, 
to forgive the offender, and then, being good to him. Ali these three 
things have been so eloquently identified in the present verse (134): 

... and those who subdue anger and forgive people. And Allah 
loves those who do good... 

While explaining this verse, Imam al-Baihaqi has narrated an 
amazing episode from the life of Hadrat 'Ali (Zainul'abidin) ibn Sayy- 
idna Husain U^c^JLaj «JJI^j . The report says that his maid was 
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tjgiping him in his wudu (ablution) when, all of a sudden, the water- 
nitcher slipped out of her hands spilling water all over Hadrat 'Ali 
(Zainul'abidln) ibn Sayyidna Husain L^s. ^JU; JLll ^j. His clothes got 
wet. In was natural that he would be angry.The maid sensed the 
impending danger and lost no time in reciting the following verse of 
the Qur'an: ^&l ^ ^&l/-k£jl ^i^ksUlj" (...and those who suppress anger 
and forgive people). Hearing this, the venerated seion of the Prophet's 
household lost whatever rash of anger he may have felt. He became 
totally silent. The maid then recited the second sentence of the verse: 
<£uJ3iv£»4 4lli/ (And Allah loves those who do good). Since this sentence 
implicitly instructs people to be good to others and thus be loved by 
Allah, so Hadrat Ali (Zainul'abidin) ibn Sayyidna Husain once he 
heard it, said: 'All right, go. I give you your freedom.' (Ruh al-Ma'Inl with 
reference to Baihaqi) 

Forgiving people their mistakes and short-comings is a quality that 
ranks very high in human morals. Besides, its merit in the life-to-come 
is much higher. In hadith, the Holy Prophet pl*j *-J* JLll J^> has been 
reported to have said: 

"On the Day of Resurrection, a proclamation will go forth from 
Allah Almighty asking if anyone had any rights due to Him. If 
so, let him stand. Those who shall rise on that oceasion will be 
the pnes who would have forgiven the injustices done to them 
by people in their life onearth." 

In yet another hadith, it has been said: 

Ja*jj «uli? <y» ^s. u i^Aii c«>jjJI *J fjjj u^-?" *J '-'jA: j' *j-* cy 

4 ^" i>» J-^lj **j> cy 

"Anyone who likes to have lofty palaces in Paradise and 
wishes to have his ranks elevated, should forgive the one who 
has done injustice to him and present gifts to the one who has 
never given him anything and join up with the one who has 
severed relations with him." 

At another place in the Holy Qur'an, the text is far more elear 
when it teaches the great moral of doing good to those who do evil and 
establishes how enemies turn into friends through this noble method. 
There it was said: 
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Repel evil with what is best, then the one, between whom and 
you there is enmity, shall become as if he was a fast friend. 
(41:34) 

This was the supreme measure of the moral training given to His 
noble Messenger by Allah Almighty. The guideline given to him was: 

Join with him who severs relations with you and forgive him 
who does injustice to you and do good to him who is bad to 
you. 

The moral grandeur of the Holy Prophet, may the peace and bless- 
ings of Allah be upon him, is unique and eminent. We can only think 
of the blessing of his teachings which so successfully ingrained even in 
his servants morals and traits of character similar to his own. Being 
the distinctive feature of a true Islamic society, there are hundreds 
and thousands of models visible in the lives of the Companions, their 
successors and among the venerated elders of the Muslim community. 

There is an apt incident in the life of the great Imam Abu Hanifah. 
Someone accosted him in a busy market place and heaped all sorts of 
insults and invectives on him. The great Imam controlled his anger 
and said nothing to him. He went home, took out a considerable quan- 
tity of gold and silver coins, put them in a gift-wrapped tray and went 
out to the home of his confronter. He knocked at his door. When this 
person came out, he presented this tray full of coins before him saying: 
'Today, you did something very good to me. You gave me (something) 
of your good deeds (that you had done). It is in gratitude of this great 
favour of yours that I am presenting this gift to you.' The Imam's 
unusual conduct naturally affected the man. He repented and got rid 
of his bad habit for ever. After asking for Imam's forgiveness, he 
entered into his circle as a disciple and finally became a great scholar. 

Upto this point, the text describes qualities of character that relate 
to the fulfillment of human rights. Following this, come qualities that 
relate to the rights of Allah where it has been said that true Muslims 
do not disobey Allah. Should they ever fail in sin under the compul- 
sions of human weakness, they immediately turn to Allah, repent. 
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k jji s forgiveness and resolve to abstain from that sin in future. 
This character of true Muslims appears in the text in the following 
words: , _ f 

...and those who, when they happen to commit a shameful act 
or wrong themselves, remember Allah, then, seek forgiveness 
for their sins - and who is there to forgive sins except Allah? — 
and they do not persist in what they have done, knowingly. 
(135) 

The verse tells us that involvement in sin is caused by one's negli- 
gence in remembering Allah. So, the instruction is: If a sin has been 
committed, one should immediately turn to Allah, renew the zeal to 
obey Him and start remembering Him as He should be remembered. 

Another point of guidance here tells us that forgiveness of sins 
depends on two things: 

1. To regret past sins, seek pardon for these and to pray for forgive- 
ness. 

2. To resolve fully not to go near them in future. ' 

May Allah Almighty bestow upon us the good fortune to become 
possessed with these supreme morals identified by the Holy Qur'an. 
Amin. 

Verses 139 - 143 

J r 6y\ SLfWL; [p fp!\ Jj & jg fe~i£2 & 
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And do not lose heart and do not grieve, and you are 
the upper-most if you are believers. [139] If you receive 
a wound, they have received a similar wound. And such 
days We rotate among the people, so that Allah may 
know those who believe and let some of you be martyrs 
-- and Allah does not like the unjust [140] -- and so that 
Allah may purify those who believe and eradicate the 
disbelievers. [141] 

Do you think that you shall enter Paradise despite that 
Allah has not yet known those of you who carry out 
Jihad nor has He known those who are steadfast. [142] 
And you had been longing for death before you faced it. 
Now, you have seen it with your open eyes. [143] 

Once again, Muslims are being consoled through these verses 
about what happened to them at the Battle of Uhud. They are being 
told that, under the customary practice of Allah, the disbelievers are 
the ultimate losers; it does not matter if Muslims have not scored a 
victory at this time because of their strategic mistake, but should they 
stick to the demands of their Faith, that is, perseverance and fear of 
Allah, it will be the disbelievers who shall be the ultimate losers. 

Commentary: 

The Battle of Uhud has been fully described eariier in this Surah 
through which we already know that the initial success of the Muslim 
army turned into a defeat in this Jihad because of some of their own 
shortcomings, although they had already scored an eariier victory (at 
Badr). Seventy noble Companions sacrificed their lives on this occa- 
sion. The Holy Prophet jJl-j .lJ* Jji J^> was hurt. But, inspite of all this, 
Allah Almighty let the balance of the Battle tilt in favour of Muslims 
and the enemy retreated. 

This temporary defeat and setback came because: 

1. The Muslim archers could not abide by the standing orders 
given to them by the Holy Prophet ^ *M. JUl j^ due to a difference of 
opinion. Some favoured holding on to the position they already held; 
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others saw no need to stay there and opted for the collection of spoils 
with everybody else. 

2. The news that the Holy Prophet ,JL, <±c <l)l JU» has been martyred 
on the battlefield weakened their resolve to fight. 

3. The difference came up in something very serious, that is, the 
explicit command of the Holy Prophet ^ } a-U JiJI ^ , the obedience to 
which was mandatory. 

So, these three mistakes by Muslims resulted in a temporary 
setback. No doubt, this temporary setback was later on turned into 
final victory for them, yet Muslim mujahidin were virtually torn apart 
with wounds. Dead bodies of their most valiant fighters were strewn 
before their eyes. Even the Holy Prophet ^JL, -ult -Jjl JL» was wounded by 
the merciless enemy. Disappointed, dismayed, they were also terribly 
shocked over their own mistakes. In short, Muslims were on the horns 
of a dilemma. They were pining over the past and there was acute 
danger that they may become weak in the future and the duty of 
leading the people of the world entrusted to them may be hampered. 
In order to cover these two gaps, the Holy Qur'an came up with the 
declaration: 

And do not lose heart and do not grieve, and you are the 
upper-most if you are believers. (139) 

So, the message given to Muslims in the opening verse under 
comment is: Do not let weakness or inertia come near you in the future 
and do not pine over what has gone by. Finally, it is you who shall 
prevail, if you hold on to the path of faith and belief, having total confi- 
dence in the promises made by Allah Almighty, never ever turning 
your backs on obedience to the Prophet and Jihad in the way of Allah. 

In other words, the object was to impress upon Muslims that they 
should not waste their time and energy by feeling sorry for whatever 
mistakes they have made in the past. Instead, they should devote to 
ways and means which make things right for them in the future. For 
success after failure,. strong faith and an unflinching obedience to the 
Messenger of Allah are certain guarantees of a bright future. If 
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Muslims persist with these qualities, they are bound to be victorious 
ultimately. 

This call of the Qur'an made broken hearts throb again. Sulking 
bodies were aglow with a fresh spirit. Just-imagine how Allah 
Almighty groomed the men carrying His message and gave Muslims 
for all times to come a principle and a rule of procedure whereby it was 
made necessary that Muslims should never shed tears over dead 
issues. Instead, they should do all they can to get together the means 
to strength and power. Then, right along with it, it was made very 
clear that supremacy and glory can be achieved through one, and only 
one, basic source, which is, having faith and fulfilling its demands. 
The demands of Faith include among other things, preparations which 
must be made in view of an impending war. It means that it is neces- 
sary to consolidate military power, assemble and make ready all rele- 
vant hardware, and harness all other means to that end, of course, in 
proportion to ability and capacity. The events of the Battle of Uhud, 
from the beginning to the end, are a testimony to all these considera- 
tions. 

The second verse that follows gives consolation to Muslims from 
another angle. It has been said that if Muslims were wounded or hurt 
in that particular battle, so also were those fighting against them. If 
seventy Muslim men were martyred with many wounded, is it not that 
they had condemned an identical number of their enemies to Hell, and 
wounded many, a year ago? Then, in this very battle, many a men 
from the enemy ranks were killed and wounded initially. So, when the 
text says: 

If you receive a wound, they have received a similar wound. 
And such days we rotate among the people ... 

it guides us to another important principle and rule of procedure. 

In this mortal world, the customary practice of Allah Almighty is to 
cause the days of hardship and ease, pain and comfort, suffering and 
peace occur among people by turns. If, for some reason, a falsely- 
motivated power succeeds in getting a short-lived upper hand, the 
group motivated by the truth should not lose heart and come to think 
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that, from this point onwards, they are always doomed to nothing but 
defeat. Instead of taking this negative attitude, they should rather go 
about finding out the causes of that defeat, and once they have discov- 
ered those, they should take corrective measures and eiiminate all 
possibilities of repeating those mistakes. In the end, the group moti- 
vated by the truth shall emerge as the ultimate victor. 

Verses 144-145 



And Muhammad is but a messenger, there have been 
messengers before him. So, if he dies or is killed, would 
you turn back on your heels? And whoever turns back 
on. his heels can never liar m Allah at all. And Allah 
shall soon reward the grateful. [144] And it is not the 
choice of a person to die without the will of Allah, 
death being a time-bound destiny. And whoever seeks 
the return in this world, We shall give him out of it, and 
whoever seeks the return in the Hereafter, We shall 
give him out of it. And We shall soon reward the 
grateful. [145] 

Commentary 

Related to the battle of Uhud, these verses recount events which 
have a particular significance of their own for several reasons. As 
such, the Holy Qur'an devotes four to five sections of the Surah 'Al- 
'Imran to the sequence of victory and defeat at the battle of Uhud and 
to the natural points of guidance underlying these. 

In the first verse out of those appearing above, the warning which 
is rather ffightening, given to the noble Companions on an act of indis- 
cretion by some of them, actually settles a matter of principle. A little 
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deliberation shows that there was a secret behind the temporary 
debacle suffered by the Muslims, the wounding of the Holy Prophet m, 
the spreading of the news that he had passed away and that some 
Companions lost heart because of it: that secret. was nothing but that 
Muslims should come to understand this basic principle and become 
practically firm when the challenge comes. This principle of Islam was 
bipolar. First of all it must be fully realized that Islam gives great 
importance to the unique respect and love given to the Holy Prophet 
.JUj, , so much so that it has been made an integral part of Faith and the 
slightest deviation or weakness in this delicate matter has been 
equated with straight kufr, disbelief or infidelity. Then, at the same 
time, it was equally important to ensure that Muslims should not fail 
a prey to the same disease that afflicted the Nazarenes and Chris- 
tians. They exaggerated the respect and love due to Sayyidna 'Isa *ju 
£LJ\j ijLaJI by taking it to the extremes, invested him with partnership 
in the divinity of Allah Almighty and started to worship him. 

When, at the time of the temporary setback suffered by Muslims at 
the battle of Uhud, someone started the rumour that the Holy Prophet 
^ had passed away, the agony that seized the noble Companions - a 
very direct, very natural reaction indeed - is something everybody 
cannot experience or reckon even in its most modest measure. Only he 
who has the knowledge of and feeling for the supreme love and devo- 
tion the noble Companions had for the prophet could come close to 
guessing the kind of agony and distress faced by them at that time. It 
really takes the full knowledge and realization of the sacrifices made 
by these blessed souls who, out of their unflinching devotion and love 
for their most dear mentor and the messenger of Allah, staked every- 
thing they had - money, property, children and their very lives for his 
sake, considering their sacrifices as the most desirable achievement of 
this mortal life, and proving it by their deeds. 

Just imagine what would have happened to these devotees of the 
Holy Prophet jJL, i_JU JLtl J~e when this shocking news came to them, 
specially so when the battle was in full cry, defeat was looming large 
after the initial victory, Muslims were losing ground and in this heat 
of the moment, they come to know the passing away of someone who 
was the very pivot of their struggle and the symbol of all their hopes. 
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fhe natural outcome of this situation was that a large group of the 
oble Companions started retreating from the battlefield in a state of 
confusion. This retreat from the battlefield was no doubt a result of 
fleeting confusion and in the least, without any indication of turning 
away from Islam. The truth of the matter was that Allah Almighty 
intended to mould into a group the Companions of His Messenger who 
were pious and angelic and who could become role models for the 
whole world. It was for this reason that an ordinary mistake by them 
was considered to be very serious. Therefore they were addressed on 
their retreating away from the battlefield in a fashion similar to what 
it would have been, had they deserted the fold of Islam. With this 
expressing of wrath, warning was given that all obligations of Faith, 
Worship and Jihad are for Allah who is Living and Eternal. Even if 
the news that the Holy Prophet pJL, -U-t JL11 J_* had been martyred on 
the battlefield were to be true, that would have been something which 
was to come to pass when appointed. Losing heart and abandoning the 
dictates of Faith were responses that did not behove those in their 
position. Therefore, it was said: 

s' 

And Muhammad is but a messenger, there have been messen- 
gers before him. So, if he dies or is killed. would you turn back 
on your heels? And whoever turns back on his heels can never 
harm Allah at all. And Allah shall soon reward the grateful. 



Here, Muslims are being warned that the Messenger of Allah ,gj is 
going to leave this mortal world on one or the other day but they have 
to hold on to the Faith firmly after him as well, in the same measure 
as they did during his blessed times. From here, we also come to know 
that the injury caused to the Holy Prophet ^u, *JU Jji ju, during that 
temporary setback and the news of his passing away on the battlefield 
was concealed divine arrangement through which all that could 
happen to the noble Companions after him was revealed during his 
very life-time so that any slip in their conduct of affairs could be 
corrected in the very words of the Holy Prophet ^j *Jj: Jli {J L^ as a 
result of which it could be ensured that these ardent lovers and devo- 
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tees of the Messenger of Allah do not lose their coolness under 
exacting conditions, specially when this event of the passing away of 
the Messenger of Allah does actually take place. This is exactly what 
happened later on when the noble Companions, even the greatest 
among them, were overwhelmed with the severest emotional shock at 
the time of his passing away. At this juncture, it was Sayyidna Abu 
Bakr, may Allah be pleased with him, who used the authority of 
Qur'anic verses such as these to explain the situation to them as a 
result of which all of them were able to accept the truth and control 
their emotions. 

The need to learn that crucial lesson has been taken up in the 
second verse as well. In order to teach steadfastness under calamities 
and hardships, it has been said that the death of every human being 
lies written with Allah Almighty. Fixed is its date, the day and the 
time. Death cannot come to take one away before that, nor could one 
continue to live after that. If so, getting scared about a certain death 
means nothing. 

Now, towards the end, there comes an admonition about one of the 
apparent causes of this incident. As stated earlier, the Companions 
who were posted by the Holy Prophet ,0-, *JU *l>t J^ as guards on the 
hill in the rear saw that fellow Muslims were busy collecting spoils 
following the initial victory. Some of them started thinking about the 
fact of victory following which there was no need for them to stay at 
their post. If so, they concluded, why should they too not go in there 
and take part in the collection of spoils? So, they moved away from 
where they were ordered to be. Thereupon, it was said: 

<j^-~ 3 h^ *jj*»j?i ] ^ ] y V. <j*j h^ fry ^^ ^j-> V. cfj 

And whoever seeks the return in this world, We shall give him 
out of it, and whoever seeks the return in the Hereafter, We 
shall give him out of it. And We shall soon reward the 
grateful. (145) 

Here, it has been hinted that they made a mistake when they 
abandoned the duty assigned to them by the Holy Prophet ^ in order 
to collect spoils. At this point, let us keep in mind that, in its real 
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ns e the collection of spoils is not the same as the unabashed pursuit 
f the material which has been condemned in the Shari'ah of Islam. On 
the contrary, collecting spoils, depositing it in safe custody and 
«Dending it where it must be spent is all a part-of Jihad, and for that 
matter, an act of worship. So, the Companions who took part in this 
mission never did it for sheer material gain, for they would have been 
entitled to receive their due share in the spoils of war even if they had 
not actively participated in the collection of spoils as guaranteed under 
the Islamic Law. Therefore, it cannot be said that these blessed 
Companions abandoned their post of duty under the temptation of 
worldly gains. But, as explained earlier under comments on the first 
verse (144), even minor mistakes made by major people draw more 
attention. Even an ordinary deviation from their duty is taken to be 
serious and they are admonished for that. This applies here as well. 
Granted that their collecting of spoils could be related with the desire 
to make worldly gains, at the most in some minor way; and equally 
granted is the possibility that this small connection had not influenced 
their hearts; yet, it was to take the morals of the noble Companions to 
the highest possible level that this act of theirs was identified as 'the 
seeking of return in this world' so that even the tiniest speck of 
worldly temptation fails to find its way into their hearts. 

Verses 146 - 148 

&£ j Gin ap dii #1? <uv> &JfS\ p jSj'i Jfe 

And there has been a number of prophets along with 
whom have fought many men of Allah, and they did not 
lose heart for what they suffered in the way of Allah, 
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nor did they become weak, nor did they yield. And 
Allah loves the steadfast. [146] And they had nothing 
else to say except that they said: 'Our Lord, forgive us 
our sins and our excesses in our conduct, make firm 
our feet and help us against the disbelieving people.' 
[147] So, Allah gave them the return in this world and 
also the better rewards in the Hereafter, And Allah 
loves those who do good. [148] 

Connected with previous verses where Muslims were admonished 
for some of their shortcomings during the battle of Uhud, the present 
verses cite examples set by men of Allah from earlier communities 
showing how steadfast they were on the battlefield, something which 
should be emulated by the present addressees. 

The explanation of some words: 

i 9 — 

1. Ribbiyun ('££,): a derivation from Rabb (£j) like Rabb ani {^^ 
meaning 'of the Rabb or Lord' which has been rendered as men of 
Allah in the present translation. According to Ruh al-Ma'ani, here the 
use of the vowel sound 'i' in place of 'a' is irregular. Some commenta- 
tors take 'Ribbiyun: '&&> to mean 'many groups'. In their view, this is 

V' s 

derived from the word, 'Ribbah' (i/,) which means 'the group'. Now, as 

— 9 

to who is meant here by 'Ribbiyun: 1'j^ (men of Allah), it has been 
reported from Sayyidna 'Abdullah ibn 'Abbas and Hasan al-Basri that 
this refers to 'ulam a' (religious scholars) and 'fuqaha (juriconsults). 
(Ruh al-Ma'ani). 

2. 'Istakanu' (\y&lZ,\) has been derived from 'istakanah' (£&Z\) and 
means 'to be subdued and rendered weak and immobile' (Baydawl). 

3. 'Wahanu' (ly»j) has been derived from 'wahri {JQ and means 'to 
lose heart under suffering' or 'wilt under pressure.' 

Commentary 

After citing the example of men of Allah fighting along with 
previous prophets who remained undeterred and unweakened against 
heavy odds, the Holy Qur'an mentions another great quality bf the 
men of Allah who, inspite of their own sacrificing conduct, kept 
praying to Allah Almighty to: 

1. Forgive their past sins, 
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2. Condone any shortcomings that may have crept in during their 
present Jihad efforts, 

3. Enable them to remain steadfast and 

4. Make them prevail over enemies. 

These prayers carry some important guidelines for Muslims by 
implication. 

Never be proud of a good deed 

A true Muslim who knows things as they are is not supposed to 
wax proud of what he accomplishes by way of a good deed. No matter 
how great the accomplishment or how exacting the struggle in the way 
of Allah, he just does not have the right to pat himself on his back, for 
his very accomplishment of a good deed, in all reality, is the direct 
outcome of nothing but the grace and mercy of Allah Almighty. In fact, 
no good deed can even issue forth without it. It appears in a hadlth: 

Had it not been for the grace and mercy of Allah, we would 
have not received guidance in the straight path, nor we would 
have been able to pay zakah and perform salah, 

Seek Forgiveness from Allah under all conditions: 

As for a good deed one gets the ability to perform, the truth lies in 
realizing that it is not within one's control to perform that deed exactly 
in accordance with the demands of the supreme magnificence of the 
One who holds the reins of the Creation and Command in His hands. 
No matter how hard one tries to do things correctly but falling short is 
inevitable, specially when it comes to doing things as is the due and 
right of Allah. Therefore, the seeking of forgiveness is also necessary 
during the very course of such a deed. 

Pray for steadfastness and consistency in good deeds: 

It is not possible to predict the contmuity of a good deed. Who can 
say for sure that he will be given the ability to go on doing his good 
deed in the future also just as he is doing it now? All this is a matter of 
what is known as Taufiq, the God-given ability to perform what is 
good. Therefore, we should repent over any shortcomings in what we 
are doing in the present and pray that Allah makes us steadfast and 
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persistent in the future. For a true Muslim, this prayer should become 
his second nature. 

It should be noted that the prayer for the forgiveness of past sins, 
appearing first, is a subtle hint to the fact that pain caused or defeat 
suffered in this mortal life is, more than often, a reflection of one's past 
sins which can be cured through repentance and seeking of forgive- 
ness. 

The last verse promises a good reward for the men of Allah in this 
world as well as in the other. It means that, right here in this mortal 
world, Allah Almighty gives them ultimate supremacy over the 
enemies and grants them success in their mission. Then comes the 
reward in the Hereafter. That reward is certainly the real one, an 
ideal state of peace and happiness which will never fade out. This 
factor has been pointed out by the addition of the word %z£ : (husn: 
beauty) before 'return in the Hereafter' which makes it read: 

And the better reward in the Hereafter. (148) 
Verses 149 - 150 

i^ + SL&M 

O those who believe, if you obey those who disbelieve 
they will make you turn back on your heels, then you 
shall turn losers. [149] Instead, Allah is your Lord, and 
He is the best of all helpers. [150] 

When Muslims faced a temporary setback during the battle of 
Uhud and rumours went around that the Prophet ,JLj -uJ* JL)I J-* has 
been martyred, the hypocrites found an occasion for mischief under 
the shadows of a battle nearly lost. They said to Muslims: 'Now, that 
the Prophet ^JL-jaJUaIji^ is no more with us, why should we not go 
back to our old faith and thus get rid of all conflicts between us?' This 
shows how ugly the conduct of hypocrites was and how avowed an 
enemy they were to Muslims. 
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In the verses appearing above, Muslims have been instructed not 
to listen to such enemies, nor to make them a party to any consulta- 
tions among themselves, nor follow any advice given by them. 

In the previous verses, it will be recalled, the instruction was to 
follow the men of Allah; here, the instruction is not to act upon the 
advice of hypocrites and anti-Islam people. Indeed, the instruction is 
to continue taking guard against them. 

The Qur'anic expression, 'they will make you turn back on your 
heels', means that the real objective of anti-Islam people is to disen- 
gage Muslims from their Faith through engineered suspicion either 
overtly or covertly, the later method being designed and implemented 
in a manner which serves to gradually decrease the love and honour of 
Islam from their hearts resulting in a revef sal of their position. Thus, 
those aiming to push Muslims in a state of loss cannot be their friends, 
even if they claim to be. 

The state ment, '...Allah is your Lord and He is the best of helpers' 
tells Muslims to place their trust in Allah and rely on His help alone. 
Even if their antagonists come up with plans of help, Muslims should 
not go by these against the injunctions of Allah and the Messenger. 

Verses 151 - 152 

'£jM\ 4& jlj^&i j&ifc /e&& ^/y^i 

We shall put awe into the hearts of those who 
disbelieve, since they have associated with Allah 
something for which He has not sent any authority. 
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Their ultimate place is the Fire. And evil is the abode of 
the unjust. [51] And Allah has surely fulfilled His 
promise to you when you, with His will, were killing 
them off 1 until you showed weakness and disputed in 
the matter and disobeyed after He had shown you what 
you liked. Among you there were some who were 
seeking the mundane and among you there were 
others who were seeking the Hereafter. After that He 
reversed your position against them, so that He may 
test you. And, of course, He has forgiven you. And Allah 
is All-Gracious to the believers. [152] 

The previous verses referred to Allah Almighty as 'the best of 
helpers'; recounted here are some incidents of Allah's help. 

The word, sultan, rendered here as 'authority' includes all revealed 
or rational bases of their position. The promise of casting awe and fear 
into the hearts of the disbelievers in this verse was made in the back- 
ground of the battle of Uhud when the disbelievers of Arabia marched 
back to Makkah without any obvious reason and inspite of defeat over- 
taking Muslims (Baydawi). However, after having covered a certain 
distance on their way to Makkah, they awoke to their folly. When 
they thought of marching back to Madinah, Allah Almighty filled their 
hearts with such awe and fear that they could not muster the courage 
to do so. The most they could do was to hire a Madinah-bound villager 
to go there and tell Muslims that they were coming back. But, this 
whole deal came into the knowledge of the Holy Prophet ^L-, *Jlc JJI tr L» 
in Madinah through revelation. He marched to Hamra' al-Asad to 
apprehend them but they had already run away from there. 

This was the background in which the present verse was revealed. 

The verses that follow recount, as pointed out earlier, Allah's help 
and support for Muslims in the battle of Uhud. 

Commentary: 

The High Station of the Noble Companions: 

As obvious, the noble Companions made an error of judgement 
during the battle of Uhud which forms the subject of admonition and 



1. These verses refer to the battle of Uhud. 
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rrection ^ n ^e previous continuity of verses. But, equally worth 
noticing here are the graces of Allah Almighty showered on the noble 
Companions side by side with the element of warning. To begin with, 
by saying ftffi). ( so that He may test you) it was made clear that this 
temporary setback did not come as punishment, rather, it was to test 
them. Then, comes the statement, '^Jj.\ll 'jjSj , which very clearly 
proclaims: 'And, of course, We have forgiven you.' 

Did the Noble Companions tilt towards the material? 

As stated in the verses, the noble Companions were split in two 
groups at that time; some sought the mundane while others sought the 
Hereafter. The question is as to what was done by these revered 
Companions which identifies them with the seekers of the mundane. 
Obviously, it was their intention to go and collect spoils which has 
been equated with the seeking of the mundane. Let us now figure out 
the reality. If they had held on to their assigned post of duty and, as a 
result, had not taken part in the collection of spoils, would it have 
made their due share in the spoil any lesser? And, did their participa- 
tion entitle them to some larger share? The Law of Spoils as authenti- 
cally proved by the Qur'an and Hadith is common knowledge. They, as 
the first observers of the operation of the Law, knew it beyond doubt 
that their due share in the spoils was under no condition subject to 
being more or less. The fact was that their share in the spoils would 
have remained the same whether they helped in the collection of spoils 
or remained on guard at the appointed place of duty. 

Keeping this in view, it is obvious that their action cannot be 
classed as the unqualified pursuit of the material. Instead of that, it is 
participation in what mujahidin are supposed to do. However, given 
the workings of human nature, the thought of spoils entering their 
hearts at that time is not totally unimaginable. But, Allah Almighty 
has His ways with people; He very much likes to see the hearts of the 
Companions of His Messenger clean and untouched even by the 
remotest idea of any tilt towards material possession. So, this very 
idea of going to possess things ofdunya has been equated with 'seeking 
of the mundane' which explains the element of divine distaste for the 
action. 
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Verses 153 - 155 







Wlli ^^1 ^ Jjl SjIit^T^T 
&&%#?&$&&<&&£/* 

When you were going away, not even turning to look at 
anyone, and the Messenger was calling you from 
behind you. So, He awarded you sorrow for sorrow, so 
that you should not grieve (in future) on what you lost, 
nor on what you suffered. And Allah is All-Aware of 
what you do. [153] 

Then, after the grief, He sent down tranquility upon 
you - a drowsiness overtaking a group of you. And 
another group was worrying about their own selves, 
cherishing thoughts about Allah which were not true - 
thoughts of ignorance. They were saying, "Is there 
anythinf in our hands?" Say, 'The whole thing belongs 
to Allah." They conceal in their hearts what they do not 
disclose to you. They say, "If we had any say in the 
matter, we would hav'e not been killed here." Say, "If 
you were in your homes, those destined to be killed 
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would have come out all the way to their (final) lying- 
places." And (all this was done) so that Allah may test 
your inner qualities and may purify what is in your 
hearts. And Allah is All-Aware of what lies in the 
hearts. [154] 

Surely, those of you who turned back on the day when 
the troops faced each other, Satan had but made them 
slip for some of their deeds. And, of course, Allah has 
forgiven them. Certainly, Allah is Most-Forgiving, 
Forbearing. [155] 

These verses form part of the several previous verses relating to 
the battle of Uhud. The first verse here mentions the sorrows of the 
sahabah, the noble Companions of the Holy Prophet ^j *Jlc Jill J^, . The 
long succeeding verse describes the antidote. The third verse reiter- 
ates that the form of defeat they faced was no punishment. It was a 
test to separate the true and sincere Muslims from the hypocrites. 
Finally comes the repeated proclamation that the mistake made by the 
noble Companions has been forgiven. 

Commentary : 

In the first verse here, the Holy Qur'an describes the exit of the 
Companions from the battlefield, their inability to come back even 
when called by the Holy Prophet Ju._, aJu. AJI J-^ in person, the conse- 
quent grief that afflicted him because of their conduct and, later on, 
the incidence of the Companions feeling sorry for the sorrow they 
brought on their master. According to hadith narrations, when Sayy- 
idna Ka'b ibn Malik called out to them, Muslims heard his call and 
reassembled. 

The author of Ruh al-Ma'ani resolves this by saying that the first 
call came from the Messenger of Allah himself which could not be 
heard by the Companions and they kept going the way they were 
going. That was the time when Sayyidna Ka'b ibn Malik called. Every- 
body heard him and reassembled. 

In Bayan al-Qur'an, Maulana Ashraf 'Ali Thanavi has said that the 
real reason for this confusion was the news that the Holy Prophet j§£ 
has fallen a martyr on the battlefield. When he called, there was obvi- 
ously no refutation of the news with the call. Even if his voice can be 
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taken to have reached the retreating Companions, the possibility 
remains that it was not recognized. Finally, when Sayyidna Ka'b ibn 
Malik called out, his call included a refutation of this news mentioning 
the fact that the Messenger of Allah was alive. On hearing this, every- 
body took a sigh of relief and reassembled. As far as the displeasure of 
Allah and the sorrow of His Messenger are concerned, these can be 
explained by saying - if they had stayed unagitated and firm, they 
could have recognized the calling voice. 

The Hardships at Uhud: A Test, not Punishment : 

The noble Companions as evident fromi-^jjiijj ^1^22/(154), were 
actually tested through their sufferings at the battle of Uhud. This was 
no punishment. The objective was to make true and sincere Muslims 
distinct from the hypocrites. The mode was a 'test of inner qualities'. 

The eloquent Qur'anic expression C* ^Jl'l (He awarded you sorrow), 
which is suggestive of punishment, can be resolved by saying that the 
outward form was, no doubt, that of punishment but the real purpose 
was a sort of affectionate correction, something similar to a well- 
meaning reprimand from a father to his son or a teacher to his 
student. In common usage, this can be called a punishment of some 
sort, but this is, in all reality, a form of training and correction. Thisis 
very different from a pure legal punishment. 

Why did Muslims suffer at Uhud ? 

The Iast part of verse 154 beginning with '^■"■S/y.j (so that Allah may 
test) seems to indicate that the cause of hardships faced by Muslims 
was this wise divine arrangement. But, the statement: ^.flll-ffijl^l UI 
Ijf^fl^uaii in the verse (155) following immediately seems to suggest that 
some past mistake of theirs is the cause of this Satanic effect. 

The answer is that the particular past mistake was the obvious 
reason which gave Satan the incentive to make them slip once again, 
an effort in which the Satan incidentally succeeded. But there was 
much more to it; there were wise arrangements made by the Creator 
behind this slip and its outcome. These have been covered under the 
expression J fQl£l:'so that Allah may test'. In Ruh al-Ma'ani, a report 
from Zajjaj says that the Satan made them recall some of their sins in 
the presence of which they hesitated to appear before their Lord. So 
they moved away from Jihad hoping to fight later on following 
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nersonal correction and thus meet Allah as martyrs in Jihad. 

One sin becomes the Cause of another: 

From the last verse we discover that one sin drags in yet another 
sin very much like one good deed which pulls in- another good deed. In 
other words, all deeds - good and bad - have a sort of magnetic puli of 
their dwn. When a person accomplishes a good deed, experience shows 
that other good deeds become easy on him. His very heart starts 
desiring to do what is good and righteous. Similarly, a person who 
commits a sin finds that it has cleared the way for other sins. His very 
heart starts desiring to do what is sinful. Therefore, some elders say: j I 
Ujju ti-Jl isJJl . I)* £< olj . u juu ii-J.1 i-J. l . lj* ,>. 'the ready reward of a good 
deed is another good deed which a person is enabled to accomplish and 
the ready punishment of an evil deed is another evil deed the way to 
which has been cleared by the first.' 

In Masa'ilus-Suluk, Maulana Ashraf 'Ali Thanavi has said: 'As 
explained in hadith, sin makes the heart dark and when the heart goes 
dark, Satan prevails.' 

The position of the Noble Companions in the sight of Allah 
Almighty : 

As briefly stated earlier, the mistakes made by some noble 
Companions at the battle of Uhud were intrinsically serious. The 
majority from among the fifty Companions who were commanded by 
the Holy Prophet jju, *JLe JJI JL» to guard a hill-top strategic point, with 
clear instruction not to leave their duty-post, no matter what happens 
at the battle front underneath, moved away from their assigned place. 
Granted that the reason for their abandonment of the post of duty was 
an erroneous independent judgement, as they thought their side had 
won the battle. The order to guard their post, according to their view, 
had been carried out, therefore, they thought, they could go down and 
join in with the rest of Muslims. But, in reality, their action was in 
clear contravention of definite instructions given by the Holy Prophet 
^ . This mistake of theirs motivated them to leave the battlefi'eld, no 
matter how this is explained, as reported earlier from Zajjaj. Moreover, 
this retreat from the battlefield took place while the Messenger of 
Allah was with them unmoved from the front line and calling them 
back from behind them. If this situation is viewed without reference to 
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personalities and circumstances that action would certainly be classed 
as a very serious breach of conduct in a military encounter. In fact, of 
the many blames imputed to various Companions under the unfortu- 
nate genre oiMushajarat (the mutual quarrels and armed confronta- 
tions between the noble Companions which took place after the Holy 
Prophet jjjjp this would be rated as the most serious. 

But, something more worthy of consideration is what Allah 
Almighty has done in their case inspite of all their mistakes. Stated 
right here in the present verses, is how their grief was physically 
changed into tranquility through drowsiness. Then, they were told 
that their suffering was no punishment; it was a matter of test. Then 
came the clearly worded proclamation of forgiveness for them. It will 
be recalled that these have appeared earlier, yet they have been reaf- 
firmed here. There is an element of wisdom behind this repetition. The 
first time it was said, the purpose was to comfort the noble Compan- 
ions themselves. Incidentally, here is a refutation of what the hypo- 
crites said to Muslims. They chided them for not acting on their 
advice, as a result of which they (the Muslims) suffered all those hard- 
ships. 

In short, all these related verses make it very clear that the 
Companions of the Messenger of Allah hold a unique position of affec- 
tion in His sight inspite of such serious mistakes made by them. Not 
only that they have been pardoned and forgiven but actually they have 
been blessed with much more. They have been made special recipients 
of Allah's grace and mercy. This is what comes from Allah Almighty 
Himself through the authentic words of the Holy Qur'an. A similar 
case, as reported in hadlth, relating to Sayyidna Hatib ibn Abi Bilta'ah 
was brought before the Holy Prophet ^L-j *-U Jji ju, . He had written a 
letter to the mushrikin (disbelievers) of Makkah in which he had 
passed on information about Muslims living in Madinah. When the 
Holy Prophet jjL, *Js. *L)I JL. was told about it through a revelation, the 
letter was intercepted. The noble Companions were very angry with 
Sayyidna Hatib ibn Abi Bilta'ah for what he had done. Sayyidna 
'Umar, may Allah be pleased with both of them, asked for permission 
to behead that 'hypocrite'. But, the Holy Prophet ^j£ knew that Hatib 
was no hypocrite; he was a true, sincere Muslim but he had made a 
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mistake inadvertently. So, he forgave him his mistake and declared 
that he was was one of the people (veterans) of Badr and, perhaps, 
Allah Almighty has enforced general pardon for all participants of 
Badr. 'This narration appears in all authentic books ofahddith). 

The Noble Companions: Lesson for Muslims : 

It i s based on this affirmation that the followers of Sunnah and 
Jama'ah {ahl al-Sunnah wa al-Jama'ah: Muslims who adhere to the 
practice of the Holy Prophet ,jl,j 4_J* *JLll l/ l» and that of his blessed 
Companions &**»! ^ JLll ^j) find the confirmation of their belief and 
practice. That is, even though the noble Companions are not above sin, 
for sins can be and have been committed by them, but despite this, it 
is not permissible for the Muslim community to ascribe any evil or 
defect to them in a derogatory manner. When Almighty and His 
Messenger j^ forgave such serious slips and errors coming from them 
and dealt with them generously and mercifully and gave them the 
great station of aicIj^jj ^ «JJI ^j : 'may Allah be pleased with them and 
may they be pleased with Allah,' how can anyone claim to have the 
right to talk about anyone of them in a derogatory manner ? 

This is why Sayyidna 'Abdullah ibn 'Umar -llc *Ut ^j , on hearing 
somebody satirize Sayyidna 'Uthman al-Ghani and some noble 
Companions by saying that they had run away from the battlefield, 
the reference being to this incidence at Uhud, said, 'Nobody has the 
right to criticize that which Allah has expressly proclaimed to have 
been forgiven (Sahih al-Bukhan). 

Therefore, all doctrinal source-books of the ahl al-Sunnah wa al- 
Jama'ah unanimously agree that it is wajib or necessary to honour the 
position of the noble Companions and to abstain from criticizing, 
mocking or speaking ill of them. It appears in al-Aqa'id an-Nasfiyah: 

It is necessary that one should not talk about the Companions 
except in a good manner. 

In Sharh al-Musamarah, Ibn Humam has said: 

,, f .lr. « LtJlj LUt-aJI £**> i-SjJ ii-JI JaI i\2x&\ 

The belief of the followers of the Sunnah is that all Compan- 
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ions were purified and that they be remembered with praise. 
This is what appears in Sharh Muwaqif: 

It is obligatory to honour the Companions, all of them; and 
avoiding satire or criticism against them is equally manda- 
tory. 

Abridged below is what Hafiz Ibn Taymiyyah has said in al- 
'Aqidatul Wasitiyah: 

"It is a cardinal belief of Ahl al-Sunnah wal-Jama'ah that 
Muslims must refrain from accusing or criticizing any 
Companion of the Holy Prophet jjLy *JU JJI ^JL» in the matter of 
disagreements or armed conflicts which may have come up 
among them. There is a reason for this. Most of the narrations 
imputing drawbacks in them which have creept into history are 
a pack of lies planted by enemies. They simply have no truth in 
them. Then, there are others in which the reality has been 
reversed by additions and alterations. Even if, there was some 
truth about something, that has to be taken as the independent 
judgement of the Companions in which they have no choice. 
Going a step further, we can assume a situation where they 
may not be helpless but be capable of using their choice, then, 
what works there is the Divine Law 911^1 c^i/oliitl Si, that is, 
good deeds make up for the bad ones. And it is more than 
obvious that nobody can claim equality with them in the matter 
of good deeds. The good they did cannot be matched by the good 
done by anybody else. Similarly, nobody else can be more 
deserving of the mercy and forgiveness of Allah Almighty as 
compared to them. Thefefore, nobody has the right to sit on 
judgement against them and call their deeds to account and in 
that process, criticise or speak ill of them." 

Verses 156 - 158 
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O those who believe, do not be like those who disbe- 
lieve and say about their brethren while they travel on 
the earth or are involved in fighting, "Had they been 
with us, they would have not died nor would they have 
been killed." The result is that Allah makes it a remorse 
resting in their hearts. And Allah gives life and brings 
death. And of what you do, Allah is watchful. [156] 

And if you are killed in the way of Allah or die, the 
forgiveness from Allah, and mercy, is far better than 
what they accumulate. [157] And if you die or get killed, 
it is towards Allah that you shall be gathered. [158] 

The saying of the hypocrites in verse 156 here is an extension of 
what was cited in verse 154 earlier : l^J* Uui Uf ?ji JSi\ '&> iS^'J :"If we had 
any say in the matter, we would have not been killed here." Since 
there were chances that sincere Muslims may be affected by such 
doubt-creating devices used by hypocrites, Muslims were asked 
through these verses to remain unconcerned with such sayings and 
doings and adhere to the belief that the span of life and the time of 
death are ordained by Allah alone. 

Verse 159 

So, it is through mercy from Allah that you are gentle 
to them. Had you been rough and hard-hearted, they 
would have dispersed from around you. So, pardon 
them and seek Forgiveness for them. And consult them 
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in the matter, and once you have taken a decision, 
place your trust in Allah. Surely, Allah loves those who 
place their trust in Him. [159] 

Even though, the mistake made by Muslims and the abandonment 
of the battle front by them had caused grief to the Holy Prophet ^ he 
did not reproach them for this because of his high morals and his 
natural way of forgiving and forgetting. He did not even deal with 
them sternly as may have been in order. But, Allah Almighty willed to 
see that the Companions of His Messenger are comforted and the 
sense of shock and shame they had for their mistake is washed away. 
So, in this verse, the Holy Prophet ,JL, *JU *Bl Jl* is being asked to deal 
with them more gently and affectionately and consult with them in 
matters of concern. 

Conimentary: 

The traits of a patron 

The Companions of the Holy Prophet jjLy *J* J)l J^ loved him far 
beyond the concerns of their own lives and belongings. When they 
made a mistake acting against his express instructions, there were 
two dangers. Firstly, it could further increase their sense of shock and 
affect their normal emotional-rational response. They could even lose 
hope of mercy, especially when they realized what mistake they had 
made and how disobedient they had been to the command of their 
leader. This danger was already eliminated in the previous verse 
where 'We awarded you sorrow for sorrow' means that the return of 
this mistake has already been given right here in this mortal world 
and the account in the Hereafter lies clean. 

Secondly, the Holy Prophet jjL, <Oc Ai\ J^> was hurt as a result of this 
mistake, physically. The spiritual discomfort was already there. It was 
likely that these two factors may contribute to making the Holy 
Prophet jJLj *Ju. JLll JL» unhappy with his Companions which, in turn, 
may become a hinderance in his mission to teach and train them. In 
order to counter this likelihood, the Holy Prophet ^JL, *J* JLll J-* was 
asked to forgo their mistake, forgive their shortcoming from the depth 
of his heart and deal with them gently and affectionately in the future 
as well. 

The subject has been taken up with unusual delicacy of style in the 
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Holy Qur'an which, as a corollary, covers some important points of 
guidance. 

1. The diction used to convey the related command to the Holy 
Prophet jJl-j *4c JUl J-» is eloquently suggestive of his personal praise, as 
well as that of his unique human majesty, that is, he has these attrib- 
utes in him already built in. 

2. The addition of iiij'liJ (So, it was through mercy from Allah) 
before the statement is there to affirm that the presence of such attrib- 
utes of perfection in his person is but through Divine mercy. This is no 
personal perfection in its own right. Then, by placing the word, 
'rahmah' (mercy) in an indefinite form, hint has been made towards 
the great and extensive spread of Allah's mercy which, in turn, makes 
it very obvious that this mercy is not restricted to the noble Compan- 
ions only, but extends in full to the Holy Prophet jJl*, *_U JJI J^, himself 
for Allah has made him identified with such perfect attributes. 

3. The third point made here establishes that the presence of the 
qualities of gentle manners, good morals, forgiveness and generosltyMn 
him serve a purpose. Had these been not there in him, the mission of 
educating human beings with which he is charged would have never 
been accomplished as desired. Rather than seek to correct and raise 
the level of their morals in his company, people would have run away 
from him. 

The Etiquette of Da'wah: 

By combining elements cited above, there emerges a set of distinct 
qualities necessary for preaching, no matter what form it takes. 
Anyone who embarks on the mission of inviting people to Allah, 
explaining His guidance and calling people towards the right conduct 
in their best interest, must first inculcate these qualities in him. The 
reason is obvious. When a possible 'rough' or 'hard-hearted' approach, 
even if it happens to come from the very dear Messenger of Allah 
Almighty, bas not been considered fit, who else can dare to gather 
people created by Allah around him with hostility and negative morals 
and still hope to seek a change in their behaviour. 

In this verse, Allah Almighty has said: 'Had you been rough and 
hard-hearted, they would have dispersed from around you.' This indi- 
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cates that harshness, in conduct or language, is sheer poison for a 
da'wah worker or a leader conveying Allah's message to people. This is 
a sure way to undo what one intends to achieve. 

Then, the verse says: £jie jJ\i 'So, pardon them'. This indicates that 
a da'wah worker or reformer of people should never punish them for 
their mistakes. Instead, he should forgive and forgo. It is important 
that he does not get excited or angry when his listeners speak ill of 
him. The truth is that he should rise higher and treat his tormentors 
with compassion and leniency. 

Soon, after that, the verse says: jjjj' j^iiilj 'And seek forgiveness for 
them'. This seeking of forgiveness for them from Allah Almighty points 
out to an unusual rule of behaviour. Not only that he should remain 
patient in what is painful, the Messenger is being asked not to forget 
seeking their good with utmost sincerity. The best that can be wished 
for them is their salvation in the life-to-come, the good that waits for 
them in Akhir ah. So, the Messenger is being asked to pray for their 
forgiveness in order that Allah spares them from His punishment. 

Finally, it has been said: J iVl lJ JjI>jjL4j'': , And consult them in the 
matter' which means that the Holy Prophet ^L.j a_U JJl Jl* is to seek 
their advice in matters of concern so that they are fully satisfied and 
emotionally at peace, as the Messenger of Allah, by following this 
instruction, will be giving an external form to his intention of doing 
what is good for them. Thus, the act of his asking them to sit in consul- 
tations with him will become an act of mollifying grace. 

After having asked the Holy Prophet ,Jl_j -UU -Jji ^ to consult with 
his Companions, the verse concludes with the instruction on final deci- 
sion-making. As regards consultation, the Holy Qur'an has given clear 
injunctions at two places. The first one appears right here in the verse 
under commentation while the second one appears in a verse of Surah 
al-Shura (42:38) where one of the qualities of true Muslims has been 
identified as ^'^JjS jtfjiG'CEvery matter of theirs is settled by mutual 
consultation). There are places where the instruction to consult 
appears secondarily, for instance, under injunctions relating to suck- 
ling in Surah al-Baqarah (2:233) where it is said: J&j CtejA'jg. (Now, if 
they want to wean, by mutual consent, and consultation, there is no 
sin on them). The matter of consultation involves some important 
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problems and rulings, therefore, it needs to be explained in some detail 
which follows. 

1. The Meaning of 'J) : Matter and Jj$Z : Consultation. 

The word amr is applied for several shades of meaning in the 
Arabic language. In common usage, it refers to any saying or doing 
which is of great importance. It is also used to mean an injunction, 
order, command, rule or authority, the last one being what is meant in 
the Qur'anic expression J.V) ^j) (uli l'amr). Then, the word is also 
applied to mean a particular attribute of Allah Almighty which finds 
mention in several verses of the Holy Qur'an, such as: >Jsi\j'$3.\iJH\ 
(Beware, for Him alone is the creation and the command - 7:54); ^Jf*3j, 
iir-^tfl (To Him the whole matter shall be returned - 11:123), Sy^d jH\%[ 
(The whole thing belongs to Allah - 3.154); Jji Jil Vj'\ (His matter is upto 
Allah - 2:275) and according to authentic scholars, the use of the word, 
amr, in $6 £\ j- £j!?l cM (Say: 'The spirit is by a command of my Lord') 
(17:85) carries the same meaning as identified in the verses appearing 
immediately above. 

As far as the meaning of the word, amr, in the Qur'anic verses 
jivl ^ fij&j (And consult them in the matter -3:159) and $%% ^jifi^J 
(And a matter of theirs is (settled) by a consultation between them- 
selves -42:38) is concerned, it can be said that the re is the possibility to 
assign both the first as well as the second. If it is said that the word 
has been used here in the first sense while the second meaning is 
inclusive therein, that would not be something far-fetched since affairs 
relating to command and authority are all very important. Therefore, 
the word, amr as used in the verses quoted immediately above means 
every matter or affair which is particularly important irrespective of 
whether it belongs to the area of authority or mutual dealings. 

The Arabic words, shura (counsel), mashwarah (consultation) and 
Mushawarat (mutual consultation) mean the soliciting of advice and 
counsel in something that needs deliberation. Therefore, the expres- 
sion jfi) ^ ^j^Li/in the present verse means that the Holy Prophet ^ 
has been commanded here to consult with or seek the advice of his 
noble Companions in matters that need deliberation, which include 
those of authority and government. 
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Similarly, the verse from Surah al-Shura cited above - i&LfjijA ft£\' 3 - 
means that in every important matter (which) needs deliberation, 
whether it belongs to the field of authority and government or to some- 
thing important other than these, the customary practice of true 
Muslims is that they work through mutual consultation. 

2. The Status of Consultation in Islamic Law 

From the statements of the Holy Qur'an cited above and from 
related ahadith of the Holy Prophet jju, tA& JJI Ju» , it becomes clear that 
mutual consultation in a matter likely to have more than one opinion, 
whether it be related to the concerns of authority or to an issue other 
than that, is a sunnah of the Holy Prophet <X*j *Ju. *L)I J^, and the noble 
Companions ^ JJI ^j and is a source of blessings in the mortal world 
and in the eternal life of the Hereafter. This view has the support of 
the Holy Qur'an and the Hadith. As far as matters which relate to 
people, such as the affairs of authority and government, are concerned 
seeking consultation in them is obligatory. (Ibn Kathir) 

In his Shu'bul-'Iman, al-Baihaqi has reported from Sayyidna 
'Abdullah ibn 'Umar *i* <JJI ^j that the Holy Prophet ,J— j *JU Al) <J^> has 
said: 'A person who intends to do something, then goes in consultation 
and comes up with a decision to do or not to do that, he gets from Allah 
Almighty guidance towards an option which is correct and beneficial.' 

It appears in ahadith: 'When your rulers are from the best among 
you and your rich people are generous and your affairs are decided 
through mutual consultation, then, to live on the surface of the earth 
is better for you. And should your rulers be the worst among you and 
your rich people be close-fisted and your affairs be entrusted to 
women, then, to be buried under the earth shall be better than your 
continuing to live.' 

It means that, when the worship of desires overpowers you, so 
much so that you, ignoring all concerns of the good and the bad, the 
harmful and the beneficial, simply to seek the goodwill of a woman, 
entrust your affairs in her hands, then, for you, death is better than 
living through those times. Otherwise, seeking the opinion of a woman 
as well while making consultations is no taboo, and certainly not 
prohibited. This is proved by the consistent practice of the Holy 
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Prophet J—j Ut JJI J*-* and his blessed Companions. In the verse from 
Surah al-Baqarah (2:233) cited a little earlier, the Holy Qur'an has said: 
'Now, if they want to wean, by mutual consent, and consultation, there 
is no sin on them.' Since this matter here concerns the woman, there- 
fore, consultation with the woman has been specially made binding on 
the nian. 

In a hadith, the Holy Prophet ^j *_U *L)l J^> has been reported to 
have said: *_JJ jJL» y>U >>l,U J ,,?,7,.l isi ^> jLt-.JI :'The person whose counsel 
is sought is a trustee. When he counsels, then, he must counsel with 
what he would propose to his ownself (to do otherwise is a breach of 
trust)'. This hadith has been reported with good authority from Sayy- 
idna 'Ali by al-Tabarani in al-Mu'jam al-Awsat (see al-Mazharl). 

At this point, it is necessary to bear in mind that consultation is an 
act of Sunnah only in situations where some clear and categorical 
injunction from the Qur'an or Hadith does not exist. Otherwise, in the 
presence of a clear and categorical injunction of the Shari'ah, no 
consultation with anybody is needed. This is not permissible either. 
For example, if somebody went about consulting in - 'should I make 
my salah or should I not?' 'Should I pay my zakah or should I not?' or 
'Should I perform my Hajj or should I not?' - then, this would be 
absurd. These are not things you consult about. They are absolutely 
mandatory under the Shari'ah of Islam. However, the option of making 
consultation about how to go for Hajj is open and one can seek advice 
on questions like - should he go this year, or next; should he go by sea, 
or by air; should he go by land, or by some other method. 

The same holds true about zakah. One can consult about where and 
on whom it has to be spent, for the Shari'ah has left these on the 
choice of the payer. 

In a hadith, the Holy Prophet ,»JLj jlJl& Aji J^, has been reported to 
have explained this himself. Sayyidna 'Ali nc. JJI ^ says that he asked 
the Holy Prophet J_j Uj Jji Jl* : 'If, after you, we are confronted by a 
situation the injunction for which has not been explicitly revealed in 
the Qur'an, and about which we have heard nothing from you as well, 
what are we supposed to do?' The Holy Prophet J-j *Jl* J) i j^, said: 'For 
a matter like this, get together from among you pious men who are 
consistently devoted to the worship of their Lord and who have deep 
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and extensive understanding of the Faith (fuqaha') and decide the 
matter following their mutual counsel. Do not decide on the basis of 
someone's solitary opinion.' 

The first, out of the two things that we learn from this hadith is 
that consultation is not restricted to worldly affairs. Instead, the fact 
is that mutual consultation in situations where clear nusus (plural of 
nass meaning textual authority) from the Qur'an and Hadith in 
matters governed by the injunctions of Shari'ah do not exist is an act of 
Sunnah. We can say that mutual consultation will be an act of Sunnah 
if made in situations where textual authority from the Qur'an and 
Sunnah is not available. The second rule we learn is that advice 
should be taken from people who are known for their understanding of 
the Faith and devotion to their obligations to Allah (Ruh al-Ma'anl) Al- 
Khatib al-Baghdadi, to whom the deduction given above is credited, 
has reported another hadith from Sayyidna Abu Hurairah *it *JLll ^j 
which says: \yxsi «j-»* X» JjL*JI IjjlSjsJ (Seek counsel from the wise person 
and do not act against it, otherwise you will regret.). 

By putting the above two ahadith together, we learn that two quali- 
ties are necessary for the members of the consultative council. Firstly, 
they should be wise, perceptive and advice-worthy, and secondly, they 
should be pious and devoted to 'ibadah. In other words, they should be 
deserving of giving advice and should be God-fearing in their conduct. 
If the matter to be discussed involves problems relating to Islamic 
Law, it is incumbent that they be faqdi (juriconsult: expert in Islamic 
Law and Jurisprudence) as well. 

Consultation of the Holy Prophet ^jj> with his Companions 

The verse under discussion here orders the Holy Prophet jgj, to 
consult his Companions ^ JJI ^j . This raises a certain difficulty here. 
Is'nt it that he is the Messenger of Allah and the blessed recipient of 
revelation? Why, then, should he need to consult anyone? Since, every- 
thing can come to his knowledge through the medium of revelation 
from Allah Almighty, some scholars interpret this command to consult 
by saying that the Messenger of Allah was neither in need to be coun- 
selled, nor anything he did depended on such counsel. The command to 
consult given to him is simply to honour the blessed Companions and 
mollify their broken hearts. But, Imam Abu Bakr al-Jassas does not 
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agree with this view. According to him this is not correct, for being 
involved in consultation - while knowing that one's counsel will not be 
acted upon, nor would it affect any proceedings of the agenda - will 
make the whole thing ineffectual. If so, no heart will be mollified and 
no honour will be sustained. Instead, the truth of the matter is that a 
course of action to be taken by the Messenger of Allah is identified 
through revelation directly by Allah Almighty. This holds good in all 
general matters. But, there are certain matters which, under the 
dictates of the wisdom and mercy of Allah Almighty, are left to the 
opinion and discretion of the Holy Prophet ,Ju, tM. -ill J^> . It is in such 
matters alone where consultation is needed, and these are the kind of 
matters in which he has been commanded to seek consultation. The 
history of the consultative sittings of the Messenger of Allah confirms 
this view. 

When the Holy Prophet ^L-j aJU Ai\ Jl^> consulted with the Compan- 
ions about the battle of Badr, they said that should he ask them to 
jump into a river, they would do just that; and if he commanded them 
to march to a far out place such as Bark al-Ghamad, they will be with 
him; and they would never act like the companions of Musa ^^-Jl *J^ 
who said: 'Go, you and your Lord, and fight the disbelievers' - 5:24; on 
the contrary, we shall fondly submit: 'You lead the way, we shall fight 
the enemy with you, in front of you and in the rear and the right and 
the left.' 

Similarly, he consulted them about the battle of Uhud asking them 
if they should defend Madinah by staying inside the city limits or 
should they go out of the city limits and confront the enemy in the 
open. The general opinion of the Companions was that they should do 
the latter and this was what he accepted to do. In the battle of 
Khandaq, the question of accepting peace under the terms of a partic- 
ular treaty came up for discussion. Sayyidna Sa'd ibn Mu'adh and Sa'd 
ibn 'Ubadah ^s. JJI ^j opposed the proposed treaty on the grounds that 
it was inappropriate. It was the opinion of these two Companions that 
he finally accepted. When he went into consultations on a matter 
pertaining to Hudaybiyyah, the opinion of Sayyidna Abu Bakr as. Jji ^,j 
was the basis of his final decision. The Companions were also 
consulted following the incident of Ifk (false imputation against Sayy- 
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idah 'A'ishah L^ JJI ^J) but this and all other matters pointed out were 
those in which no particular position to be taken by the Holy Prophet 
|jL,j *Jc JJI J^> was determined through revelation. 

To sum up, being a prophet, a messenger and a recepient of revela- 
tion is not a bar against consultation. Moreover, in the case of the Holy 
Prophet (J-j iAi JJI Jutf it cannot be said that his seeking of counsel from 
the Companions was ever designed to please them artificially, or that 
it was virtually ineffectual in the conduct of affairs. On the contrary, 
the truth is that there were many occasions when he accepted the 
opinion of those present during consultation even if it happened to be 
against his own. In fact, in some situations where a particular line of 
action had not been determined for the Holy Prophet ;gj, through reve- 
lation, and in its absence he had worked through consultation, there is 
great divine wisdom. The objective is that the practice of the Holy 
Prophet ,jL«j *Ji* Jll JL> comes to be established for all future generations 
of Muslims. Thus, the seeking of consultation as a Sunnah shall 
become binding on the whole umrnah of the Prophet ,4-, *_!* *ill J-» 
Imagine when he himself has not been left free of the need of consulta- 
tion who else can claim to be free of such need? For this reason, the 
method of mutual consultation always continued to be operative 
during the blessed times of the Holy Prophet ^ and his noble 
Companions p+^ JL)I ^j particularly in matters where there was no 
clear injunction in the Qur'an and Sunnah. When the Holy Prophet 
^ passed away from this mortal world, the noble Companions 
continued following his practice. Still later, mutual consultation was 
resorted to as the modality to deduce rulings of Islamic Law in matters 
where clear injunction was not found in the Qur'an and Sunnah. This 
was actually the method taught by the Holy Prophet pL-, *JL* JJI ^ in 
answer to a question put by Sayyidna 'Ali a* JJI ^j . 

4. The Status of Consultation in an Islamic State: 

As stated earlier, the Holy Qur'an has given clear instructions 
about mashwarah or consultation at two places. One appears right 
here in the verse under study; the other one comes up in verse 42:38 of 
Surah al-Shura where one of the many qualities of true Muslims has 
been mentioned as ftxjj£. fiktif which means that their affairs are 
settled by mutual consultation. At both these places the word, amr 
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(matter) has been mentioned along with mashwarah (consultation). 
Discussed in detail earlier, the word, amr, signifies any important 
saying or doing, while at the same time, it is applied to injunction, rule 
or authority or government. No matter which of the two meanings is 
taken, consultation in the affairs of the government emerges as invari- 
ably necessary, based on these verses. If one elects to take this to 
mean the affairs of the government, then, the necessity is all the more 
obvious. In case, the word is taken in its general sense, the affairs of a 
government being important and far-reaching in effect, would still be 
considered as affairs in which consultation will be inevitable. There- 
fore, it is one of the duties of the Muslim Arnir, the chief executive of 
the community, that he should seek the counsel of those responsible 
for the affairs of the government in matters that are important. The 
verses of the Qur'an quoted above and the consistent practice of the 
Holy Prophet jJL» *Jlc JJI JL», and of the rightly-guided Caliphs is a clear 
proof of this requirement. 

These two verses not only highlight the need for consultation very 
clearly, they also point out to some basic principles of Islam's system of 
government, and its constitution. The Islamic government is a govern- 
ment by consultation in which the amir or chief executive is chosenby 
consultation and definitely not as a matter of family inheritance. It is 
a barakah of Islamic teachings that this principle is recognized all over 
the world, in one or the other form, so much so that hereditary monar- 
chi.es too are moving towards this arrangement, willingly or unwill- 
ingly. 

But, let us go back 1400 years in history when the super-powers 
were Cyrus and Ceaser. The common factor between them was that 
they both headed hereditary empires and the authority of government 
was vested in their own persons. Thus, one man ruled millions, not on 
the basis of ability or capacity, but on the strength of the cruel prin- 
ciple of hereditary possession of sovereignty. This form of government, 
an insult to all human beings, was the way all over the world except 
Greece where the early teachings of a democratic order of life had yet 
to translate into principles that would go on to establish a stable 
government. Instead of that, these ideas relegated into a branch of 
Aristotelian philosophy. As opposed to this, Islam demolished the 
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unnatural principle of government through heredity and gave the 
choice of appointing and dismissing the chief executive to the people - 
a power they could use through their representatives shouldering the 
responsibilities of the affairs of the state. The world, once stuck in the 
quagmire of traditional monarchy, came to know bout this natural and 
just system through Islamic teachings and this happens to be the 
spirit of a system of government we now know as democracy. 

But, modern democracies, since they appeared as a reaction to 
cruel monarchies, came out with an equal lack of moderation. They 
went on to give the masses the sense of being the absolute, the ulti- 
mate entity, an unbridled sovereign of the system of government and 
the law of state, to the extent that their minds and hearts became 
alienated from the very concept of God, the Creator of the earth and 
the heavens and of all human beings, not to say much about the 
concept of His real Sovereignty and Rule, which comes as a result of 
that cardinal belief. Now the situation has reached a stage where their 
'democracy' has started taking the restrictions imposed by Allah 
Almighty on public choice - which in itself was conferred on human 
beings by Him - as something of a burden, contrary to justice and 
equity (of their brand). 

The way Islamic Law liberated the whole world from Cyruses, 
Ceasers and other despotic monarchies, it has also shown the way of 
God to western democracies trying to hide from Him behind secular 
curtains. Islam's way is no more a secret. Its teachings clearly say that 
the rulers and the ruled, the governments and their peoples are all 
subject to the Law given by Allah Almighty. The masses, their repre- 
sentative assemblies, law-making, appointment and removal of office- 
holders must operate within the parametres set by Allah Almighty. It 
is their duty to see that full consideration is given to ability and merit, 
in the choice of the chief executive, holders of offices and responsible 
positions. In addition to that, their honesty and trustworthiness 
should be weighed and tested. When it comes to selecting the chief 
executive of their government, they must select the one who is the best 
of all in knowledge, fear of Allah, honesty, trustworthiness, ability and 
political experience. Even this chief executive, elected though he may 
be, is not totally free, unchecked and despotic. He has to seek counsel 
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from those who are capable of giving such counsel. The Holy Qur'an 
bears witness to this and so does the constant practice of the Holy 
Prophet (J-j -lJlc JL)I ^jJl^ and of the great rightly-guided Caliphs, may 
Allah be pleased with them all. Who else can claim to be more just 
than them? 

Sayyidna 'Umar ^ Al\ ^ has said: 

There is no Khilafah (Caliphate) unless it be with consulta- 
tion. (Kanzul-'ummal vide Ibn Abi Shaybah) 

Government by consultation is a basic Islamic requirement so 
much so that a chief executive or head of the state, if he ever unfetters 
himself from the need for consultation or takes counsel from those who 
are not fit to give counsel from the point of view of the Shari'ah of 
Islam, has to be removed of necessity. 

^-sj .l£L>VI *Jl>£j Lnj^-iJI Jl^IjJ frj> tjjjJJl jl l . h c. ^jl ji"i 
j^i^D J lJ^I> "ilt II* .t->lj J>i jy.jJlj (JuJI Jj.1 j^li^i 

It appears in al-Bahr al-Muhit of Abi Hayyan: Ibn 'Atiyyah -u», 
Ali said that Consultation is one of the basic principles of 
Islamic Law and Faith. He who does not consult with those 
who know must be removed as a matter of obligation. This is 
what nobody differs about. 

By making consultation mandatory, the blessings that would 
benefit the Islamic state and its citizens could be measured by what 
the Holy Prophet jJL, *M. JJI J^> said about consultation. Ibn 'Adi and al- 
Baihaqi have reported from Sayyidna ibn 'Abbas juu ^Lhj <JJI ^j that 
when this verse was revealed, the Holy Prophet ^ said: Allah and 
His Messenger do not need this consultation, but Allah Almighty has 
certainly made it a source of mercy for my community' (Bayan al-Qur'an). 

The purport is, if Allah Almighty had so willed, He would have 
conveyed everything to His Messenger through revelation. It was 
within His power not to leave any need for consultation in anything. 
But, it was in the best interest of the Muslim community that Allah 
Almighty helped establish the practice of consultation through His 
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Messenger. This is why many matters were left without any mention 
and about which no particular revelation was sent down. About these, 
the Holy Prophet pL, *_U Al\ J^> was instructed to seek consultation. 

5. Consultation: Decision-Making after a difference of opinion: 

What happens when opinions differ on a certain matter? Would it 
be decided on the contemporary parliamentary principle? Would the 
chief executive be compelled to enforce the decision of the majority? 
Or, would he have the right to take a course of action on the basis of 
powerful arguments and obvious welfare of the state, coming from any 
side, no matter whether in a majority or a minority? From the Holy 
Qur'an and Hadith and from the constant practice of the noble Prophet 
^ and his Companions, it cannot be proved that the amir of Muslims, 
their head of the state is helplessly bound by the decision of the 
majority. On the contrary, some hints from the Qur'an and clarifica- 
tions from the Hadith and the practice of the Companions make it very 
evident that the Amir can, in the event of a difference of opinion, use 
his discretion and go by any of the several courses of action, irrespec- 
tive of the fact that it comes from the majority or the minority. There 
is no doubt that the Amir will do his best to look into other opinions as 
well to satisfy himself fully, but should the majority come to agree, on 
one opinion, this could, at times, become a source of satisfaction to 
him. 

A close look at this verse would show that the Holy Prophet j^ , 
after he has been commanded to seek counsel, is being told: c££ liU 
*Jdl Jl* ^SjiT: '...and once you have taken a decision, place your trust in 
Allah'. Here, the word, 'azm in "azamtd meaning a firm decision, one 
way or the other, has been aseribed to the Holy Prophet j|j . The text 
does not say, 'azamtum, a second person plural , which would have 
suggested the participation of the Companions in the final making and 
enforcing of the decision. This hint proves that, once the process of 
consultation has been completed, the decision and its enforcement is 
the valid prerogative of the chief executive. There were times when 
Sayyidna 'Umar ibn al-Khattab would give his decision based on the 
opinion of Sayyidna 'Abdullah ibn 'Abbas, if his opinion was weightier 
argument-wise, something done even when present there would be 
Companions more senior than Sayyidna ibn 'Abbas in age, learning 
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and seniority. There were many occasions when the Holy Prophet ig, 
has preferred the opinions of the revered Shaykhayn Abu-Bakr and 
'Umar 1+1* *l)l ^j against the majority of other Companions to the limit 
that people thought this verse was revealed for consultation with these 
two only. Hakim reports from Sayyidna ibn 'Abbas in his Mustadrak: 

Ibn 'Abbas says, that the pronoun in 'shawirhum' (consult 
them) refers to Abu Bakr and 'Umar U^* JJI ^j . (Ibn Kathlr) 

The narration of Kalbi is clearer than this: 

Ibn 'Abbas says that this verse has been revealed for 
consulting with Abu Bakr and 'Umar. These two were special 
Companions of the Messenger of Allah and his Ministers and 
the patrons of Muslims. (Ibn Kathir) 

The Messenger of Allah, may Allah's blessings and peace be upon 
him, had once addressed Sayyidna Abu Bakr and 'Umar L^ JLll ^j in 
the following words: 

When you agree on an opinion, I do not decide against you. 
(Ibn Kathir with reference to the Musnad of Ahmad) 

A doubt and its answer: 

It is not likely that someone objects to this procedure of decision- 
making saying that all this is against democracy, a model of one-man 
rule and that this system might hurt the rights of the masses. 

The answer is that the Islamic system of government has already 
taken care of this problem, for it has not given the masses the absolute 
right to make anyone they wish the amir of an Islamic state. On the 
contrary, the mandate given to them requires that they must select a 
person they think is the best of all in knowledge, conduct, functional 
ability, Godliness and honesty, and then elect him to be the amir. Now 
a person who has been elected in view of such elegant qualities and 
attributes should certainly not be subjected to restrictions usually 
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placed on the dishonest, the sinful and the debauch. Doing this would 
be against reason and justice, an act of discouragement to the genuine 
servant of people and a hinderance in the promotion of community- 
oriented action. 

6. Do what you can, then place your trust in Allah: 

At this point, specially at the conclusion of the verse, it is very 
important to bear in mind that this instruction has been given after 
having prescribed consultation in all important affairs including those 
of government. The crucial guideline given here is: Even after having 
made all preparations, when you finally decide to go ahead and do 
what has to be done, then that is the time when you do not simply 
(place your) trust in your reason, opinion, plans or preparedness but, 
instead of that, you should place your trust in Allah alone, for all these 
considered plans are in the direct control of the supreme Planner of all 
affairs and matters. With this in view, the less is said about human 
beings and their plans is better. Man himself is witness to the futility 
of his plans in the thousands of events in his life-time. 

The statement, And once you have taken a decision, place your 
trust in Allah' also clarifies that placing one's trust in Allah does not 
mean that the efforts to provide means and make plans should be 
abandoned. The fact is that placing one's trust in Allah while leaving 
off means near at hand is contrary to the blessed practice of prophets, 
and against the teachings of the Holy Qur'an. However, if one sits idle 
dreaming about distant means and irrelevant concerns, or if one relies 
solely on means and plans as effective agents and ignores the Prime 
Causer of means and the Planner-par-Excellence of all affairs and 
plans, then this would certainly be against tawakkul, the placing of 
trust in Allah. 

Verses 160 - 171 

4JJI fi&fi&ty^&jlw&ftjZZbl 
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If Allah helps you, there is none to overcome you. And 
if He abandons you, then, who is there who could help 
you after that? And in Allah the believers should place 
their trust. [160] 

And it is not (conceivable) for a prophet to misappro- 
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priate the spoils. And whoever misappropriates, shall 
bring forth, on Doomsday, what he misappropriated. 
Then, everybody shall be paid, in full, what he has 
earned. And they shall not be wronged. [161] 

How then, could one who submits to the pleasure of 
Allah be equal to him who returns with displeasure 
from Allah? And his ultimate place is the Fire. And 
what an evil end it is. [162] 

They are of various ranks with Allah. And Allah is 
watchful of what they do. [163] 

And Allah has surely conferred favour on the believers 
when He raised in their midst a messenger from among 
themselves who recites to them His verses and makes 
them pure and teaches them the Book and the Wisdom, 
while earlier, they were in open error. [164] 

And how is it that, when you suffered a hardship the 
twice of which you had inflicted upon them, you say, 
"Where did this come from?" Say, "This is from your 
ownselves. Allah is surely Powerful over every- 

thing."[165] 

And whatever you suffered on the day when the two 
troops faced each other was with the will of Allah and 
in order to know the believers [166] and in order to 
know those who are hypocrites. And it was said to 
them, 'Come on, fight in the way of Allah, or defend." 
They said, "Had we known it to be a fight we would 
have certainly followed you." That day, they were 
nearer to disbelief than they were to Belief. They utter 
from their mouths what is not in their hearts. And 
Allah is the most-knowing of what they conceal. [167] 

Those who said about their brethren, while themselves 
sitting, "Had they obeyed us, they would have not been 
killed." Say, 'Then repel death from yourselves if you 
are true." [168] 

And never take those killed in the way of Allah as dead. 
Rather, they are alive, with their Lord, well-provided, 
[169] happy with what Allah has given them of His 
grace; and they feel pleased with the good news, about 
those who, after them, could not join them, that there 
shall be no fear for them nor shall they grieve. [170] 
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They feel pleased with blessing from Allah, and grace, 
and with the fact that Allah would not let the reward of 
the believers be lost. [171] 

In the first verse (160) here, the recurring sense of grief that 
gripped the noble Companions after what happened at the battle of 
Uhud is being removed through elegant counsel. 

Verses 161-164 declare that the station of Allah s messenger is free 
of failings, that he exhibits the highest Standard of trustworthiness, 
and that the very presence of his on the face of the earth is a great 
blessing and a favour shown to the people of the world. 

Verses 165-167 explain the reason why Muslims faced hardships at 
Uhud, while refuting the view of the hypocrites alongwith it in verse 
168. 

Towards the end, in verses 169-171, it has been said that those who 
lay down their lives in the way of Allah achieve the ultimate success, 
real, permanent and full. Details follow. 

Commentary: 

The verse ^"o'Jl^lo^translated as, And it is not (conceivable) for 
a prophet to misappropriate the spoils - 161', has a particular back- 
ground of its revelation. As a corollary, the problem of 'Ghulul, that is, 
misappropriation in the spoils, comes into focus. 

Misappropriation in the spoils: A sin which cannot be ascribed 
to any prophet by any stretch of imagination: 

The background, as narrated by al-Tirmidhi, is that a sheet was 
found missing from the spoils collected in the battle of Badr. Some 
people said that the sheet may have been, perhaps, taken by the Holy 
Prophet pJUj *~U JJl l J~ 1 > . If those who said that were hypocrites, the 
source speaks for itself. May be, this came from a less-initiated 
Muslim thinking that the Holy Prophet ^j a* JJI ^ had the right to 
do that. Thereupon, this verse was revealed which said that ghulul is a 
great sin to be punished severely on Doomsday and that the, very 
thought of linking this sin to a prophet is an ugly audacity, .for 
prophets are free of all sins ( rJ ^uu, : ma'sum). 

The word, ghulul is also used in the absolute sense for khiyanah, a 
breach of trust, (misappropriation, pilferage and stealing). This is also 
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applied particularly to misappropriation in the spoils as the crime of 
stealing from the spoils is far more serious as compared to common 
thefts and filchings since spoils belong to the whole Muslim army as a 
matter of right. So, whoever steals from it steals from hundreds and 
thousands of people. Even if there comes the thought of making 
amends at some later stage, it would be very difficult to give back to 
everyone what was due to be given, or seek their forgiveness for the 
injustice done. This is contrary to other types of thefts where the 
owner of the stolen property is known. In this case, there is the chance 
that one may repent, if Allah gives the ability to do so, and that which 
was stolen could be returned back to the owner, or one could, at the 
least, exonerate himself from the blame by seeking forgiveness from 
him. This is illustrated by what happened at one of the battles fought 
by Muslims. Someone who had secretly withheld a portion of wool 
from the spoils thought about it after the distribution of the spoils was 
over. He brought it before the Holy Prophet ^JLj a-I* JJI J-*> hoping to 
return it. But he, inspite of being 'mercy for the worlds' and far more 
generous to his community than fathers and mothers could ever dream 
to be for their children, he returned it back to him saying: How can I 
distribute it over the whole army now? Now it is you who would 
present yourself with it on the Day of Doom. 

There fore, the punishment for ghulul or misappropriation is more 
severe as compared to common thefts. What else could be more severe 
for the misappropriator when he, before the eyes of the whole creation 
on the plains of resurrection and retribution, will find himself 
disgraced with what he had stolen all stacked on his neck? A narration 
from Sayyidna Abu Hurairah appearing in Al-Bukhari and Muslim 
reports that the Holy Prophet J-, *-l* JLll J^ said: 'Watch out, lest I see 
one of you with a camel loaded round his neck (and the announcement 
being made that this person had stolen a camel from the spoils). If this 
person asks me to intercede on his behalf, I shall tell him frankly that 
I had conveyed what Allah had commanded, now I cannot do anything 
about it.' 

May Allah protect us from this disgrace of the Day we rise again 
which, according to some narrations, will be so hafd on those who face 
it that they would wish to be sent to the fires of Jahannam in lieu of 
this terrible disgrace. 



gHrah ' Al-'Imran 3 : 160-171 243 

Misappropriation in Waqf properties and government Treasu- 
ries comes under Ghuluh JjJi. 

The same rule applies to mosques, religious schools and institu- 
tions, khangahs and properties of awgaf (endowments) since they 
represent the contribution of millions of Muslims. If an unfortunate 
misappropriator was to go about seeking to be forgiven for his evil act, 
how could he possibly go to each one of those millions. The same rule 
holds good for public or government treasury (Bayt al-Mal) because all 
citizens of a country have a right in it. One who steals from it steals 
from everyone. But, the problem is that these very holdings are such 
that a single owner does not sit over them. The caretakers become 
negligent. Avenues of pilferage abound. It is in such moneys and prop- 
erties that a lot of thefts and misappropriations have become rampant 
all over the world with most people heedless to the evil end that 
awaits them. They do not realize that this is a terrible burden to haul 
onto the plains of Resurrection, not to speak of the punishment of Hell 
that is bound to come as a result of this crime. Then, last but not the 
least, comes the sad deprivation from the promised intercession of the 
Messenger of Allah. Let us all seek refuge from such a fate ! 

The Prophet of Islam: a great blessing for the Humanity 

Verse 164 speaks of the great favour Allah has shown to the 
Muslims by sending the Holy Prophet ,Ju, *Jlc Jji J^> towards them. The 
basic functions assigned to him are also mentioned in the same verse. 
These are the same functions which were attributed to him in the 
prayer of Sayyidna Ibrahim fLJ\ 1A1 as referred to by the Holy Qur'an in 
Surah al-Baqarah. The details of these functions have already been 
discussed in the first volume of this book under the said verse (2:129). 

What is new in the present verse is the statement: And Allah has 
surely conferred favour on the believers '. Two points about this state- 
ment are worth mentioning here: 

(1) The words 'on the believers' in this verse apparently mean that 
the advent of the Holy Prophet pU, jju JJI Jl» was a favour conferred on 
the Muslims only while at another place the Holy Prophet ^ Ux All J^, 
has been held as ^iliJJ ^j":'the Mercy for all the worlds' which includes 
both Muslims and non-Muslims. In order to resolve this apparent 
contradiction one must understand that the particularization of this 
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auality with 'believers' in the present verse is very much like saying 
that the Holy Qur'an is 'guidance for the God-fearing' (JijuilJ J&) while 
the fact that the Holy Qur'an is a guidance for the whole humanity is 
clearly proved by other verses of the Qur'an. However, there are places 
where this universal status of the Qur'an has been particularized to 
the God-fearing. There is a common reason operating at both places, 
that is, the beneficial coming of the Holy Prophet ^ «_le JJI j^> is a 
great blessing and a great favour for the Muslim and the non-Muslim 
alike, just as the Qur'an is a Book of Guidance for the entire humanity. 
but the true Muslims and the God-fearmg are the only ones who 
derived the fullest benefit out of these. At some places, therefore, the 
blessing and the guidance, were particularized with them. 

(2) In order to explain the primary statement in the verse which 
declares that the Holy Prophet ^ } j-U Jji j^, is the greatest possible 
blessing and favour for the believers or for the whole humanity, it can 
be said that the statement hardly needed any explanation. only if 
modern man was not all that blind to the spiritual side of life and, at 
the same time, was sacrificing every good thing for the sake of naked 
material gains. Had this not been so, every reasonable person would 
have found out the reality of this great blessing all by himself without 
anybody having to tell him about it. But, the problem is that modern 
man has turned out to be no more than the smartest animai among 
the animals of the world. Tell him about 'favour' and 'blessing' and he 
would immediately start seeing what fills his stomach and whets his 
desires. He has practically stopped thinking about the basic reality of 
his being which is ruh, his spirit. That something good should happen 
to it and that something can go wrong with it are concerns he pays no 
heed to, not in the least. Therefore, there is the need to explain that 
man is not simply a being of bones and flesh. That is certainly not his 
reality. The reality of man is his ruh, the spirit which is contained 
within him. So far as this ruh is there in his body, man is what man is. 
His claims to humanity stand proved. He may be weak or he may be 
dying, nobody can dare usurp his property or take his rights away 
from him. But, once this ruh leaves his body, he ceases to be man, no 
matter how strong and well-built he may be with all parts of his body 
in their ideal form and shape. His ceasing to be what he was means 
that he now has no personal right in his own property and possessions. 
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Prophets come into the world to nurture the human spirit 
correctly, to make human beings out of men so that actions which 
issue forth from their bodies turn out to be beneficial to humanity and 
that they do not go about the world hurting other human beings like 
beasts and snakes. Instead of that, they should also think about their 
end and start working for the everlasting life of the Hereafter. Our 
blessed Prophet ^j **U *i)l J^ who leads the way among the great 
company of prophets f%J\ ^As. has a unique majesty when it comes to 
the mission of making men real human beings. This was exactly what 
he did during his Makkan life. The men he turned out formed a society 
of human beings which stands way ahead of even the angels. Never 
had the earth, nor the heavens, seen such men, each one of them, a 
living miracle of the Messenger of Allah, may the blessings of Allah be 
upon him. What happens after them? The answer is that he left 
behind his own footprints, and theirs, as well as teachings and the 
methods to institute and promote, which can be followed and acted 
upon. Those who do so sincerely and honestly can still reach the 
stations that were reached by the noble Companions. These teachings 
are there for the entire humanity to benefit from. Therefore, his 
having graced this world and his being born generous is a great favour 
shown to the universal kingdom of human beings, though tr'ue 
Muslims are the ones who have reaped the fullest benefit from these 
blessings. 

The Wisdom behind the hardships of the Muslims at Uhud 

The subject of verse 165, ^LL'Lii'Tljftranslated as, And how is it that, 
when you suffered a hardship the twice of which you had inflicted 
upon them...' has appeared in several previous verses. Here, it comes 
for the sake of emphasis and further clarification because Muslims 
were very much disturbed as a result of this incident, so much so that 
some of them could not resist wondering why should they be suffering 
in that manner (ljj> Jji) while they were in the company of the Holy 
Prophet jjip doing Jihad. 

In this verse, Muslims are being reminded that the hardship they 
were facing that day was only half of what they had already inflicted 
earlier at the battle of Badr, for seventy Muslims were martyred at 
Uhud while seventy disbelievers were killed at Badr and seventy 
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others from them were taken prisoners by Muslims. The purpose 
behind this reminder is that Muslims should think positively in their 
present state of depression in view of the fact that they had already 
won a battle, inflicting a loss on the enemy twice as much as they had 
themselves suffered at their hands. Now, a winner like this need not 
surrender to sorrow and grief in the event defeat comes once, or less. 

Seeondly, and primarily too, the purpose of saying, j^L-jjl ^ -^ "J> ^i 
'This is from your ownselves' at the end of this verse, is to tell Muslims 
that the hardship they have faced is not because the enemy is stronger 
or his forces overwhelming, but all that has been caused by some of 
their own shortcomings, that is, they fell short in obeying the 
command of the Holy Prophet ^ «lJU *lJl j_» . 

Immediately later, in verse 166, the words fa bi idhnillahi: JL)I jSLi 
indicate that whatever happened there was with the leave and will of 
Allah Almighty operating behind which are many wise divine arrange- 
ments, some of them having been explained earlier. One such wise 
arrangement is that Allah will 'see' His true believers, and the hypo- 
crites too, that is, the sincerity of Muslims and the hypocrisy of the 
hypocrites will become so clear that everybody could see it for himself. 
Here, the reference to Allah's knowing or seeing means seeing in the 
perspective of our own sense-experience in the mortal world. Other- 
wise, as far as Allah is concerned, He knows and sees everything, all 
the time. So, the wise arrangement became all the more clear when, at 
the time of the trial, the hypocrites bowed out of the harm's way while 
true Muslims stood undaunted in the middle of the battle front. Inci- 
dentally, there is another cause of comfort here in the martyrdom of 
Muslims in the battle, for Allah has conferred such rewards on them 
so that others should envy them. So, very appropiiately, in: £5JJI 3w< % 
JJI J4-i £i IjLj, the special merits of martyrs have been taken up in the 
verse that follows (169). 

The special merits and ranks of those who sacrifice their lives 
in the way of Allah 

In addition to this statement of the Holy Qur'an, the merits of the 
martyrs have been taken up in great detail in sound ahadith. 
According to Imam Al-Qurtubi, the shuhada' (martyrs) have different 
ranks and states of being which should be taken into consideration 
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while looking at descriptions in Hadith narrations. 

The very first distinction of martyrs mentioned here is that they 
have not died; rather, they have begun to live eternally. At this point, 
it is worth noticing that their death and burial in a grave is something 
physically witnessed and realized by many, yet the Qur'an has, in 
several verses, clearly instructed that they should not be addressed or 
taken as dead. What does this mean? If this was supposed to be an 
interim state of life, after death and before resurrection, referred to as 
the state of Barzakh in Islamic terminology, that would not take us 
very far, for that is something commonly experienced by believers and 
disbelievers both, when the spirit continues to live after physical death 
and goes through a question-answer situation following which the true 
and the righteous among Muslims are welcomed to comfort and the 
disbelievers and the sinners are consigned to the punishment of the 
grave. This is proved by the Qur'an and Sunnah. Now, that the 
interim life of Barzakh is established as common to all, what is so 
special about shuhada' (martyrs) ? 

The answer is given by this very verse where it is said that the 
shuhada', i.e., those killed in the way of Allah, are blessed with provi- 
sions of Paradise from Him, and it is obvious that 'rizq (provision or 
sustenance) is needed by and given to the living. From here we know 
that sustenance starts reaching the shahid (martyr) immediately after 
the shahid leaves the frame of his life in the mortal world. In this 
manner, the shahid enters into a special type of life right away from 
that point of time, something which has a status distinct from that of 
'the dead' of our common experience (Qurtubl). 

There are no easy answers to questions such as - what is that 
distinct status and what is the nature of that life? The only answer is 
that its reality remains unknown to all except to the Creator of the 
uni verse; nobody has the power to know what is it - nor is there, for 
that matter, any need to know. Nevertheless, there are times when the 
effect of their special life does show up on their bodies buried in this 
world, that is, the earth they rest in does not eat them up but leaves 
them good and intact (Qurtubi). There have been many incidents where 
this phenomena has been physically witnessed. 

So, in summation, their first merit as pointed out in this verse is 
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their distinct perennial life; the second is their being well-provided 
from Allah and the third (lii\ $(&<£>£) is that they shall always be 
happy with Allah's blessings and grace. The fourth (p gllL Sj;£iili£ 
^jyUUi) merit is the good news given to them about their relatives and 
circle of friends they left behind in the mortal world that they too shall 
deserve the same blessings and ranks with their Lord if they remain 
good in deeds and are active in Jihad (170-171). 

Al-Suddi says that a shahid is informed beforehand when one of his 
close friend or relative is about to die. The news that a certain person 
was coming to them makes them as happy as one would usually be 
when an old friend, long separated by time and distance, comes to 
meet him. 

The background of the revelation of this verse as narrated by Abu 
Dawud on sound authorities from Sayyidna Ibn 'Abbas is as follows. 
The Holy Prophet ^L-, jJlc *I)I JL» said to the noble Companions: 'When 
your brothers-in-faith fell martyrs at the battle of Uhud, Allah 
Almighty placed their spirits in the bodies of green birds and set them 
free. They get their sustenance from the streams and fruit-tree's of the 
Paradise following which they return to special candelabrums held 
suspending for them underneath the 'throne' ('arsh) of the All- 
Merciful. When they noticed the luxury of their life there, they said, 
'Can anyone tell them (their grieving friends and relatives in the 
world) about how we live here so that they stop grieving about us and 
go about striving in Jihad as we did.' Allah Almighty said, 'We shall 
let them know about this state of yours.' Thereupon, this verse was 
revealed (Qurtubl). 

Verses 172 - 175 

Oli syjf <wy> p£ lJ £ \0\itfL* ijL^T&iJj 
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Those who responded to the call of Allah and the 
Messenger, even after they had received the wound, for 
those of them who did good and feared Allah there is a 
great reward [172] -- those to whom people said, "The 
people have gathered against you; so, fear them." It 
increased them in Faith and they said, "Allah is 
all-sufficient for us, and the best one to trust in." [173] 

So, they returned with bounty from Allah, and grace, 
with no evil having even touched them -- and 
submitted to the pleasure of Allah. And Allah is the 
Lord of great bounty. [174] 

It is none but that Satan who frightens (you) of his 
friends. So, do not fear them. And fear Me if you are 
believers. [175] 

Commentary : 

The subject of the previous verse was the battle of Uhud connected 
with which is the battle of Hamra' al-Asad which forms the subject of 
the present verse. Hamra' al-Asad is a place eight miles away from 
Madinah. 

The background of this event, mentioned briefly under introduc- 
tory remarks about verse 151, is that the disbelievers of Makkah left 
the battlefield of Uhud, reached a certain distance where they realized 
that they had made a mistake by retreating. Since they had almost 
won the battle, they should have gone for the final assault and 
finished off the Muslim forces. The thought so gripped them that they 
started getting ready to march back to Madinah. But, Allah Almighty 
cast such awe and fear in their hearts that they found it more conven- 
ient to march back home to Makkah. They still left a message with a 
passing group of travellers to Madinah asking them to give a warning 
to Muslims that they were coming back after them with all their 
awesome strength. The Holy Prophet pU, 4-JU JUl Ju> found this out 
through a revelation and he reached Hamra' al-Asad in hot pursuit (Ibn 
Jarir, cited by Ruh al-Ma'ani). 

It appears in Tafsir al-Qurtubi that, on the second day of Uhud, the 
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Holy Prophet ^j <i_Lc Jjl J-* made ari announcement before his muja- 
hidin that they have to pursue the disbelievers but the attacking 
company will be composed of those who were active participants in 
yesterday's battle. Two hundred mujahidin rose following this 
announcement. 

A report in Sahih al-Bukhari states that seventy people stood up 
following the announcement by the Holy Prophet ^j *_it JJI Jl* as to 
who was ready to go after the disbelievers. Among those were people 
who had been severely wounded in the battle a day earlier, some even 
had to be helped in walking. This blessed company marched to appre- 
hend the disbelievers. When they reached Hamra' al-Asad, they met 
Nu'aym ibn Mas'ud who told them that Abu Sufyan has assembled 
together a much larger force once again and he is all set to invade 
Madinah and eliminate its people. Injury-ridden and much weakened 
Companions heard this disturbing news yet it was in one voice that 
they said: 'We do not know him':^'^)l ^/lui llili (Allah is sufficient for 
us and He is the best caretaker.) 

On the one hand there was this news broken to Muslims so they 
get terrorized, but nothing of this sort happened to them. On the other 
hand, there was the instance of Ma'bad al-Khuza'i, a man from the 
tribe of Bani Khuza'ah. He was on his way to Makkah. Though not a 
Muslim, he was a well-wisher of Muslims - his tribe was an ally of the 
Holy Prophet pL*j *J* JJI JL* . So, when he saw Abu Sufyan repenting his 
retreat from Madinah and all too resolved to go back and fight, he told 
Abu Sufyan: 'You are making a mistake by thinking that Muslim 
forces have become weak. I have just passed by a huge army of theirs 
camped at Hamra' al-Asad. Armed with an array of men and mate- 
rials, they are about to set out in hot pursuit against you.' This report 
from him put the awe of Muslim forces in his heart. 

This event has been related in three verses (172-174) given above. It 
has been said in the first verse (172) that despite injuries and hard- 
ships from the Battle of Uhud, when Allah and His Messenger called 
them up for another Jihad, they were ready for that too. Worth 
noticing at this point is the fact that the Muslims being praised here 
had two distinguishing features. The first one appears in ^Lil £ .*£>,>« 
£ybl (even after they had received the wound) which means that those 
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who responded to the call of Allah and His Messenger were people 
wounded at the Battle of Badr. Seventy of their brave companions had 
m et their martyrdom on the battlefield while they themselves were 
riddled with injuries all over».their bodies, yet when they were called to 
serve again, they immediately agreed to join the Jihad. 

The second distinctive feature has been mentioned in the words: 
Iji/lJ^L; rj£^f5?JJU(for them who did good and feared Allah) which estab- 
lished that these people were not simply some great achievers on the 
battlefield striving incessantly and staking their lives for a noble 
cause, but they also imbibed in their person the highest virtues of 
Ihsan (righteous conduct) and Taqwa (fear of Allah). Thus, this very 
blessed combination of virtues is the cause of their great reward. 

Removing a doubt 

Let there be no doubt about the word: $L (literally 'of them') used 
here. It should not be taken to mean that all these people were not 
armed with the virtues of Ihsan and Taqwa - only some of them were. 
The simple reason is that the preposition ^ : min (of, some of) used 
here is not divisive or partitive. It is, rather, doubtlessly narrative 
which is confirmed by the very opening words of this very verse: ^fJJi 
ljfl»£2i (Those who responded to the call). From this, it is clear that such 
response and submission simply cannot materialize without having 
the qualities of Ihsan and Taqwa ingrained in one's personality. That is 
why most commentators have declared that the preposition ^ : min (of, 
some of) has been used here in the narrative sense. In short, the essen- 
tial meaning of the verse is that all these people had rewards waiting 
for them. 

Striving to achieve something good even at the cost of one's 
life is not enough unless there is total sincerity behind it 

Anyway, this particular mode of address leads us to an essential 
rule of conduct which is: No matter how good is an effort made and no 
matter how many sacrifices of wealth and life one makes to achieve 
that end, it can be reward-worthy in the sight of Allah only when it is 
simultaneously backed by Ihsan and Taqwa. Therefore, the essence of 
the observation is that the deed undertaken must be for the good 
pleasure of Allah alone. Otherwise simple feats of brave ry, some of 
which come even at the cost of one's dear life, are just about no lesser 
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among disbelievers as well. 

In its ultimate reality, the command of the Messenger of Allah 
is the command of Allah. 

In this event, it will be recalled that the command to pursue the 
disbelievers was given by the Holy Prophet ^ *JLc JJI J^> . This does not 
find mention in any verse of the Holy Qur'an. But, in this particular 
verse, when the obedience of those people is praised, the command was 
attributed to both Allah and His Messenger as evident from the words 
of the text: JJL?)!/ «i £i*£ii .J.JJW172): 'Those who responded to the call of 
Allah and the Messenger. This proves very clearly that the command 
which the Holy Prophet ,jl,j*ju *Ul jl<> gives is also the command of 
Allah even though it has not been mentioned in the Book of Allah. 

As for those irreligious deviants who reject Hadith and belittle the 
status of the Messenger of Allah by restricting it to that of a courier 
(God forbid), a simple statement, that Allah Almighty has openly 
declared the command of the Messenger as His own, should be enough 
to understand the truth - if understanding is what they seek. This 
statement, moreover, also makes it clear that the Messenger can. also 
by himself and at his discretion, set up rules in accordance with expe- 
dient considerations, and all such rules have the same status as that 
enjoyed by the commandments of Allah. 

The Definition of Ihsan 

Mentioned several times during the comments given above, the 
word Ihsan generally means the performance of good deeds with the 
best of effort and discretion. However. the basic definition of Ihsan wae 
given by the Holy Prophet ,jl«, *_lc Jji j^, himself as reported in the well- 
known 'hadith of Jibra'il'. The actual words are: 

That is, worship Allah as if you are seeing Him; and if it is not 
possible for you to (imagine that you) see Him, then, (imagine 
that) He sees you anyway. 

The Definition of Taqwa 

The word, Taqwa, has been interpreted variously but the most 
comprehensive definition is what was given by the blessed Companion 
Ubayy ibn Ka'b m- JJI ^j when Sayyidna 'Umar <^. *l)i ^j asked him as 
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to what Taqwa really was. Sayyidna Ubayy ibn Ka'b said; 'O 
Commander of the Faithful, you may have certainly passed by path- 
ways full of thorns, have you not?' Sayyidna 'Umar .lu. JJI ^j said, 
'Several times, of course.' Sayyidna Ubayy ibn Ka'b -^ *Lll ^j asked, 
'What did you do at that time?' Sayyidna 'Umar k* *l)l ^j said, 'I folded 
the hang of my dress and walked carefully.' Sayyidna Ubayy ibn Ka'b 
said, 'Enough. You said it. This is what Taqwa means. This mortal 
world of ours is a bed of thorns, full of the thorns of sins, therefore, one 
should live in this world in a way that one does not get entangled in 
the thorns of sin. The name of this attitude to life is Taqwa, the 
highest capital gain one can dream of.' The blessed Companion, Sayy- 
idna Abu al-Darda' *i* JLtl ^j used to recite the following verse quite 
often: 

"People say, 'my gain' and 'my money' while, really, the fear of 
Allah (Taqwa) is the best of what is gained." 

In the second verse (173), more praises have been showered on the 
noble Companions, may Allah be pleased with them all, who so coura- 
geously stepped forward to join this Jihad. The words of the verse are:. 

— those to whom people said, "The people have gathered 
against you; so, fear them." It increased them in Faith ... 

That is, blessed are such people who heard the news that the 
enemy has assembled a big fighting force against them and also the 
advice that they should fear them and avoid fighting - still, this news 
further increased the fervour of their faith. The reason is simple: 
When these blessed people had agreed to obey Allah and His 
Messenger, they had realized right from day one that the path they 
have chosen to travel on is full of dangers. There will be difficulties 
and impediments at every step. Their passage will not be easy. They 
will be stopped. Even armed efforts will be made to suppress their 
revolutionary movement. Thus, when these noble people came across 
such hardships, the power of their Faith increased to levels higher 
than before and, as a result, they worked harder, more selflessly, more 
than ever. 
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As obvious, the Faith of these noble souls was perfect from the very 
first day they had embraced Islam, therefore, the reference to the 
increase in Faith in these two verses (172-173) means the increase in 
the qualitative contents and end-results of Faith. Even this state of 
the Companions who readily responded to the call of Allah and His 
Messenger has been specially mentioned at this point by saying that 
they kept reciting: ^rpi j&j-fljl li£^(173) all along their march to the 
Jihad missiori. The sentence means: Allah is all-sufficient for us and 
the best one to trust in. 

Let us consider an important rule of conduct at this point. It is a 
fact and we know it too well that no one in this world can claim to 
have placed his trust in Allah, a degree more pronounced than the 
Holy Prophet pi-, *JU Jjl Lt L* and his noble Companions. But, the form 
and manner of such trust was different. He would never think of 
sitting back forsaking all physical means available and end up saying: 
Allah is all-sufficient for us - He will bless us with victory while we sit 
out and do nothing! No. This did not work like that. Instead, he gath- 
ered the noble Companions together, infused a new fighting spirit in 
the hearts of those injured, prepared them for the Jihad, both materi- 
ally and spiritually before marching out. It means that he collected 
and used all physical means which were available to him and it was 
only after that he said: Allah is all-sufficient for us.' This, then, is the 
most authentic form of Tawakkul (Trust in Allah) taught by the Holy 
Qur'an, personally practiced by the Holy Prophet pJL, *JU *I)l J^> and this 
was what he made others around him do. All physical means which we 
have in the life of this world are blessings from Allah. Rejecting or 
abandoning them amounts to being ungrateful to Him. Placing trust in 
Allah after having forsaken available physical means is no Sunnah 
(established practice) of the Messenger of Allah ^JL, *JU *ltl J^>. However, 
if there be someone comprehensively overwhelmed by his state of 
being, he could be deemed as excusable while being unable to observe 
this precept of the Shari'ah. Otherwise, the most sound practice is no 
more than what has been curtly expressed in a Persian poetic line: 

Xj i^iil c*y\j ^$yj>. 
Before placing trust, do tie your camel. 
The Holy Prophet ^ *JLc JLll ^ has himself stated the meaning of 
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this very verse: feJ\£fA)\ &J. (173) 'Allah is all-sufficient for us, and 
the best one to trust in,' while deciding a case reported in Hadith : 

As reported by Sayyidna 'Awf ibn Malik m Jjl ^ , a case involving 
two men came up for hearing before the Holy Prophet ^ *J* Jji j^, . He 
gave his verdict. The man who lost the case heard the verdict in 
perfect peace and started walking out with the words: 'jxy\ £ZfH)\ &JJ. 
(Allah is all-sufficient for me, and the best one to trust in) on his lips. 
The Holy Prophet jJL, *JU JLtl J*, asked: 'Bring this man to me.' He said 
to him: 

Allah censures inaction but it is your duty to use means, 
following which, when you frnd yourself powerless against 
odds, then say: 'Allah is all-sufficient for me, and the best one 
to trust in.' 

The third verse (174) recounts the blessings which descended upon 
these noble Companions for their brave response to the call of Jihad 
and for saying: '^S'j\ {Lj%J\ Liii (Allah is all-sufficient for us, and the 
best one to trust in). It was said: 

So, they returned with bounty from Allah, and grace, with no 
evil having even touched them — and submitted to the 
pleasure of Allah. 

Allah Almighty bestowed on them three blessings: 

1. Such awe and terror was placed in the hearts of disbelievers that 
they ran away because of which the Companions remained protected 
against the rigours of fighting on the battlefield. Allah Almighty has 
used the very word Ni'mah for what we refer to as blessing. 

2. The second blessing conferred on them was the opportunity to 
engage in trading in the market of Hamra' al-Asad. The benefits 
yielded by such financial transactions were called 'Fa di' or the bounty 
from Allah. 

3. The third and the highest of the three blessings was the attain- 
ment of the pleasure of Allah which these blessed souls received in 
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this Jihad in a special manner. 

, l s , _ 

{J4£pl i«JjlL!l L£i» : Hasbunallahu wa ni'mal-wakik A wonderful 
prayer for all of us 

The blessings of this prayer cited by the Holy Qur'an were not 
limited to the Companions of the Holy Prophet jJl-j aJU JJI JL» in any 
restrictive sense. The fact is that anyone who recites this prayer devot- 
edly with a genuine sense of faith will share in such blessings. 

Muslim scholars and spiritual masters have said that one who 
recites this verse a thousand times with true faith, and prays, will find 
that Allah Almighty has not rejected his prayer. Reciting this verse 
under the stress of frustrations and difficulties is a proven panacea. 

The fourth verse (175) tells Muslims that the real agent behind the 
report that the disbelievers are coming back is Satan himself who 
would love to see Muslims overawed. In other words, Satan is threat- 
ening Muslims with the strength of his friends - his cohorts, the disbe- 
lievers. Thus, one of the two objects of the verb 6j£/ : yukhawwifu 
[frightens (you)] has been left out in the text. The one mentioned is in 
'auliya'ahu' (of his friends) while the one understood but not 
mentioned is 'you' as it would be in '^iyJ: yukhawwifukum (frightens 
you). 

In the end, the verse exhorts Muslims not to fear such threats. 
What is necessary is that Muslims must continue fearing Allah, the 
natural outcome of which will be that a true Muslim will always think 
twice before embarking on anything that means disobedience to Allah. 
The truth of the matter is that, with Allah's help and support on ones' 
side, no harm can come from any u le. 

The Fear of Allah: What does it mean? 

The imperative in the present verse obligates Muslims that they 
must always keep fearing Allah. In another verse, faiji ^^'jj*^ (They 
fear their Lord above them-16:50) those who do so have been praised. 
Some revered elders have explained it by saying that fearing Allah 
does not mean that one should be scared stiff or sit back in tears. Far 
from it, a God-fearing person is one who leaves everything which may 
become a source of Allah's displeasure or punishment. 

Abu Ali al-Daqqaq, may Allah's mercy be upon him, says that Abu 
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Bakr ibn al-Fuwarrak was sick so he paid him a visit. When Abu Bakr 
saw him, he was in tears. Abu 'Ali consoled him by saying that there 
was nothing to worry about, Allah Almighty will give him health soon 
enough. Abu Bakr corrected Abu 'Alis impression and said that he was 
certainly not weeping because of any fear of death. What he really 
worried about was his fate after death lest he may be awarded some 
punishment then. (Qurtubi) 

Verses 176-178 

'&\ \sM &$i <-P) Jt &£Z && -&% % 



Those who hasten towards disbelief should not make 
you grieve. They cannot harm Allah at all. Allah 
intcnds not to spare for them any share in the Here- 
aftcr. And for them there is a mighty punishment. |176| 
Certainly, those who bought disbelief in exchange of 
Belief cannot harm Allah at all. And for them there is a 
painful punishment. 11771 And those who disbelieve 
should not think that the time We give them is good for 
them. In fact, We give them time only that they may 
increase in sin. And for them there is a humiliating 
punishment. [178] 

Previous verses mentioned the treachery and ill-will of the hypo- 
crites. The present verses comfort the Holy Prophet Jl., *_u «Jji jl* , 
asking him not to grieve over the mischiefs made by the disbelievers 
for they cannot harm him in any way. 

The last verse (178) carries a refutation of the false notion about 
disbelievers: How can they, while obviously prosperihg in the present 
World,, be regarded as victims of Allah s wrath and rejection? 
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Commentary 

Material affluence of disbelievers is, after all, an extension of 

Divine punishment 

Let there be no doubt about the worldly well-being of disbelievers 
for one may be tempted to believe that since Allah Almighty has given 
respite, long life, security and comfort to disbelievers so that they go 
on increasing in their crimes, they should, then, be taken as innocent. 
Far from it, because the verse means that Muslims should not feel 
upset about this temporary respite and affluence given to disbelievers 
as all this worldly wealth and power in their hands - despite their 
disbelief and disobedience - is nothing but a form of the very punish- 
ment destined for them. Today, they do not realize it. But, once they 
leave the mortal world, they would. They would discover to their 
dismay that all those articles of comfort they acquired and spent in sin 
were, in reality, the very embers of Hell. This is corroborated by 
several other verses of the Qur'an. For instance, in 14. ^IZiSjJi ii/ UI, 
(Allah intends to punish them with it - 955) which means that the 
wealth and power of disbelievers and their vulgarly luxurious consu- 
merism should not be a matter of pride for them for this is nothing but 
an instalment of that very punishment from Allah which will cause 
their punishment in the Hereafter to increase. 

Verse 179 
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Allah is not to leave the believers in what you are in 
unless He separates the impure from the pure. And 
Allah is not to inform you of the unseen. But Allah 
selects from His messengers whom He wills. So, believe 
in Allah and His messengers. And if you believe, and 
fear Allah, then, for you there is a great reward. [179] 

The previous verse (178) answered the question about disbelievers 
as to why they, being the detested ones in the sight of Allah, are in 
possession of all sort of wealth, property and other means of luxurious 
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living? 

The present verse (179), in sharp contrast, removes the doubt about 
true believers as to why they, being the favoured servants of Allah, are 
tested with all sorts of hardships? Being favoured required that they 
should have been the ones living in comfort surrounded by its para- 
pherhalia ! 

Commentary 

The wisdom of making a believer distinct from a hypocrite 

through practical demonstration rather than through a 

revelation. 

It has been said in this verse that Allah Almighty has His way of 
making a sincere believer distinct from a hypocrite through which He 
generates such situations of hardship as would expose the hypocrisy of 
the hypocrites practically. This distinction, though, could also be made 
by identifying hypocrites by name through a revelation. But, the later 
course was not taken because it would have not been wise. The whole 
range of wisdom behind what Allah does is known to Him alone. 
However, one wise consideration in the present context could be: If 
Muslims were told about a person being a hypocrite through revela- 
tion, they would have had no difficulty in dealing with them carefully, 
but this would have not provided them with a clearly demonstrated 
proof necessarily acceptable to the hypocrites - for, they would have 
still insisted: 'You are wrong. We are true Muslims.' 

Contrary to this, the distinction was made practically. The intro- 
duction of hardship put the hypocrites to test in which they failed and 
ran away. Their hypocricy was demonstrated and exposed practically 
and openly. Now they did not have the cheek to claim that they were 
true, sincere arid believing Muslims. 

The manner in which the hypocrites were exposed yielded yet 
another benefit for Muslims when their formal relationship was also 
severed with the hypocrites. Otherwise, maintaining a state of discord 
in the heart with a veneer of formal social dealing would have been 
equally harmful ethically. 

The Unseen when communicated to anyone is no Knowledge of 
the Unseen as such 

This verse tells us that Allah Almighty does not inform everyone 
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about Unseen matters through the medium of revelation (Wahy). 
However, He does inform His chosen prophets in this marmer. From 
this, let no one hasten to doubt that prophets too have become sharers 
in the Knowledge of the Unseen or the knowerjs of the Unseen! The 
reason is that the Knowledge of the Unseen which is particularly 
attributed to the being of Allah Almighty cannot be taken as being 
shared by any created being. Doing so is Shirk (the crime of ascribing 
partners to Allah). The particular Knowledge is fortified by two condi- 
tions: 

1. This should be intnnsic to the being, not given by anyone else. 

2. This has to be all-comprehensive, encompassing all universes, 
the past and the future - a Knowledge that covers even the minutest 
particle without any possibility of anything remaining hidden from it. 
As for things of the Unseen the information of which is given to His 
prophets by Allah Almighty through the medium of revelation (Wafyr), 
they are not. really, the Knowledge of the Unseen as such. They are, 
rather, news of the Unseen given to prophets, something about which 
the Holy Qur'an itr.elf has used the expression J&\ .*Cf(news or reports 
of the Unseen) at several places : 

... a part of the news of the Unseen We reveal to you. (11:49) 
Verses 180 - 186 
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And those who are miserly with what Allah has given 
them out of His grace should not take it as good for 
them. Instead, it is bad for them. They shall be forced, 
on the Doomsday, to put on round their necks the 
shackles of what they were miserly with. And to Allah 
belongs the inheritance of the heavens and the earth. 
And of what you do, Allah is All-Aware. [180] 

Allah has surely heard the saying of those who said, 
"Allah is poor and we are rich." We shall write down 
what they said, and their killing of the prophets 
unjustly: and We shall say. 'Taste the punishment of 
the flaming fire. 11811 This is due to what your hands 
sent ahead and that Allah is not cruel to the slaves." 
[182] 

(There are) those who said, "Surely, Allah directed us 
that we should not believe in a messenger unless he 
comes to us with an offering to be eaten up by the fire." 
Say, "A number of messengers have come to you, before 
me, with clear signs and with what you have said. So. 
why did you kill them, if you are true? [183] 

Then if they belie you, so messengers have been belied 
before you. They came with clear signs and the Scrip- 
tures and light giving Book. 1 184! 
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Every soul has to taste death. And it is on the 
Doomsday that you shall be paid your rewards in full. 
So, whoever has been kept away from the Fire and 
admitted to Paradise, he has really succeeded. And the 
wordly life is nothing but an asset, full of illusion. [J85] 

Of course, you shall be tested in your wealth and your- 
selves. And, of course, you shall hear much of what 
hurts, from those who have been given the Book before 
you and from those who associate (others with Allah). 
And if you observe patience and fear Allah, then these 
are among matters of detennination. [186] 

Anomalies in the conduct of Jews were mentioned at the beginning 
of Surah 'Al-'Imran (21-25). The text now reverts back to the same 
subject. The verses cited above carry related topics. In between, there 
are words of comfort for the Holy Prophet ^ u*. Jjl jl* as well as those 
giving good counsel to Muslims. 

Commentary 

The first (180) of the seven verses (180-186) appearing here repudi- 
ates miserliness and carries a warning for those who practice it. 

The Definition of Miserliness and the punishment it brings 

In the terminology of the Shari'ah of Islam, miserliness (Bukhl) 
refers to the act of not spending that which it is obligatory to spend in 
the way of Allah. Therefore, miserliness is forbidden {haram). Besides, 
it carries a stern warning of Hell for its practitioners. As for occasions 
where spending is not obligatory (wajib) but only recommended 
(mustahabb), then not spending there is not included under the miser- 
liness which is forbidden. However, this too is called miserliness in its 
general sense. As said earlier, this kind of miserliness is not forbidden 
(haram) but against the preferred choice (khilaf aula) it certainly is. 

Appearing in Hadlth, there is another word - Shuhh - also used in 
the sense of Bukhl or miserliness. By definition, it means not spending 
what it was obligatory to spend - one may go even farther than that by 
remaining consumed with greed to increase one's wealth. This then, 
shall be a crime much more severe than ordinary miserliness. There- 
fore, the Holy Prophet fJLy U*. JJl J^ said: 
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That is, miserliness (shuhh) and faith ('Iman) can never 
coexist in the heart of a Muslim. (Qurtubi) 

The punishment for miserliness (Bukhl) mentioned in this verse: 
They shall be forced, on the Doomsday, to put. on round their necks 
the shackles of what they were miserly with' has been explained by 
the Holy Prophet ,JL, *-U a)ji J~, in the following words reported by Sayy- 
idna Abu Hurairah *±e Jjl ^ : 

'Anyone Allah blessed with some wealth and who did not pay 
the zakah due on it properly will find his or her wealth turn 
into a deadly snake shackled round the neck chomping at the 
person's mouth from one to the other end of the lips and 
saying: 'I am your wealth. I am your capital gain.' Thereafter, 
the Holy Prophet pL-j <OU. JUl JL* recited this verse (180). (Al- 
Nasa'I, from Tafsir al-Qurtubj) 

The second verse (18) warns Jews against their grave act of 
effrontery and mentions its punishment. According to the background 
of the event, when the Holy Prophet ,Jl~, aJU Jji ^L* presented the 
Qur'anic injunctions relating to Zakah and Sadaqat (charities), the 
arrogant Jews started saying that Allah had surely become poor and 
needy while they were rich, or else why would He go about asking us 
to give? We seek refuge with Allah from such effrontery. Obviously, 
they would have hardly believed in the absurd statement they made 
but, in all likelihood, they would have said so to prove that the Holy 
Prophet pJLj aJU JJI J^> wasj God forbid, false in his statement. Their 
argument was: If these verses of the Qur'an are true, then, it neces- 
sarily follows that Allah be poor and needy! This absurd argument of 
theirs being false in itself was not worth responding to because the 
injunction of Allah Almighty was not for His benefit; it was, rather, for 
the benefit of the owners of wealth themselves in this world and the 
hereafter. But, it was termed as giving loan to Allah elsewhere 
because repayment of a loan is necessary and certain in the sight of 
every good person. Similar is the case of charity given by someone, the 
repayment of which Allah Almighty takes upon Himself as if it was 
the payment of loan taken from someone. Anyone who believes in 
Allah Almighty as the Creator and Master of everything would never 
stoop to entertain the kind of doubt from these words of the verse 
which is there in the saying of the insolent Jews. For this reason, the 
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Qur'an has certainly refrained from answering this doubt. Instead, it 
has simply restricted itself to announcing that they shall be appre- 
hended and punished for this effrontery of theirs, for having falsified 
the Holy Prophet ,JLj aJU Jji JL» and for having made fun of him. It was 
said that their insolent words will be put on record in 'writing' so that 
the final evidence goes against them on the Day of Judgment and they 
are punished for what they did. Otherwise, Allah Almighty needs no 
writing. 

Along with this act of effrontery committed by the Jews, yet 
another crime of theirs has been mentioned, that is, they «ot 'only 
falsified the prophets and mocked at them, they even went to the limit 
of killing them! That such people could falsify and flout any prophet or 
messenger of Allah hardly remains surprising. 

Staying emotionally satisfied with disbelief in and disobedi- 
ence to Allah is also an equally grave sin 

Worth noticing at this point fs the fact that those being addressed 
by the Holy Prophet ,ju.j *ju -J11 J-* and the Qur'an are the Jews of 
Madinah while the incident of the killing of prophets belongs to a time 
much earlier than theirs, that is, to the time of Sayyidna Yahya and 
Sayyidna Zakariyya, may peace be on them. Now, the question is: How 
is it that the crime of the killing of the prophets referred to in this 
verse was attributed to these addressees? The reason is: The Jews of 
Madinah were quite satisfied with this act committed by their Jewish 
predecessors, therefore, they too were counted as those who fail under 
the injunction governing killers of prophets. 

Imam al-Qurtubi has said in his Tafsir that 'remaining satisfied 
with disbelief (kufr) is also included under disbelief and disobedience' 
which is a major juristic ruling in Islam. A saying of the Holy Prophet 
p!-, U* JJI JL» explains it further. He said: 

'When a sin is committed on God's earthi following which,- the 
person who is present on the spot opposes that sin and 
considers itto be bad, then, such a person shall be deemed as 
not present there, that is, he is no accomplice in their sin. 
And, a person who, though not present physically yet is quite 
satisfied with this act of sinners, then, this person shall be 
considere.d, despite his absence (from the scene of sin), an 
accomplice in their sin.' 
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In the later part of the present verse (181) and in the third verse 
(182), the text recounts the punishment to be meted out to such loud- 
mouthed people by saying that they shall be consigned to the Hell to 
experience the taste of burning in fire which is but the outcome of 
their own deeds and certainly no injustice from Allah. The fourth verse 
(183) takes up the case of a false accusation made by these very Jews 
who came up with an excuse in order to reject the prophethood of the 
Messenger of Allah. Their contention was that, during the period of 
past prophets, there used to be a method under which charities and 
offerings were placed in the centre of an open ground or on top of a hill 
where heavenly fire came and burnt these to ashes. This used to 
symbolize that offerings were accepted. But, to the Holy Prophet ^ 
and to his community, Allah Almighty had given the unique distinc- 
tion that charities were not left to be consumed by heavenly fire. They 
were given to the poor and needy among Muslims. Since the later 
method was contrary to the former, the disbelievers found an excuse to 
say: If you were a prophet, you too would have been given the miracle 
whereby the heavenly fire would have consumed the offerings and 
charities. They, not resting at that, became audacious enough to fabri- 
cate lies against Allah Almighty claiming that 'He has taken pledge 
from them to the effect that they are not to believe in a person who is 
unable to cause the miracle of the coming of a heavenly fire which 
burns the charitable offerings.' 

Since this claim of the Jews that Allah had taken a pledge from 
them was false, there was really no need to counter it. So, to disarm 
them through their very proven saying, Allah Almighty said: If you are 
true in saying that Allah has taken such a pledge from you, then, the 
past prophets who had obliged you by showing the miracle of your 
choice whereby the heavenly fire consumed the offerings certainly 
deserved that you should have at least believed in them! But, what 
actually happened is that you did not spare them either. You still falsi- 
fied them. In fact, you went to the extreme of transgression by killing 
them. 

Let no one have any doubt here despite the fact that while this 
claim of the Jews was absolutely false, may be, if this miracle did come 
to pass at the hand of the Holy Prophet ,jLy *JU JUl JL» chances were that 
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they would probably have come to believe. Such a doubt is unfounded 
"oecause Allah Almighty knew that these people were saying such 
things simply out of hostility and obstinacy. Thus, even if the miracle 
they demanded came to pass, they would have still not believed. 

In the fifth verse (184), the Holy Prophet ,jl,j *JU J)l J-» has been 
comforted by saying that he should not grieve at being falsified by his 
adversaries for this is something faced by all prophets in the past. 

Thoughts of the Hereafter heal all sorrows and remove all 
doubts 

The sixth verse (185) puts a sharp focus on the ultimate reality of 
things in a situation when sometime somewhere disbelievers come to 
enjoy ascendency one way or the other and they have all the luxury 
they can think of in this world. Contrary to this,.Muslims have to face 
some hardships, some difficulties and a certain paucity of worldly 
means. There is nothing surprising about it and certainly no occasion 
to be grieved, for no follower of a faith or philosophy can ignore the 
reality of life that sorrow and happiness in this world are both short- 
lived. No living creature can escape death. As for the comfort and 
discomfort experienced in this world, they vanish, more than often, 
right there with relevant changes in circumstances - or, just in case, 
no change takes place during the life of this world, it is certain that 
everything will end with the knock of death. Therefore, worrying about 
this short-lived cycle of comfort and discomfort should not become the 
chronic concern of a wise person. One should, rather, have concern for 
what would happen after death. 

So, the verse (185) tells us that every living being shall taste death 
and once in the Hereafter, there shall come the reward and punish- 
ment of deeds which will be severe and long drawn as well. This is 
what a wise person should worry about and prepare for. Given this 
rule of conduct, one who stays away from Hell and finds entry into the 
Paradise is really the successful one. May be this happens at the very 
beginning as would be the case with the most righteous servants of 
Allah. Or, it may come to pass after having faced some punishment as 
would be the case with sinning Muslims. But, Muslims - all of them - 
will finally have their deliverance from Hell and the blessings of Para- 
dise will become theirs for ever. This will be contrary to what happens 
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■o disbelieverB - Hell will be their eternal resting place. If they wax 
proud over their short-lived worldly gains, they are terribly deceived. 
That i s why it was said at the end of the verse: 'And the worldly life is 
nothing but an asset, full of illusion.' Strange is the anatomy of this 
deception, for reckless material enjoyments here become the source of 
great hardships in the Hereafter and conversely, most of the hardships 
faced here become the treasure of the Hereafter. 

People of Falsehood hurting people of Truth is a natural 
phenomena: Patience {$abr) and piety (Taqwa) cure everything 

The seventh verse (186) was revealed in the background of a partic- 
ular event which has been briefly referred to a little earlier in verse 
181. According to relevant details, when verse 245 of Surah al-Baqarah: 
&LJ. iSjj'UJl \s>Jj££\ \iJS (who is the one who would give Allah a good 
loan) was revealed, it eloquently equated the givings of charities to the 
giving of loan to Allah thereby indicating that all givings in charity in 
the life of this world will be recompensed with a certainty like that of 
someone returning a loan taken. An ignorant or hostile Jew reacted by 
commenting in the following words:'^f£ij 5^*1)15], (Allah is poor and 
we are rich). Sayyidna Abu Bakr *i* JJl ^j was angry at his effrontery 
and slapped him. The Jew complained to the Holy Prophet *JU J) I J^ 
,JLj . Thereupon, the verse: v*i' f SL£f/j^£i'&S5&i'(Of course, you shall be 
tested.in your wealth and yourselves) was revealed. This verse 
instructs Muslims that they should not show weakness when called to 
stake their wealth and life in the defence of their Faith or when they 
are hurt by the vituperations of the disbelievers, the polytheists and 
the people of the Book. Ali this is nothing but a trial for them. The best 
course for them is to observe restraint, be patient and keep to their 
real objective in life which is the achievement of the perfect state of 
Taqwa, (a state in which one fears Allah and remains answerable to 
Him all the time). In such a state Muslims should not worry about 
replying to the effrontery by antogonists. 

Verses 187 - 189 
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And when Allah took pledge from those who were 
given the Book: "You shall make it known to people, 
and you shall not conceal it." So, they threw it away 
behind their backs and bought a small price out of it. 
So, evil is what they buy* [187] 

And do not think of those who are delighted with what 
they did and love to be praised for what they never did 
- so, do not think of them as being in a position to 
escape the punishment. And a painful punishment is 
there for them. [188] And to Allah belongs the Kingdom 
of the heavens and the earth. And Allah is powerful 
over everything. [189] 

In continuation of the description of evils practiced by the Jews 
mentioned in previous verses, the first of the present two verses (187) 
takes up yet another evil practicc of theirs. This is their habit of going 
back on solemn pledges and covenants - for Allah Almighty had taken 
pledge from the people of the Book that they would communicate the 
commandments of Allah appearing in the Torah freely, openly and 
universally and that they would not conceal any injunction out of their 
selfish ends. The people of the Book broke this covenant. They 
cdncealed injunctions. Not only that, they were audacious enough to 
show their pleasure about having acted in this manner and taking this 
deed of theirs as commendable. 
Commentary 

Concealing the Knowledge of Faith is forbidden and waiting or 
manipulating to be praised without practicing it is deplorable 

The three verses cited above describe two crimes committed by 
scholars from the people of the Book along with their subsequent 
punishment. 

As pointed out earlier, they were cbmmanded to tell their people 
about injunctions revealed in the Book of Allah freely and openly 
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without any effort to curtail or hold back what was in there. Although, 
they were explicitly instructed not to hide any commandment, yet they 
elected to ignore the pledge they had made, out of their worldly consid- 
erations and personal greed. They did hide a good many command- 
ments from their people. 

Secondly, they had the problem of personally staying aloof from 
acting righteously while, at the same time, they had no qualms of 
conscience in wishing to be praised without acting the way they were 
expected to. 

As for the incidence of hiding the commandments of the Torah, it 
has been reported in Sahih al-Bukhari on the authority of Sayyidna 
'Abdullah ibn 'Abbas. He narrates that the Holy Prophet |jj asked the 
Jews about something mentioned in the Torah. They concealed the 
truth and told him something contrary to what was said in the Torah 
- and they left his company all pleased with their exercise in evil 
congratulating themselves on their deceit. Thereupon, this verse 
which carries a warning for them was revealed. 

As for the other statement -they love to be praised for what they 
never did' - it refers to the hypocrites among the Jews who would 
make excuses at the time of Jihad, sit home and celebrate how weil 
they were able to dodge the hardships of Jihad. When the Holv 
Prophet ,Juj *_U JLll JL» returned from Jihad, they would go to him, take 
false oaths, offer excuses and, on top of that, they would demand that 
this act of theirs be praised. (Sahih al-Bukhari) 

The Holy Qur'an condemns them for both these attitudes. From 
here, we know that concealing the knowledge of Faith and the injunc- 
tions of Allah and His Messenger is forbidden (Haram ). But. this 
forbiddance applies to the kind of concealment which was practiced by 
the Jews for they used to conceal Divine injunctions to promote their 
own worldly interest and, in this process, they made people pay for it. 
However, if an injunction is not broadcast publicly due to some expe- 
dient religious consideration, such an action would not fail under the 
purview of this ruling. This problem has been taken up by Imlm al- 
Bukhari under a separate subject heading supported by relevant 
Hadith narrations. According to him, there are occasions when there is 
the danger that masses would fail prey to misunderstanding and 
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disorder by publicising a certain injunction openly. If an injunction is 
allowed to remain unpublicised on the basis of such a danger, it does 
not matter. 

The rule about doing a good deed is simple. If anyone does a good 
deed, then looks forward to be praised for it - or, worse still, takes 
elaborate steps to make.this happen - then, despite having done what 
one did, this act will be deemed blameworthy under the Islamic legal- 
moral nofms. And should one elect not to do that good deed at all, that 
would, then, be taken as far more blameworthy. As for the natural 
desire to do something good and thereby earn a fair name, it is not 
included under the purview of this ruling - unless, of course, if one 
does not make unusual projections to earn that fair name (Bayan al- 
Qur'an). 

Verses 190 - 194 
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Surely, in the creation of the heavens and the earth, 
and in the alternation of night and day, there are signs 
for the people of wisdom, 1190] who remember Allah 
standing and sitting, and (lying) on their sides, and 
ponder on the creation of the heavens and the earth 
(saying:) "Our Lord, You have not created all this in 
vain. We proclaim Your purity. So, save us from the 
punishment of Fire. (191] Our Lord, whomsoever You 
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admit into the Fire, You have disgraced him indeed. 
And for the unjust there are no supporters. Our Lord, 
We heard a herald calling towards Faith: 'Believe in 
your Lord.' And We believed. [ 192] Our Lord, forgive us, 
then, our sins, and write off our evil deeds, and take us 
unto You with the righteous. [193] And our Lord, give us 
what You have promised us through Your messengers, 
and do not put us to disgracc on the Day of Doom. 
Surely you do not got back on Your promise." [194] 

Verse 189 appearing immediately earlier particularly and strongly 
stressed upon Tauhid, the Oneness of Allah. So, the verse (190) which 
follows here, presents the proof of Tauhid and, along with it, mentions 
the merit of those who act strictly i n accordance with the dictates of 
Tauhid and, by implication, it also motivates others to do the sarae. 

In addition, the earlier mention of pain caused by the disbelievers 
bears congruity to the verses appearing presently. This can be under- 
stood in the background in which the disbelievers, out of hostility, 
requested the Holy Prophet jju, *J* Jji JL» that he should turn Mount 
Safa into solid gold. Thereupon, this verse was revealed indicating that 
there were so many proofs confirming the Truth all around them - vvhy 
would they not deliberate in them? 

As for the reality of their request to the Holy Prophet ^L. } *Ju -Jbt JL», 
it was not motivated to find out the Truth. Instead, it was out of 
hostility - so, they would have still not believed, even if their request 
was granted. 

Commentary 

The background of Revelation 

Commenting on the background of revelation concerning these 
verses, Ibn Hibban in his Sahih and Ibn 'Asakir in his History hsjve 
reported that the Companion Ata ibn Abi Rabah aju. Jji ^j went to 
Sayyidah 'A'ishah W^* JLll ^j and said to her: 'Of the things about the 
Holy Prophet pi-, U* <J)l ^U , tell me what you saw as most unique out of 
the many states of his life.' Thereupon, Sayyidah 'A'ishah said: 'Which 
state are you talking about? In reality, everything about him was 
unique. Yet, I would tell you about one very unique event. It so 
happened that the noble Prophet, may Allah bless and protect him, 
came to me one night and entered into the comforter with me. Then, 



Surah 'Sl-'Imran 3 : 190-194 272 

he said: 'Allow me to worship my Lord.' He rose from the bed, made 
Wudu and stood up for Salah. And in this standing position of Qiyam, 
he wept, so much so that his tears trickled down his blessed chest. 
Then, he bent down for Ruku 1 and there too he wept. Then he did his 
Sajdah and kept weeping in the Sajdah very much like before. Then, 
he raised his head and continued weeping until came the morning. 
Sayyidna Bilal came in and informed him about the time of the Fajr 
Salah. Sayyidna Bilal says: I submitted: 'my master, why do you weep 
like that? Is'nt it that Allah Almighty has forgiven you all your past 
and future sins?' He said: So then, should I not continue to be a 
grateful servant of Allah? And in offering this gratitude of mine, why 
should I not shed tears, specially tonight when Allah Almighty has 
revealed this blessed verse to me : 

Surely, in the creation of the heavens and the earth... (190) 

After that, he said: "Ruined is the person who recited these verses but 
failed to deliberate therein." 

So, in order to deliberate into this verse, let us begin by answering 
some questions first. 

What does 'the creation of the heavens and the earth' mean? 

Since Khalq is a verbal noun which signifies creation or origina- 
tion, it means that there are, in the creation of the heavens and the 
earth, great signs of Allah Almighty. Therefore, all those Divinely 
created beings and things in the heavens and the earth also get to be 
included therein. Then, among these created beings there are king- 
doms after kingdoms - each having different types and states - yet 
each and every such created being is comprehensively pointing out to 
its Creator. Then, going a little deeper, one would discover that 'the 
heavens' is inclusive of all heights and 'the earth' covers all lows. 
Thus, high or low, all dimensions owe their existence to Allah 
Almighty. 

The different forms of 'the alternation of the night and day' 

Let us now determine the meaning of 'the alternation of the night 
and day'- The word 'Ikhtilaf translated here as 'alternation' is derived 
from the Arabic usage: folio** ^^-^ (Such and such person arrived after 
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such and such person). So, the Arabic expression translated as 'the 
alternation of the night and day' means that the night eoes and the 
day comes and when the day goes, night comes. 

The word Ikhtilaf translated here as 'alternation' could also be 
taken to mean increase or decrease. For example, diiring .winter, the 
night is long and the day is short; while during the summer, the order 
is reversed. Similarly, the difference between the night and day is also 
Caused by the difference in the geographical location of countries. For 
example, countries closer to the North Pole have longer days as 
compared to areas farther away from it. So, it should not be difficult to 
infer from each such phenomena the essential proof of the most perfect 
power of Allah Almighty. 

What is the meaning of the word, Ayat ? 

Ayat (b'U) is the plural of Ayah (ij) and is used to express more than 
one single meaning. Miracles are known as Ayat. It is also applied to 
the verses of the Holy Qur'an. It is also used in a third sense, that of 
proof and sign. Here, in the present context, this very third sense is 
what is intended - meaning that, in these manifestations, there are 
great signs of Allah, and the proofs of His power. 

Wise are those who believe in Allah and always remember Him 

To determine the meaning of the expression oUViy_,l , we look into 
the word 'albah' which is the plural of lubb. Lexically, it means the 
essence. Since the essence of everything is its sum-total and the key to 
its nature and uses, therefore, human wisdom has been called lubb, for 
wisdom is the essence of human nature. Thus, 'albab' means 'the 
people of wisdom'. 

Now the problem before us is how to identify the people of wisdom 
because the whole world claims to be wise. Not even a moron would be 
ready to admit being devoid of wisdom, reason or sense. Therefore, the 
Holy Qur'an has told us about some signs which are, in fact, the most 
sound criterion of wisdom. The first such sign is Faith in Allah. Think 
of the knowledge which comes from the senses such as hearing, seeing, 
smelling and tasting and communication, something also found in non- 
rational animals. Now, it is the job of wisdom or reason. to arrive, 
through signs, circumstantial evidence and proofs, at a particular 
conclusion which is beyond sense-perception and through which it may 
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become possible to grasp the final link of the chain of causes. 

Keeping this rule in view, just think about this universe around us. 
It should not be too difficult to realize that this wonderfully organised 
system - comprising the heavens and the earth and containing the 
whole of creation in between them which is further streamlined by the 
most deft management of everything, big or small, existing therein - 
certainly points out to a special Being that has to be the highest and 
the foremost in terms of Knowledge, Wisdom, Power and Authority. A 
Being who originated and fashioned all these components with the 
wisest of consideration and under Whose intention and will this whole 
system keeps operating. That Being, as obvious, can only be that of the 
most-exalted Allah. How well some spiritual master has put it in a few 
words: 

x>_J> *J liL^i "if »^>j 1 Jujj jr^J J' *^ ^ ~" y, 

Every blade of grass sprouting from the earth 
Says: He is One; there are no partners in Him. 

That human intentions and plans keep failing everywhere all the 
time is a matter of common experience. These cannot be called the 
prime movers and operators of this universal system. Therefore, the 
outcome of the deliberation into the creation of the heavens and the 
earth and into what has been created in them is, as wisdom dictates, 
living to know, obey and remember Allah. Anyone unmindful of it does 
not deserve to be classed as wise. Therefore, the Holy Qur'an has given 
the following sign of the wise: 

That is, the wise are those who remember Allah - standing 
and sitting and (lying) on their sides (191). 

In other words it means that they are engaged in the remembrance 
of Allah under all conditions and at all times. 

From here we find out that the thing which our modern world 
takes as the criterion of reason and good sense is simply a deception. 
Catering to greed, some people take accumulation of money as their 
ideal of intelligence. There are others who love to equate human intel- 
ligence with scientific inventions and electronic applications and for 
them, these are the power. But, real good sense lies in the message 
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brought by the prophets and Messengers of Allah Almighty, for they, 
proceeding through knowledge and wisdom and advancing from the 
low to the high in the chain of causation, skipped the intermediary 
stages. Granted that human beings moved from raw materials to 
machines and science gave them access to power through utilization 
of energy generated in many ways. But, higher intelligence demands 
that human beings take that real giant step farther ahead so that they 
can discover that the main agent of human accomplishment is 
certainly not the water or clay or iron or copper or some other mate- 
rial, not even the machines that generate power. This function was 
accomplished by none else but the One who created the fire, the water 
and the air through which human beings were enabled to control tech- 
nology and energy: 

Jj j A . 7 ,». u , j ,>*> ^j& I ji ^U-j-j 1 j C^u-aa-o 

Spreading the scent of musk is the function of Your tresses 
But, those who love You have, out of expediency, 
ascribed the credit to the Chinese deer! 

Let us understand this through the commonplace example of an 
ignorant dweller of some distant jungle who reaches a railway station 
and notices that such a huge railway train stops at the flash of a red 
flag while it starts moving at the flutter of a green one. Then, should 
he say that these red and green flags must have super power as they 
can stop and move such a powerful engine of the big train. Obviously, 
all sensible people would dismiss the ignoramus telling him that no 
power is vested in these flags. Instead, power rests with the person 
who is sitting in the engine room and stops or moves the train by 
watching these signals. But, someone smarter might reject the 
assumption that the engine driver had any instrinsic power to move or 
stop the train. His strength had nothing to do with it. He will go a step 
farther and attribute this power to the mechanical parts of the engine. 
But, a scientist would bypass cold mechanics of the engine and ascribe 
the real power to the steam which has been generated in the engine 
through heat and water. But, that is as far as the so-called scientific 
thinking goes. At this point, comes the thinking of the prophets, may 
peace be upon them, who would be telling these tyrants of their intel- 
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lect: If the ignoramus who took the flags or the driver or the engine 
parts as the respository of power was in error, so are those who take 
sources of energy powerful by themselves - intellectually, they too are 
in error! The prophets would ask them to take yet another step 
forward so that they could lay their hands on the lost end of this 
tangled ball of string. May be, by doing so, they could have access to 
the final link of the great chain of caused things and there they could 
find the answer that the ultimate master of all power is none else but 
the One who created all forces which were harnessed to achieve 
human models of power. 

It is not difficult to deduce from what has been said here that those 
who get to know Allah and remember Him at all times and under all 
conditions are the only people who deserve to be called 'the wise'. It is 
for this reason that the Holy Qur'an has defined the 'People of 
Wisdom' a&fr&^\V£5\Z\£&\<$L:$$i\ "... those who remember Allah 
standing and sitting, and (lying) on their sides.' 

It is on this basis that Muslim jurists have answered the case of a 
deceased person who, before his death, made a will that his property 
be given to the wise. As to who will be given this property, they have 
ruled that those who will deserve this are abstaining scholars who do 
not seek unnecessary material resources and are averse to the blind 
pursuit of the worldly, for they are the wise ones in the real sense. (al- 
Durr al-Mukhtar, Kitabul-Wasiyyah) 

Also worth attention at this point is the fact that the SharPah of 
Islam has not enjoined abundance in any other mode of worship except 
Dhikr. But, about Dhikr, the command is: \%g lj/j,lill l_,j/;V (Remember 
Allah remembering abundantly). The reason is that all modes of 
worship, other than Dhikr, have some conditions and rules without 
observing which those acts of worship are not considered to have been 
duly performed. This is contrary to Dhikr which can be performed at 
all times and under all conditions whether standing, sitting, lying, 
with or without wudu. Perhaps, this verse is indicative of this element 
of wisdom. 

The second sign of the people of wisdom given in this verse is that 
they deliberate in the creation of the heavens and the earth: 
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And ponder on the creation of the heavens and the earth - 191. 

Here we need to determine the meaning of this act of 'pondering' 
and the level at which it operates. 

The Arabic words, Fikr and Tafakkur, literally mean to ponder, to 
deliberate and think about something which is an effort to arrive at its 
reality. From this verse we find out that this act of pondering is also 
an act of worship and very much like the Dhikr (Remembrance) of 
Allah. The difference is that the objective of Dhikr is the remembrance 
of the Being and Attributes of Almighty Allah while the objective of 
Fikr and Tafakkur or thinking and deliberation relates to His crea- 
tions. This is because the perception of the reality of the Divine Being 
and the Attributes is beyond human reason. Deliberation of this aspect 
results in nothing but wonder. The great poet, Rumi said: 

Expert watchers of the Court of the Being of the Covenant 
Found out nothing but that He is. 

In fact, this is an area of inquiry where excessive deliberation in the 
Being and Attributes of Almighty Allah could, at times, cause one's 
imperfect reason to stray into error. Therefore, the greatest among 
spiritual masters have emphatically advised: 

Deliberate in the signs of Allah, but do not deliberate in 
Allah. 

It means that there are signs in what Allah has created. One should 
think about these signs. But, one should not deliberate into the very 
Being and Attributes of Almighty Allah for that is beyond one's reach. 
One can see everything in the light of the sun. But, should one wish to 
see the sun itself, his eyes would get dazzled. Who is Allah? What is 
He like? These are questions all wise thinkers and spiritual masters 
have answered by suggesting : 
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You do not have to mount an assault on every field of inquiry 
For, there are places where you should simply surrender. 
However, thinking about creation inevitably leads one to realize 
the presence of its Creator. Look at the enormous expanse of the sky 
above us with the sun, the moon and the many planets and stars 
bound with the solar and lunar system under firm and pre-determined 
laws working so well for thousands of years without being serviced or 
refurbished in some workshop. Then, there is this earth of ours, its 
rivers and mountains holding many marvels of creation, the trees, 
animals and hidden minerals, and the air that circulates in between 
the heavens and the earth and the rains that come and the electricity 
generated therein. This whole system so elaborately set up leads every 
sane person who is willing to think and understand that there is some 
special Being which is far ahead of everyone in power and control. This 
is what Ma'rifat is, the stage of knowing, realizing. So, this kind of 
deliberation which leads to the discovery of the Divine is an act of 
worship, a great one indeed. For this reason, Hadrat Hasan Basri said: 
iLJ r Li ja j-> ieL j&j (Ibn Kathir) which means: An hour spent in thinking 
about the signs of Allah is better and far more useful than a whole 
night standing in worship. 

Hadrat 'Umar ibn 'Abdul- Aziz has characterized this deliberation 
as a superior act of worship (Ibn Kathir). 

Sayyidna Hasan ibn Amir *i* JJI ^j said that he had heard from 
many noble Companions that deliberation is the light of faith. 

Hadrat Abu Sulayman al-Darani said: When I go out from my 
house, everything I cast my glance on makes me realize that it 
contains one or the other blessing of Allah for me and that in its pres- 
ence I have a good source of learning my lesson (Ibn Kathir). So, the 
knowers of the secrets of the self have always maintained: 

Every blade of grass sprouting from the earth 
Says: He is One and in Him there is no partner. 

Hadrat Sufyan ibn 'Uyaynah has said: Reflection is a beam of light 
entering your heart. 

Hadrat Wahb ibn Munabbih said: One who thinks a lot will under- 
stand reality, and who understands will arrive at sound knowledge, 
and who has sound knowledge is bound to act accordingly (Ibn Kathir). 
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Sayyidna 'Abdullah ibn 'Umar tu Al) ^j said: A pious man saw an 
ascetic sitting at a spot with a graveyard on one of his sides and a 
garbage dump on the other. The passing pious man remarked - You 
have two treasure troves before you, one of them is the human 
treasure known as graveyard and the other is the treasure of wealth 
and property turned into refuse and filth. These two treasures are 
enough to learn your lesson. (Ibn Kathir.) 

Sayyidna 'Abdullah ibn 'Umar <u Jji ^j used to go out of the city 
into some wilderness with the express purpose of training and 
teaching his heart. When he reached there, he would ask the spot of 
land: Where are those who lived here? (iviiui^l) After that. he would 
answer his own question by saymg: Everything must perish save the 
presence of His being (i^j indJijwJjs JJ"). (Ibn Kathir). This was how he 
summoned and preserved the remembrance of Afterlife in his heart. 

Hadrat Bishr al-Hafi said: If people pondered over the greatness of 
Almighty Allah, it would have become impossible for them to remain 
sinful and disobedient. 

Sayyidna 'Isa pul *Jj. said: O you who were created weak, fear God 
wherever you are. Live in the world like a guest. Make prayer places 
your home. Let your eyes weep fearing God. let your body remain 
patient and let your heart keep reflecting. Used to this, worry not 
about tomorrow's bread. 

It is this kind of thoughtfulness and concern that these verses 
identify as the superior quality of wise people. Pondering over the 
er"eation of Almighty Allah, such people get to know their Creator and 
are personally convinced of the temporality of the physical world. This 
is a superb act of worship resplendent with the light of faith. Simi- 
larly, those who'see and experience the signs of Almighty Allah yet get 
entangled with the superficial glamour of what has been created - as a 
result of which they fail to know their real master - is rank heedless- 
ness and very much juvenile. Sages have warned that whoever fails to 
learn a lesson from the universe before his eyes will find that the 
ability of his heart to realize the truth has corroded in proportion to 
his heedlessness. The eager protagonists of scientific progress all too 
engrossed in their breakthroughs fail to pay heed to their own ulti- 
mate fate. Consequently, the speed with which developments in scien- 
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tific inquiry unfold the secrets of Allah's creation is also the speed at 
which they are receding farther away from reality and God. 
Commenting on the post-industrial revolution thinking, Akbar of Alla- 
habad, poet, humourist, said: 

Europe has forgotten the Father in the Heaven 
For them, electricity and steam are as good as God. 

It is about such visionless people with the dead weight of education 
and culture on their backs, the Holy Qur'an says: 

And there are so many signs in the heavens and the earth 
which these people pass by with faces turned askance paying 
no heed to them - 12:109. 

Now, as we move to the last part of this verse (191), }&£ li» cUC CT Cij 
(Our Lord, You have not created all this in vain), we can clearly see 
that this is the outcome of pondering over the signs of Allah's power. It 
means that there is nothing purposeless in Allah's creation. On the 
contrary, there are thousands of wise considerations behind it. Things 
have been harnessed to serve human beings with man being the user 
of resources in the whole universe. This should make human beings 
see that the universe has been created for their benefit and in their 
interest. Likewise, every human being has been created to obey and 
worship Allah. This is his or her purpose of life. 

Further on, from verses 192 to 194, there appears a set of pleas and 
prayers from such people, people who realized that this universe is no 
exercise in futility and that is is brimming with open proofs of the 
great power and wisdom of its Creator. So, once they knew their 
Creator and Sustainer, they submitted before Him. 

1. The first request they make is: JZl\ ille lii : Save us from the Fire. 

2. The second request is: Save us from the disgrace of the Here- 
after for whoever is condemned to the Fire stands humiliated before 
the whole world. Some scholars have said that humiliation on the 
plains of Ressurection will be so disgraceful a punishment that one 
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would wish to be cast into the (fire of) Hell but that the multitudes 
present on that fateful day do not get to hear about his or her 
misdeeds. 

3. The third request is: 'We have heard the-message given by the 
herald sent by You, that is, the message of the Messenger of Allah jgj, 
and we believed in him. So, forgive our major sins and expiate our 
shortcomings and misdeeds and give us death in the company of the 
righteous, that is, make us a part of their group.' 

These three requests were aimed at safety against punishment and 
pain and loss. The fourth request is about promised blessings, the 
blessings of Paradise promised through the noble prophets. This 
prayer for blessings is being made with the added request that there 
be no disgrace on the Day of Judgment. In other words, the request is 
to be excused from the torturous procedure of accounting (for all of 
one's deeds), disgrace (as a result of misdeeds) and then forgiveness 
(on account of Allah' s mercy). The prayer is for outright forgiveness for 
Allah does not go back on His word. What is the purpose of this 
submission and re-submission? The purpose is to say: O Allah, enable 
us to become deserving, and a beneficiary of this promise (made by 
You), and enable us to remain steadfast so that we breath our last in 
this world with faith in our heart (c,LJ) and busy doing what is good in 
Your sight (jJl^> J^). 

Verses 195 - 199 
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So, their Lord answered their prayer, 'l do not let go to 
waste the labour of a worker from you, male or female. 
You are from one another. So, those who emigrated, 
and were expelled from their homes, and were tortured 
in My way, and fought, and were killed, I shall 
certainly write off their evil deeds, and shall certainly 
admit them into gardens beneath which rivers flow, 
being a reward from Allah. And it is Allah with Whom 
is the beauty of reward. [195] The moving of the disbe- 
lievers about the earth should not deceive you. [196] It 
is just a little enjoyment. After that their resort is Hell, 
and it is an evil abode. [197] But those who fear their 
Lord, for them there are Gardens beneath which rivers 
flow, where they shall live forever - hospitality from 
Allah. And what is with Allah is best for the righteous. 
[198] And surely, among the people of the Book there 
are those who believe in Allah and in what has been 
sent down to you and what has been sent down to them 
humbling themselves before Allah. They do not barter 
away the verses of Allah for paltry (worldly) gains. 
They have their reward with their Lord. Surely, Allah 
is swift at reckoning. [199] 

Mentioned in verses previous to this were some prayers made by 
good believers. 

The first verse (195) appearing above reports that these prayers 
have been accepted and believers have been given the good news that 
great rewards have been marked for their good deeds. In the second 
and third verses (196-197), Muslims have been instructed not to be 
deceived by the apparent affluence and worldwide maneuvering of 
disbelievers for this is transitory and the punishment which follows in 
its wake is eternal. 
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The fourth verse (198) reasserts the promise of the lasting blessings 
of Paradise for Muslims who always keep fearing Allah. 

The fifth verse (199) particularly mentions the great reward that 
awaits those Muslims who used to be from among the People of the 
Book but chose to embrace Islam as their faith. 

Commentary 

While explaining the statement: ^jil^'^.^^ls v (I shall certainly 
write off their evil deeds) in Verse 195, Maulana Ashraf 'Ali Thanavi 
has restricted it to the forgiveness of sins and shortcomings relating to 
the fulfillment of the rights of Allah. The reason is that the Holy 
Prophet pJUj «uJt JJI Jl* has said in Hadith that debts are not included 
under the purview of this verse. The rule is that the person concerned 
br his heirs should pay off the debt or have it forgiven. There is no 
other alternative in this case unless Allah Almighty is specially 
generous for someone and puts it in the heart of the wronged party 
that they should relent and forgive. This would, then, be a different 
matter. In fact, with some, this would also be the case. 

So, let us keep in mind that all sins are forgiven following Hijrah 
(Emigration) and Shahadah (Surrendering life in the way of Allah, 
martyrdom) but the forgiveness of debts and other rights of people 
{Huququl-'Ibad) has not been promised. 

Verse 200 
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O those who believe, be patient, be more patient than 
others, and guard your frontiers, and fear Allah, so that 
you may be successful. [200] 

This is the last verse of Surah 'Al-'Imran. The advice given here is 
quintessential for all Muslims. 

Commentary 

There are three things in the verse Muslims have been charged 
with. These are Sabr, Musabarah and Murabatah. The fourth element 
is Taqwa which is a necessary ingredient of all three. Their meanings 
are being given below. 
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Literally, the Arabic word 'Sabr' means 'to hold' or 'to tie'. In the 
terminology of the Qur'an and Sunnah, Sabr' is the effort made to 
control and defend one's slippery self against what is temperamentally 
unpleasing. This 'Sabr' (roughly translated as 'patience' for want of an 
exact equivalent) takes three forms: 

1. Patience with Duties: It means that everything commanded by 
Almighty Allah and His Messenger must be obediently pursued, no 
matter how burdensome the adherence to them may appear to be. The 
aim is to keep one's self almost rivetted to carry out injunctions 
despite hinderances. 

2. Patience against Sins: It means holding the desiring self back 
from whatever has been prohibited by Allah and His Messenger, no 
matter how desirable and appealing it may be. 

3. Patience in Distress: It means enduring in hardship and 
forbearing in pain and avoiding excessive anxiety. Such patience 
requires that all pain and comfort be taken to have come from Allah 
and from this realization comes the strength to keep one's self under 
control. 

The word, 'Musabarah' is a derivation from Sabr. It means staying 
firm and steadfast against the enemy. 

The word, 'Murabatah' comes from 'Rabt' . Root-wise, it means 'to 
tie' and it is for this reason that 'Ribat' and 'Murabatah' are taken to 
mean 'to tie horses' and 'get ready for war'. The Holy Qur'an has used 
'Ribat' in jlSu ltl£, ,>J (of trained horses - 8:60) in that very sense. 
However, in the terminology of the Qur'an and Hadith, this word has 
been used in two senses: 

1. To secure Islamic frontiers for which it is necessary to be armed 
with military hardware, conventional or modern, so that the enemy 
abstains from venturing against Islamic frontiers. 

2. To be so observant of and bound by making Salah with Jama'ah 
that one starts looking forward to making the next Salah soon after 
having performed one. 
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Both these are highly acclaimed acts of worship in Islam. Out of 
their numerous merits, some are being given below: 

Ribap. The Guarding of Islamic Frontiers 

Staying along the Islamic frontiers to guard the area in battle- 
ready conditio.n is known as 'Ribat' and 'Murabatah' '. It takes two 
forms. Firstly, there may be no danger of war breaking out, the border 
is secure and the duty is limited to being vigilant enough to ward dff 
any impending threat. Under such condition, it is quite permissible for 
those on duty to start living there with their families and earn their 
living through farming or some such occupation. Under this condition, 
if the real intention is to guard and defend Islamic borders and living 
and earmng there remains subservient to this intention, this person 
will get the reward for 'staying in the way of Allah' f JJl JZJZ £i±>\lj), even 
if he never fights. But, anyone whose real intention is not to guard and 
defend Islamic frontiers but would simply be there to eke out a living - 
even if he gets the chance of guarding the borders casually - this 
person will not be considered as one who stays in the way of Allah'. 
The other eventuality may be that the border is threatened by possible 
enemy attack. Under such condition, keeping women and children 
close by is not correct; only those who can fight against the enemy 
should live there. (Qurtubl) 

There are countless merits in both these cases. In the Sahih of al- 
Bukhari, it has been reported from Sayyidna Sahi ibn Sa'd Sa'adi that 
the Holy Prophet ^ *J^ JJI J^> said: Ribat for a day in the way of Allah 
is better than whatever there is in the whole world. In the Sahih of 
Muslim, it has been reported from Sayyidna Salma'n that the Holy 
Prophet pJu-j *_Lc -JLli J^> said: Ribat for a day and night is better than 
fasting for a whole month and standing in prayers for the entire night. 
Should orie die in that state. the daily reward for his act of staying in 
the way of Allah will continue to reach him for ever. His sustenance 
will keep coming trom Alrmghty Allah and he will stay protected 
against the Satan. 

Abu Dawud reports from Fudalah ibn 'Ubayd that the Holy Prophet 
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ju-j *_U JLll Ju» said: The roster of deeds credited to the person who dies 
ends with his death except in the case of a Murabit (one who stays in 
the way of Allah) whose roster of good deeds goes on multiplying right 
through to the Day of Judgment and he remains covered against (the 
fear of punishment) on account of the scrutiny of deeds in his grave. 

These narrations indicate that the act of staying in the way of 
Allah {Ribat) is superior even to every charity the benefit of which 
keeps going on and on (Sadaqah Jariyah). This is because the reward 
for charity the benefits of which continue lasts only upto the time 
people keep benefiting from the endowment of house, land, book or 
library. Once this benefit stops reaching people, the incumbent reward 
also stops. But, the reward of the person who stays in the way of Allah 
is not going to stop until the Day of Judgment. The reason is that 
Muslims as a community can continue doing what is good only when 
they are well-protected against enemy attacks. Thus, the act of a 
person who stays on to defend Islamic frontiers becomes the cause of 
good deeds performed by all Muslim in a peaceful setting. Therefore, 
the reward of such Ribat fi sabilillah (staying in the way of Allah) will 
continue until the Day of Judgment. In addition to that, the reward for 
whatever other good deeds he used to do during his life in the world 
will continue without his having to actually do them. This is as Tt 
appears in ibn Majah in an authentic narration from Sayyidna Abu 
Hurairah where he reports that the Holy Prophet i|^ said: 

{y* Lul j. o.jJL) I >jj «JJI 4.tt-ij jliiJI j-» iy\j *ijj <»_Jlc ^jj>\j ■» U «■> 

Injili ,-J;) yiJI 

One who dies in a state of Ribat in the way of Allah, the 
reward of whatever good he used to do in his mortal life will 
continue and so will his sustenance and he will stay protected 
against Satan and Allah will raise him on the Day of Qiyamah 
free from fear. (Tafsir al-Qurtubi) 

The merits mentioned in this narration are subject to the condition 
that the person meets his death while staying on the border to guard 
Islamic frontiers. But, there are other reports which indicate that his 
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post-death reward will still continue even if he were to return alive 
back to his family. 

Sayyidna Ubayy ibn Ka'b narrates that the Holy Prophet ^ said: 
The reward for sincerely guarding the weak border area of Muslims 
for one day, other than those of Ramadan, is superior to the reward for 
continuous fasting and nightly worship for one hundred years. Ribat 
for one day i n Ramadan is superior to fasting and nightly worship for 
one thousand years (the narrator has expressed some doubt about the 
laten. Then, he said: If Allah sends him back to his family in good 
health, no sin will be recorded in his name for a thousand years while 
good deeds will continue to be entered in his roster and the reward for 
his act of having stayed at the border to defend Islamic frontiers will 
keep coming to him until the Day of Judgment (Qurtubii. 

Offering §alah with Jama'ah and waiting for the next is also 
'staying in the way of Allah' 

Sayyidna Abu Salaman ibn Abdur-Rahman narrates that the Holy 
Prophet ^jl,j w-Jlc Jji Jl* said: I tell you something because of which 
Almighty Allah would forgive your sins and raise your spiritual status. 
These are: Making Wudu precisely and perfectly despite chilly weather 
or pain or wound because of which the washing of body parts that 
must be washed while making wudu may appear to be hard to do; and 
going to the Masjid time and agam more than often; and waiting to 
make the next Salah following the one already made. Then, he said; ^SJi 
i?Lj! : For you, this is the Ribat (staying to guard Islamic frontiers in 
the way of Allah). 

After having reported this hadith. Imam al-Qurtubi has said that in 
, the light of this hadith it can be hoped that a person who adheres to 
the practice of waiting between two prayers with congregation will 
receive the reward which has been mentioned in ahadith for Ribat in 
the way of Allah. 

Special Note: 

In this verse, Muslims have been instructed to remam patient 
which is possible any time under all conditions. Relevant details have 
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appeared earlier. The second instruction given is to be more patient 
than others which is to be demonstrated while fighting disbelievers. 
The third instruction relates to a situation when an armed conflict 
with disbelievers is likely and there is the danger that fighting may 
erupt anytime. Finally comes the instruction to observe Taqwa (fear of 
Allah) which is the essence of everything one does and on which 
depends the Divine acceptance of what has been done. This set of 
instructions is the suni of almost all injunctions of the Shari'ah. May 
Almighty Allah give all of us the best of ability to act in accordance 
with these instructions. 

The Commentary on 
Surah 'Al-'Imran ends here. 
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With the name of Allah, The All-Merciful, the Very-Merciful. 

O men, fear your Lord who created you from a single 
soul, and from it created its match, and spread from 
the two, many men and women. And fear Allah in 
whose name you ask each other (for your rights), and 
surely, Allah is watchful over you. [1] And give the 
orphans their property, and do not substitute what is 
bad for what is good, and do not eat up their property 
alongwith your own. It is, surely, a great sin. [2] 

Sequence 

The last verse of Surah 'Al-'Imran was concluded with an exhorta- 
tion to Taqwa, the fear of Allah. The present Surah begins with Tagwa 
in the mode of command. The previous Surah mentioned some battles, 
described the marmer of treating antagonists, condemned misappro- 
priation in battle spoils and took up several other matters. In the 
earlier part of the present Surah, there are injunctions about rights 
related to one's own people which must be fulfilled while living and 
inter-acting with them, such as, the rights of orphans, relatives and 
wives (known as Huququl-'Ibad: the rights of the servants of Allah). 
But, there are some rights which are justiciable, that is, their fulfill- 
ment can be enforced through law, like common transactions of buying 
and selling. The rights involved in lease, tenancy and wages can be 
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settled through mutual agreements and arbitration; should a party 
fail short in fulfilling settled rights, these can be legally retrieved and 
enforced. But, the fulfillment of the rights of those in one's own charge 
- children, parents, husband and wife, and orphans - and the rights of 
other relatives which fail on each other - all depend upon civilized 
behaviour, respect, loving and caring, and above all on that genuinely 
heart-felt desire to do what is good for them. These are behaviour 
patterns which cannot be weighed on a scale of things. That they be 
determined fully and perfectly through mutual agreements is also 
much too difficult. Therefore, there is just no other method of their 
fulfillment except having the fear of Allah and the fear of what would 
happen in the life to come. This is known as Taqwa and the truth of 
the matter is that this power of Taqwa is more effective than the 
combined powers of government and law. Hence, the Surah opens with 
the command of Taqwa when it says: j&fpjjSl jSCll £p_u(0 men, fear your 
Lord). 



The word, 'ittaqu translated here as 'fear' means 'fear acting 
against your Lord' which perhaps is the reason why the Holy 
Prophet JJL.J Jul*. All J^> used to recite this verse as part of his address 
while solemnizing a marriage. Therefore, reciting it in the Khutbah of 
Nikah is a perenniel revival of the Sunnah. Here, the form of address 
in the verse is worth attention. It says: J,l3l i£u (O men) which includes 
all human beings, men or women, and whether they are present at the 
.time of the revelation of the Qur'an or shall continue to be bom right 
through to the Day of Doom. Then, alongwith the command of 'ittaqu' 
(fear) the word used is 'Rabb' (Lord) which has been selected out of the 
most fair names of Allah. This is to point out that the fear of Allah so 
enjoined has a justification and wisdom of its own. The Being totally 
responsible for man's nurture the manifestations of Whose Lord- 
worthiness he witnesses every moment of his life, certainly deserves 
all the awe one is capable of. The very thought that anyone could rise 
in antagonism and defiance against Allah is terribly dangerous. 

Immediately after, the text brings into focus the most exalted 
majesty of the Lord by saying that He created human beings, all of 
them, in His wisdom and mercy. Here it was quite possible to create 
and cause to be present, whatever it was to be, in more than one way. 
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But, He chose to have one way and one form, a very particular one, 
when he created all human beings from the one and only human 
being, that is, Sayyidna Adam r XJI *Jx , and thus it was that He tied all 
of them in a strong bond of brotherhood. So, it is not only the fear of 
Allah and the fear of Akhirah (Hereafter) which demand man's alle- 
giance to the Lord of all creation, but this bond of brotherhood between 
human beings also requires that rights of humanity - of mutual 
sympathy, well-being and collective good - be fully discharged. And 
between man and man, let there be no one high or low in race or caste, 
in colour or language, and that all such distinctions be never made the 
criterion of good or bad, nobility or meanness. Therefore, it was said: 
fG^J^^^i^tsj^j^^h^f^jSpjSCip meaning 'who has 
created you from a single soul (that is, Sayyidna Adam r ^-Jl <J* who is 
the father of all human beings), and from it created its match (that is, 
his wife, Hawwa' (Eve), and spread from the two, many men and 
women (in the world)'. 

In short, this verse serves as an introduction to injunctions which 
are going to appear in this Surah. The purpose here is to dissuade 
human beings from becoming the usurpers of Divine rights, while at 
the same time, by telling them that they all are the children of the 
same father, the wonderful humane dimension of love, mutual 
sympathy and concern was given as the working hypothesis of 
common living, so that the mutual rights of relatives, orphans and 
married couples could be fulfilled right from the heart at the very 
grass-root level. 

Towards the end of verse 1, the exhortation to fear Allah has been 
beamed at man from yet another angle. Is'nt it that man demands his 
rights from others in the name of Allah and exacts what he wants from 
them? It means that one who expects others to fear Allah should do 
that himself as well. The last word, wal-arham, is there to warn that 
any shortcoming in taking good care of near relations, whether from 
the side of one's father or mother, should be avoided. 

The second verse emphasizes the rights of orphaned children and 
establishes rules to protect their property. 

The commentary which follows takes up the last two aspects of 
xiear relations and orphans in some detail. 
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Commentary 

Treating Near Relations Well: 

The word, 'al-arham' in verse 1 is the plural of rahim. Rahim is 
womb. The womb of the mother is the home of the child until born. 
Since this womb is the source of blood relationship, the act of main- 
taining relations in that line is called silatur-rahim in Arabic (literally, 
umbilical link or bond or relationship). The converse of it, that is, 
showing carelessness and indifference towards natural linkage based 
on blood relationship is identified as qat'-al-rahim (literally, umbilical 
delinkage, meaning cutting off relationship with one's kin). 

The noble ahadith have laid great emphasis on bonds of kinship. 
The Holy Prophet ^L,_, *JU J)l J^> has said: 

t*>j J-aJi »yl ,_ji *J Li iSjj *Jjj u* <l! . h i na i . ; jl <-*>! iy 

Whoever likes to have his livelihood made plentiful and his 
age extended for him should maintain good relations with his 
near of kin. (Mishkat, p. 419) 

This hadlth tells us about two benefits that issue forth from 
treating near relations well. The merit of the Hereafter vouchsafed, 
this fair treatment of one's kin has its benefits in this life as well, that 
is, it removes straightenings from his livelihood and blesses his age 
with more good years. 

Sayyidna 'Abdullah ibn Salam *jj. aIii^j says: When the Holy 
Prophet ,Ju.j «uLc JL)I JL* came to Madinah al-Tayyibah and I presented 
myself before him, the very first words from him which fell into my 
ears were: 

\jL+j , f UjVI IjI^j r UJJ I l^lj ^^LJI Ij-til ^-Ul I4J L 

O men, make a practice of greeting each other with salam, and 
feed people (for the pleasure of Allah), and treat near rela- 
tions well, and pray by night while people sleep - you will 
enter Paradise in peace. (Mishkat, p. 108) 

In another hadlth, it has been reported that Ummul-Mu'minin (the 
Mother of the Faithful) Sayyidah Maymuna l|ic J) i ^j had freed her 
bond woman. When she told the Holy Prophet jjL, *J* *lJI Ju. about it, he 
said: 
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Had you given her to your maternal uncle, your reward would 
have been greater. (Mishklt, p. 171) 

Although, Islam motivates people to free slaves and rates it as one 
of the finest acts of merit, yet the status of treating relatives fairly has 
been given more importance. There is another narration on the same 
subject in which the Holy Prophet ^Lmj *JU. Jjl Lt Le> has been reported to 
have said: 

iL?j iiJu» -""jL^ *>J\ j'i ^Ja ^j iiJu? l j-£-il (_jit ii-UaJI 

Charity to the needy is just charity, while to a near relative it 
becomes two fold: charity and kinship. (Mishkat, p. 171) 

Hence, a simple change in the end-use of charity yields two types of 
merits. 

As opposed to this there is the attitude of cold-shouldering or 
severing of blood relationships. How stern are the warnings given in 
hadith reports against this can be imagined from the following two 
ahadith: 

The Holy Prophet jjL, *J* *1ji j^> said: 

Jfcliiitl J>jb V (N) 

1. A breaker of (blood) relationships shall not enter Paradise. 
(Mishkat, p. 419) 

2. Mercy shall not descend upon a people among whom there 
is a breaker of (blood) relationships. (Mishkat, p. 420) 

The statement in the last sentence of this verse: C£jj'^li-ji^\% 
(and surely, Allah is watchful over you) motivates human hearts to 
fulfil rights as and when they are due because Divine watchfulness 
implies awareness of whatever there is in human hearts - intentions, 
scruples, motives - everything. Doing things half-heartedly, formally, 
or for fear of possible embarrassment, without any genuine desire to 
serve, shall remain acts unacceptable to Allah. Incidentally, from here 
we find out why Allah should be feared - because He is watchful over 
everyone, always. As pointed out elsewhere too, this is typical of the 
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usual style of the Holy Qur'an when it does not introduce laws in sheer 
cold print like the laws of the governments of this world, but puts 
them forth in the manner of education, training and affection by not 
restricting itself to the word of law alone, but by. combining it with the 
grooming of minds and hearts as well. 

The Rights of the Orphans and the Protection of Their 
Property: 

The first verse stressed upon the care and concern for kinship in an 
absolute sense. Then came the general emphasis on the fulfillment of 
rights that issue forth from it. Now, the second verse carries the 
command to protect the properties of the orphans, as well as the prohi- 
bition of any misappropriation therein because the guardian of an 
orphaned child is usually one of his relatives. Therefore, this too has a 
bearing on the fulfillment of the rights of kinship. 

The word, 'al-yatama in the first sentence of verse 2:-j45ij2l jJCS\ lj\'f 
(And give the orphans their property), is the plural of al-yatim (the 
orphan). Literally, it means the lone or the unique. Therefore, a pearl 
that resides in its shell all alone is called Ad-Durr al-Yatim (literally, 
'the orphan-pearl'). In the terminology of Islamic law, a yatim is a child 
whose father has died. Incidentally, among animals, a yatim is an 
offspring whose mother has died (Qlmus). When a child attains 
maturity, that is, becomes pubert, he is no more referred to as yatim in 
the terminology of Islamic law as it has been clarified in a hadith 
which says: r ^U»l juu ^i that is, 'Orphanhood ends with puberty'. 
(Mishkat, p. 284) 

If orphaned children have property, either gifted to them or 
received by them through someone's inheritance, then, the responsi- 
bility of protecting this property, as well as the orphan himself, falls 
on the shoulders of the person who is the guardian of the orphan. It 
does not matter whether the guardian of the orphan was appointed by 
the father of the orphan himself before his death, or by the govern- 
ment. It is part of the guardian's duty that he should certainly cover 
all costs incurred on the necessary maintenance of the orphan from 
what he owns, but he should not give what the orphan owns into his 
possession before he has reached the age of maturity because he, being 
an immature minor, may lose it somewhere. So, the statement: 'give 
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the orphans their property', in this verse, has been clarified a little 
later in verse 5 where it has been said that the property of the orphans 
should be given to them after it is certain that they have become 
mature and do have the ability to distinguish between what is good for 
them and what is not. 

Therefore, the meaning of 'give the orphans their property' in this 
verse should be taken in the sense of protecting their property so that 
it could be given to them at its appropriate time. Furthermore, there is 
a clear hint in this sentence towards the extent to which the guardian 
of the orphan is responsible for his welfare. It is being said here that 
his responsibility is not limited to just that he himself refrains from 
eating up or squandering the property of the orphan, but it is also an 
integral part of his duties that he should do everything possible to 
protect, guard and conserve the property in the best of state, capable 
of being handed over to him when mature. 

The second sentence: >. *£)l2jIjL| iJUi'v/prohibits the substitution of 
bad things for the good ones. There were people who would let the 
number of things owned by the orphan stay unaltered, but would take 
something good from there and substitute it with something bad they 
themselves had. For example, swapping a lean goat for a healthy one, 
a bad coin for a good one, and things like that. Since, this too is a 
breach of trust in respect of the property of the orphan, and in the 
event that someone driven by his naughty self comes up with the 
excuse that he has not 'taken' what belonged to the orphan, he has 
rather 'exchanged' it. So, the Holy Qur'an has forbidden it explicitly. 
Now, this forbiddance not only covers the substitution of one's bad 
things for the orphan's good things, but it also covers any attempt by 
the guardian to enter into any deal with some other person which 
results in a loss for the orphaned child. 

The third sentence: ^£f JlJ^ljJl l^ij^/tand do not eat up their 
property alongwith your own) obviously aims to forbid the eating up of 
the orphan's property through impermissible methods whether it is 
consumed from the jointly-held property of the guardian and the 
orphan, br that it is held separately and consumed from there. But, 
the general practice is that the guardian would hold what belongs to 
the orphan with his own personal holdings, would himself consume 
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out of there and let the orphan do the same. Since no separate 
accounting is involved here, even a religiously observing Muslim may 
fail into thinking that there was no sin in doing so. It was for this 
particular reason that the prohibition of consuming what belongs to 
the orphan by pooling it with one's own was mentioned here and 
warning was given to either keep the property of the orphan abso- 
lutely separate and spend from it separately so that there remains no 
danger of any excess; or should one elect to have a joint-expense 
system, then, the accounts maintained should be so clear that one can 
be sure of not having spent anything belonging to the orphan on his 
own person or in his interest. A detailed explanation of this has 
already appeared in £^\ fc j^l\festf)\j (2:220) - Section 27 of Surah al- 
Baqarah, Volume 1 of this commentary. 

The style of expression here gives a hint that those who misappro- 
priate the property of orphans are generally the people who have prop- 
erties of their own as well. So, it is by implication that such people 
have been reproached for stooping down to eat up the property of the 
orphans unlawfully while they have their own lawful belongings at 
hand - a shameful act indeed. 

It will be noted that verse (2) mentions the prohibition of "eating" 
the property of the orphan because "eating" is one of the major end- 
uses of what one possesses. But, in common usage, every act of using 
up, consuming and exhausting is referred to as "eating up" - whether 
this be by 'using' or by 'eating'. The expression, "la ta'kulu (do not eat 
up) in the Holy Qur'an carries this very sense of the usage, included in 
which are all sorts of impermissible uses. Therefore, spending 
anything from the property of the orphan unlawfully by any means 
whatsoever is absolutely haram (forbidden). 

The verse ends with the admonition, £j^ri£^£(5'i5,(It is, surely, a 
great sin.) Here, the word 'hub', as said by Sayyidna ibn 'Abbas, comes 
from the Ethiopean language. It means: 'major sin'. It is used in Arabic 
for the same meaning. The sense is that any unlawful appropriation or 
use of the orphan's property, be it because of lack of supervision or 
substitution of something bad for something good or because of 
consuming the orphan's assets as mixed up with one's own, is a great 
sin after all. 
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The stern warning to those who eat up the property of an orphan 
appears later towards the end of this section (4:10). 

Verse 3 

sJ>lji IjJj*' ^ I i *- " - ^ r 0^* c £OJ ^^j Lf ^ %\m!}\ jJ» 

And if your fear that you will not do justice to the 
orphan, then, marry the women you like, in twos, in 
threes and in fours. But, if you fear that you will not 
maintain equity, then (keep to) one woman, or a bond- 
woman you own. It will be closer to your not doing 
injustice. [3] 

Sequence 

In the previous verse, guardians were warned against pilferage or 
misappropriation in the property of orphans. The present verse is an 
extension of the basic command from another angle. Here they are 
warned against any attempt to marry orphaned girls under their guar- 
dianship hoping to get away by fixing a dower of their choice and 
claiming their properties as additional benefit. 

So, the Holy Qur'an has very clearly declared that every excuse, 
device or strategem set up to usurp the property of the orphan is 
impermissible. It is the duty of the guardians that they should protect 
the rights of the orphans honestly. 

Commentary 

Orphaned girls: Violation of their rights and its prevention: 

During Jahiliyyah guardians holding orphaned girls under their 
charge used to pick up the ones who had good looks or owned proper- 
ties of value and marry them or arranged to have them married to 
their sons. They would fix the dower of their choice, usually the lowest, 
and maintained them in whatever manner they elected for they were 
the very guardians and caretakers for them. Their fathers were not 
there to take care of their rights who would have certainly given them 
in marriage to a suitable person after full deliberation on all aspects a 
daughter faces in married life and would have made sure that they 
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remain happy an 1 well-covered. 

There is a narration in Sahih al-Bukhari from Sayyidah 'A'ishah 
l+i* *Dl (j^j which reports that an incident of this nature came to pass 
during the blessed time of the Holy Prophet pju, *JU JLlt jl* . There was 
someone who had an orphaned giri under his guardianship. He had a 
fruit-farm in which this giri held a share. This man married the 
orphaned giri and, rather than give her dower and things from his 
pocket, took her very share in the farm in his possession. Thereupon, 
the following verse was revealed: 

And if you fear that you will not do justice to the orphans, 
then marry the women you like... 

It means that if you apprehend that after marrying a giri under 
your guardianship, you cannot do justice to her, then, instead of 
marrying her, you should marry other women of your choice. 

The Marriage of Minors 

The word, 'yatama' in this verse means orphaned girls. In the 
terminology of the Shari'ah, a 'yatim' is a boy or giri who has not yet 
attained the age of puberty. So, this verse proves that the guardian of 
an orphaned giri does have the right to give her in marriage while she 
is a minor and has not attained the age of puberty, but on condition 
that this decision is based on wisdom and the future welfare of the 
giri. This is to avoid unfair practices common in some communities 
where a grown up giri is married to a child without any regard for the 
difference in their ages or without any investigation into the living 
conditions or character of the boy. 

The orphaned girls who have attained the age of puberty are, no 
doubt, entitled to choose their husbands freely on the basis of their 
majority. Nevertheless, girls (in traditionally Islamic societies) tend to 
be modest and shy and usually would not come out strong or freely 
express their opinions in matters relating to their marriage inspite of 
being major and having the right to choose. As a result, they are likely 
to accept what their guardians do for them in good faith, If so, it is the 
bounden duty of guardians that they too should stay clear from taking 
any step that may violate the rights of orphaned girls. 
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In short, this verse lays down the injunction that total vigilance 
should be observed to make sure that the marital rights of orphaned 
girls are not violated in any manner whatsoever. However, the respon- 
sibility of enforcing this injunction ha not been directly placed on the 
shoulders of the government as is usual with laws promulgated by 
governments. Instead of that, people themselves have been 
commanded to fear Allah and do what is right. That is, should they 
apprehend injustice in marrying orphaned girls, they must cast off the 
idea and marry elsewhere from a wide range of choices available. 

Added to this Divine motivation to abide by prescribed law is the 
responsibility placed on its enforcing agencies in the government. It is 
their duty to oversee that there occurs no such violation of rights in 
the society. If it does, they must use the force of law to ensure that 
these rights are fulfilled as due. 

Polygamy and its currency before Islam 

That one man.cjbtrid have more than one wife was something 
considered permissible in all religions of the world even before the 
advent of Islam. The custom prevailed in Arabia, India, Iran, Egypt, 
Babylon and among peoples elsewhere. Its natural validity cannot be 
denied even to this day. The Europeans of the present age tried to 
break away from the practice of their predecessors and made multi- 
plicity of marriage impermissible. It resulted in the multiplicity of 
concubines and girl-friends retained out of wedlock. It was the validity 
of the natural that there has been a consistent opinion bank in the 
West (though not so effective) which recognizes the efficacy of plurality 
of marriage. Davenport, the well-known Christian writer has deduced 
from the Bible that plurality of wives is not only favourable but is a 
source of blessing from God. Others such as Father Nixon, John Milton 
and Isac Taylor have supported this view strongly. Similarly, Vedic 
teachings permit unlimited number of wives, even in tens and thir- 
teens and twenty sevens, at one time. Shri Krishna, a highly respected 
deity among Hindus, had hundreds of wives. 

The truth of the matter is that a religion or law which aims to 
establish an infra-structure of chastity and modesty and considers the 
eradication of adultery as necessary has no way out except that it 
permits plurality of wives. Apart from being a preventive measure 
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against adultery, it serves as a remedial approach to the problem of 
comparatively larger female population in some areas as compared to 
that of men. If such permission was not granted, mistresses and pros- 
titutes will proliferate. This is why nations which do not permit 
plurality of wives must live in rampant adultery (calling it 'free sex' 
hardly changes the reality). Even ih our own time, if we look at the 
state of nations in Europe and America, we will see that they look 
down on what they call polygamy and put a ban on plurality of wives, 
but they permit a man to practice adultery with as many women as he 
can get under the cover of 'friendship', (and unlimited are the euphi- 
misms invented to give it other names, such as, 'relationship', 'affair', 
'consenting adults', 'union', 'partner' to get around the ban). Saying no 
to marriage and yes to adultery is certainly very strange! 

To be short, we can say that the custom of taking a large number of 
wives was prevailing before Islam without any imposition of limits. 
The history of nations and beliefs shows that no religion or law had 
drawn a line in this matter, neither the Jews and Christians, nor the 
Hindus and Aryans or the Zoarastrians. 

During the early period of Islam, this custom continued without 
being limited. As a result, people initially took too many wives to 
satisfy their greed. Later on they could not do justice to all of them and 
these wives of theirs lived like prisoners bound in the chains of 
marriage. Under such conditions, the idea of an equitable treatment of 
wives was practically non-existant. It Was all a matter of personal 
choice or whim which could make the darling of the day a history of 
tomorrow. The concern for standing rights was a far cry. 

It was the Holy Qur'an which stopped this great injustice 
prevailing in the human society at large. It restricted the plurality or 
multiplicity of wives by declaring that keeping more than four women 
under the bond of marriage was forbidden (haram). In addition to that, 
stern warning was given against any contravention of the Divine 
command which emphatically demanded that equality in fulfilling the 
rights of women taken into the bond of marriage at the same time 
must be maintained faithfully. The words of the verse are: 
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The expression iUT LZ : 'm a taba' in this verse, as explained by 
Hasan al-Basri, Ibn Jubair and Ibn Malik, may the mercy of Allah be 
upon them, means jili : 'mahalla, that is, women who are lawful for 
you. 

There are others who, taking the literal meaning of 'ma taba, have 
explained it to mean, 'whom you like'. But, there is no contradiction 
here. It could simply mean, 'women you like out of your natural incli- 
nation and that they be lawful for you in terms of the Shari'ah as well.' 

On the one hand, permission has been given in this verse that 
more than one wife can be conjoined in marriage in twos, threes or 
fours; while, on the other, after having taken the number to four, 
restriction was placed that more than four women cannot be taken in 
marriage at one given time. 

This particular restriction of the Holy Qur'an was made much 
more clear by a ruling given by the Holy Prophet |JL,j *J* JLll JL> . It has 
been reported that, soon after the revelation of this verse a person by 
the name of Ghailan ibn Aslamah al-Thaqafi embraced Islam. At that 
time, he had ten wives who had also embraced Islam. Pursuant to the 
Qur'anic injunction, the Holy Prophet ,JLj -ui* *lJl J^> asked him to select 
and retain four and release the rest by giving them divorce. Ghailan 
ibn Aslamah al-Thaqafi obeyed the command,.retained four women 
and severed his marital link with the rest (Mishklt, p. 274, with reference to ai- 
Tirmidhl and ibn Mijah). Citing another incident appearing as a complement 
of this very narration in the Musnad of Imam Ahmad will not really be 
out of place as it also relates to the rights of women. 

According to this report, Ghailan ibn Aslamah had retained four 
women in accordance with the rule of Shari'ah, but during the Cali- 
phate of Sayyidna 'Umar, *i* JLll^j he divorced them as well and 
distributed all his assets among his sons. When Sayyidna 'Umar found 
this out, he summoned him and said: "You have done this to deprive 
these women from your inheritance which is a gross injustice. So, 
revoke the divorce you have given to them right now and take your 
assets back from your sons, and if you do not do this, then, beware of a 
severe punishment." 

Qais ibn al-Harith al-Asadi nc. Jjl ^ says: 'When I embraced Islam, 
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I had eight wives. I mentioned this to the Holy Prophet jjL, *JU JLll Ju, . 
He said: "Keep four of them and divorce the rest." (Abu Dawud, p. 304) 

According to a report in Musnad al-Imam al-Shafi'i, when Sayyidna 
Nawfal ibn Mu'awiyah ad-Daylami *i* -JJI ^>j embraced Islam, he had 
five women in his nikah. The Holy Prophet jjL, *JU J)l JU» asked him too 
to divorce one woman. This incident appears in Mishkat as well (p. 274) 
with reference to Sharh al-Sunnah. In short, the blessed practice of the 
Holy Prophet |J-j *J* JJI J^> and his noble Companions very clearly illus- 
trates the meaning of this verse, that is, conjoining more than four 
women in the bond of marriage is haram (forbidden). 

The Noble Wives of the Holy Prophet ,0-, u* Jji ju 

The class of his person and the excellences of his virtues make the 
Holy Prophet ,JL,j *JL* *l)l (J L> mercy and blessing personified. The main 
purpose of his life in this mortal world was to spread the call of Islam, 
purify people and teach the Qur'an. He, by his word and deed, made 
the teachings of Islam radiate all over the world. His unique style 
shows that he practiced what he taught. As such, there is no depart- 
ment of human life which can claim not to need the guidance of a 
prophet. So, right from the establishment of congregational prayer to 
maintaining good relations with wives, upbringing of children, even to 
the purificatory aspects of the human call of nature, there exists a 
roster of verbal and practical instructions left by him in the books of 
Hadith. They tell us in great details the things he did inside the walls 
of his home, how he related to his wives and how he answered ques- 
tions posed by women who visited his home for this purpose. Such 
questions can be counted in hundreds, questions that highlight the 
intermediacy of his blessed wives through whom the Muslim ummah 
received necessary guidance. Any other setting for this purpose would 
have been hard to bring about. So, this crucial religious need, the need 
for education, teaching and propagation made it all the more impera- 
tive that the Holy Prophet jjLy *JU *lJI JL» marry the wives he did. Think 
of Sayyidah 'A'ishah I+lb JLll ^j . There are some two thousand and ten 
narrations reported from her. They cover a wide range of subjects 
which includes the explanation of the injunctions of the Holy Qur'an, 
religious questions and their answers, morals and manners and the 
Sirah of the Prophet of Islam. The narrations reported from Sayyidah 
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Umm Salmah t^* -1)1 ^ reach upto three hundred and seventy eight. 
Ali these are readily available in books of Hadith. In A'l-mul- 
Muwaqqi'in (v.l, p.9), Hafiz Ibn al-Qaiyyim has said: If the fatawa 
(religious rulings) of Sayyidah Umm Salmah L^ Jjl ^ which she gave 
after the demise of the Holy Prophet fJL, *JU ,1)1 j^, were to be collected 
it could become a treatise on its own. 

The high rank Sayyidah 'A'ishah 14* J)l ^j has in the narration and 
knowledge of Hadith and in jurisprudence and rulings is far too well- 
known to repeat here. Her disciples alone come to around two 
hundred. She was the beacon light of religious knowledge for an unin- 
terrupted period of forty eight long years after the demise of the Holy 
Prophet ,Jl-j -l-U 1)1 Jl» and was highly effective in carrying his mission 
forward. 

These brief remarks about two blessed wives of the Holy Prophet 
JL, aJlc 1)1 J^> have been given here just to serve as an example, other- 
wise there are many more hadith narrations originating from others as 
well. Obviously, the benefits of such religious teaching and preaching 
came through the good offices of these sacred ladies. 

That the Prophet of Islam had the most exalted of objectives in 
sight, that he came in the golden line of great prophets, and that, as 
such, he saw the whole world as a unit and thought about correcting 
all human relationships individually, collectively and in families and 
in nations are spiritual ideals the modern man, the desire-driven robot 
of today, is simply incapable of conceptualizing. The most a he or she 
can do is to think of everybody else on his or her own personal analogy. 
This chronic malady in the intellectual makeup of the atheists and 
orientalists of West has taken them to feeling comfortable in perver- 
sity, the end-product of which is their mal-assessment of the otherwise 
unchallengable character of the Holy Prophet |JL, *-U 1)1 J^> . According 
to their limits of 'civilized' thinking, his many marriages were simply 
an expression of his sexual desires (God forbid). To say the least, it can 
be said that anyone sane and just can never interpret his marriages to 
have issued forth from that source only if he were to even glance at his 
life and character. 

Right before the eyes of the Quraysh tribe of Makkah, he led a 
blame-free life in a way that he, when twenty five, married an aged 
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widow with children (whose two earlier husbands had died) and went 
on Kving with her for the next twenty five years. It was also during 
this period that he used to leave home, sometimes for as long as a 
month, and stay in seclusion at the Cave of Hira devoting his time to 
the remembrance of his Lord. Ali his marriages came after his blessed 
age was beyond fifty. The first fifty years of his life, specially his 
younger years and, his youth, were all too yisible to the people of 
Makkah. Nobody, not even an enemy, ever found an occasion to point 
an accusing finger at him about anything that could put his pristine 
piety and purity in dbubt. His enemies tried whatever arrows they had 
in their quiver. They accused him of being a magician, a sorcerer, a 
poet, madman, liar, fabricator. But, they never dared say anything, 
not one word, about his innocent life, about whatever could refer to 
any crookedness of extra-marital sex or passion. 

Under these conditions, would it not be worth exploring as to why 
someone who had spent fifty years of his life in such righteousness and 
piety and in such peaceful abstinence from the good things of life, 
would be compelled to marry more than once? What was the urge? 
Anyone with the least fund of justice in him would not see any other 
reason behind this plurality of such marriages as being stated here. 
Now, let us go a little farther. Let us look at the very reality of these 
marriages as to how they came to pass. 

From age twenty five to the blessed age of fifty, Sayyidah Khadijah 
L«i* JJI ^j lived with him as the only wife. When she died, the marriage 
with Sayyidah Saudah and Sayyidah 'A'ishah L+lc JLll ^ was solemn- 
ized. But, it was Sayyidah Saudah who came to live with him while 
Sayyidah 'A'ishah L*lc Jjl ^ continued to live with her father in view of 
her minority. It was after some years (in year 2 of the Hijrah) that 
Sayyidah 'A'ishah came to live with him at Madinah Munawwarah. 
This is the time when he was in his fifty fourth year. At this age he 
had two wives. What is known as plurality of marriages starts from 
this point. After one year, his marriage with Sayyidah Hafsah took 
place. After some months, Sayyidah Zainab bint Khuzaymah i+i* -ill ^j 
came into his nikah but died only eighteen months later. According to 
one report she lived only three months as his wife. Then, he was 
married to Sayyidah Umm Salmah «^ Jjl ^ in 4 A. H. and to Sayyidah 
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Zainab bint Jahsh \+u. JL)l ^j in 5 A.H. This is the time when he was 
fifty eight. At this fairly advanced age, he had four wives, although he 
could have had four wives immediately after the Qur'anic permission 
given to Muslims that they could, if need be, keep four wives. But, he 
never did this. Later, he married Sayyidah Juwayriyyah ^ *ltl ^ in 6 
A.H., Sayyidah Umm Habibah ifi* JlJI ^j in 7 A.H., Sayyidah Safiyyah 
\jj. jJL/l ^j in 7 A.H. and Sayyidah Maymunah l#i* *l)l ^j later on in the 
same year. 

To suni up, we see that he lived with only one wife upto the age of 
fifty four years. In other words, he lived for twenty five years with 
Sayyidah Khadijah and four to five years with Sayyidah Saudah. After 
that, when he was fifty eight, he had four wives, the rest of the blessed 
wives came to live with him within a period of 2-3 years. 

It is worth mentioning here that, out of all the wives he had, there 
was only one who was married to him as a virgin, that is, the Mother 
of the Faithful, Sayyidah A'ishah al-Siddiqah l+lc JJl ^j . Other than 
her, all wives, may Allah sanctify their honour, were widows (with the 
exception of lady Zainab bint Jahsh) - some of them were the ones who 
were already married twice and their husbands had died. This 
plurality, incidentally, came to pass in his later years. 

Let us not forget that his noble Companions, both men and women 
who had seen him in the state of Islam, loved him dearly. They would 
have laid down their lives at his command. If he was so inclined to do, 
he would have married none but virgin wives. In fact, there was 
nothing to stop him from keeping a wife for one or two months and 
then take new ones in their place. But, he never did this. 

There is yet another fact which needs to be mentioned here. Our 
master, Sayyidna Muhammad al-Mustafa (J-, *Jlc JJl Jl* was a true 
prophet of Allah and a prophet is no man of the mundane. He never 
follows his desires. What he does, he does with the leave and will of 
Allah. Once his prophethood is accepted, all objections stand 
eliminated. But, should there be one who not only refuses to accept a 
prophet as a prophet but goes a step farther and accuses that he 
allowed himself to take many wives to seek sexual gratification, then, 
such a person will be told: If this was so, why would the noble prophet 
proclaim the restriction against himself in matters relating to 
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plurality of marriages, something which finds mention in the verse 
i*. &> « L. J I dU J»wV (It is not lawful for you to take (more) wives after this - 
33:52). That he proclaimed this restriction against his own self, openly 
and conclusively proved that whatever he did, he did with the leave 
and will of his Lord. As pointed out earlier, the educational benefits 
because of this plurality of marriages that reached the Muslim 
community, as well as the very injunctions of Islam, are really so 
many and so detailed that they can just not be taken up here even at 
their briefest. Those who study books of Ahadith would realize the 
truth of this statement. However, we do present here brief notes to 
serve as indicators. 

The Holy Prophet .jjL-» -lJ- 6 *JL)I ^^Jl^ had married Sayyidah Umm 
Salmah l+jlc <l!l ^j after her husband, Sayyidna Abu Salmah had died. 
When she came to live with him in his house alongwith her children 
from her previous husband, the Holy Prophet jJL, *JLc *l)l JL» took care of 
her children and brought them up with love and concern. Thus he 
demonstrated through his conduct the way of loving and caring one 
must follow when bringing up step children. Of his blessed wives, she 
was the only one who came with her children. If none of his wives was 
like her, this aspect of the upbringing of step children would have 
remained practically undemonstrated and the vast community of 
Muslims would have remained deprived of any guidance in this 
matter. Her son, 'Umar ibn Abi Salmah *i* JLtl ^j says: I was brought 
up in the lap of the Messenger of Allah ^j <Ju> JJI JL* . Once, while 
eating with him, I was dunking my hand everywhere in the bowl. He 
said: jLL U j/, au,,,. . ; JSj *Jl)I p, (Say the name of Allah and eat with your 
right hand and eat from what is in front of you) - (Bukhlrl, Muslim, from 

Mishkat, p. 363). 

Sayyidah Juwayriyyah ^ aIii^j came as a prisoner of Jihad. Like 
other prisoners, she too became one of the distributed and found 
herself in the share of Thabit ibn Qays or his cousin. But, she 
succeeded in making a deal with her master. The deal was that she 
would give him a certain amount of money against which he will 
release her. After making this arrangement, she came to the Holy 
Prophet |Ju,j «Lle JlJI J-* and sought financial assistance from him. He 
said: 'Shall I not tell you something much better than this? That I pay 
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on your behalf and marry you?' She agreed with pleasure. Thereupon, 
he paid the amount due on her behalf and married her. This resulted 
in something unusually benign. Hundreds of Sayyidah Juwayriyyah's 
people had by that time passed into the ownership of the noble 
Companions because all of them had come as prisoners. When the 
Companions found out that the Holy Prophet ^jl, *Ju> JJI Jl^ had married 
her, all of them released their respective slaves out of deference to the 
Holy Prophet jjL, *Jl* Ai\ J^> . Just imagine how elegant the propriety of 
their behaviour was, how genuine, how sublime. It was in view of 
their emotional realization that all these people have now become 
connected with the family of the Holy Prophet jJLj *Ae JJl J-* in bonds of 
inlawship, that they simply could not have the audacity to keep them 
as slaves. So, they set all of them free. Sayyidah 'A'ishah L^ JJl ^j says 
about this incident: 

1\ja\ JUI LaJ jlfr.^tl ,^j y uj JaI iJLo U C I aj>ujjZj Jicl Jdii 

LfL» l^y ( Js. iSji <Jas.\ 

Because of his marriage with Juwayriyah, one hundred fami- 
lies from Banu al-Mustaliq became free. I know no other 
woman who proved to be greater in blessing for her people. 

Sayyidah Umm Habibah L»,u-. Jjl,j-g, had become a Muslim in 
Makkah during the early days of Islam alongwith her husband. Later 
on, both husband and wife migrated to Ethiopia as members of a 
caravan of several men and women. After reaching there, her husband 
became a Christian and it so happened that a few days later, he died. 
The Holy Prophet ^jj» proposed to her through the good offices of 
Najashi (Negus, Emperor of Ethiopia) which she accepted and it was in 
Ethiopia that the same Najashi gave her in marriage to the Holy 
Prophet fJL, *-Lc JJl J^, . It is interesting to note that Sayyidah Umm 
Habibah 1+lc *l)l ^j was the daughter of Sayyidna Abu Sufyan *^ -JLtl ^j . 
He was, at that time, the leader of the group which regarded hostility 
to Islam as its main objective in life. They were always on the look-out 
for excuses to hurt Muslims and torture the Prophet of God. If they 
ever got the chance they would have not hesitated for a moment to 
-eliminate him once and for all. When he found out about this 
marriage, he uttered the following words involuntarily: *i;l ^w 'i j*jJly 
literally: 'He is a man of valour. His nose cannot be cut off . The sense 
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was that the Holy Prophet ^ is a man of honour. It is not easy to 
disgrace him. Here we are doing our best to disgrace him and there we 
see, right under our noses, that our daughter has become his wife.' 

In short, this marriage proved to be a weapon of psychological 
warfare. The ambitions of the leader of the kafirs against Muslims 
were watered down. That this marriage brought in its wake political 
gain for Islam and Muslims can hardly be denied in terms of the 
importance and need for it. This gain is certainly something God's far- 
sighted and wise Messenger had, in all likelihood, in sight. 

Apart from the present summary view, those who have deeper 
access to the Sirah would find many more elements of wisdom in his 
plurality of marriages. The treatise entitled, Kathratul-Azwaj-li- 
Sahibil-Mi'raj by my venerated master, Maulana Ashraf 'Ali Thanavi, 
is useful. 

The details we have provided here are there to remove the golden 
trap laid out by atheists and orientalists. Though unfortunate, yet the 
truth is that this trap sucks in a lot of educated but ignorant Muslims. 
They go into the spider's web and do not return because they do not 
know the sirah of the noble prophet and the history of Islam directly 
from their authentic sources. Their knowledge of everything Islamic 
comes from (anti-Islam) books written by the so-called orientalists. 

Only one wife where injustice is likely 

Let us now see what the Qur'an says after allowing upto four 
wives. It says: 

j&folf i&fci; $\$>\$ \'}& \\$> $U 

But, if you fear that you will not maintain equity, then, (keep 
to) one woman, or a bondwoman you own - 4:3. 

From here -we find out that having more than one wife is 
permissible and appropriate only on condition that equality can be 
maintained among all wives as required under the Shari'ah of Islam, 
and that the rights of all can be duly fulfilled. If one does not have the 
capability to discharge his obligations in this manner, the rule is to 
keep to only one wife. As stated earlier, the injustice of multiple 
marriages during Jahiliyyah without any considerations of rights of 
wives had made a mockery of this field of human relationship. So, the 
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Our'anic command was: If you are unable to do perfect justice between 
wives, then restrict yourself to no more than one, or make do with a 
bondwoman you may own. At this point, please keep in mind that the 
Qur'anic expression j&jl2fd£li \S which means 'a bondwoman one may 
have', has very special conditions under which such possession 
becomes possible, conditions which generally do not just exist these 
days. Therefore, the act of starting to live with someone out of 
wedlock, just by declaring that she was a 'bondwoman' owned by the 
person involved, as somet'hing allowed by the Shari'ah of Islam, is non 
sequitor and patently haram (unlawful). Any more details about it 
would simply be out of place here. 

The outcome (to be seen as a whole) is that the Qur'an has 
permitted having four wives in marriage which means that marriages 
entered into within this limit will be correct and permissible. But, 
under such a contingency, that of having more than one wife, it will be 
obligatory (w aji b) to maintain justice and equality between them. 
Doing otherwise is a grave sin. So, anyone who thinks of having more 
than one wife should first think about all those factors and conditions 
around him and, more importantly, look into himself, introspect, 
weigh, deliberate and figure out realistically whether or not he has the 
ability, or the capability or quality to treat all of them equally and 
justly without causing the least infringement of their rights. If strong 
likelihood exists that one will not be able to come up to the Standard 
and most probably will fail to maintain such justice and equality, then, 
having the audacity to go ahead and step into the bonds of more than 
one marriage is really a thoughtless plunge into a grave sin. One must 
stay away from doing something like this and, human condition being 
what it is, living with only one wife should be considered quite suffi- 
cient. 

Speaking legally, if a person marries more than four women in a 
single offer and acceptance, the marriage shall be void ab initio 
because nobody has the right to have more than four wives. As far as 
marriages within the limit of four are concerned, they shall be deemed 
as valid marriages all right, but any shortcoming in treating wives 
equally and justly will be an act of grave sin. In addition to that, any 
infringement of a wife 's rights can be challenged in an Islamic Court 
and the aggrieved wife can receive redress from there. 
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The Holy Prophet pL-j -Ui* Jji J^ has laid great emphasis on main- 
taining full equality and justice between all wives and he has given 
stern warnings against those who do otherwise. Above all, he has 
demonstrated the desirable ideal through his -own conduct, reaching 
the outer limits of treating his wives equally even in matters in which 
equality is not mandatory. 

In a hadith, the Holy Prophet ^L.j *Jlc Jji ^JL» has said: 'Anyone who 
has two wives and he cannot fulfill their rights equally and justly, 
shall be raised on the Day of Doom in a condition that one of his shoul- 
ders will be drooping down.' (Mishklt, p. 278; 

We should, however, keep in mind that this equality of treatment 
is necessary in things which are within the control of man. For 
example, the coverage of personal expenses and parity in overnight 
stays. As for things out of man's control, such as. the natural inclina- 
tion of his heart which might tilt towards one of them, there is no 
accountability there for this is not a matter of choice. However, the 
binding condition is that this tilt should not affect matters which are 
within man's control. Our noble prophet, may Allah bless him for ever 
and ever, treated his venerated wives with full equality in everything 
within his control, yet he pleaded with his Lord: 

O Allah, this is my equalization' in what I control. So, do not 
hold me accountable in matters You control and I do not. 

Obviously, something even an infallable Messenger of God is not 
able to do, how can someone else claim to have the ability to do it? 
Therefore, in another verse of the Holy Qur'an, this 'matter out of 
man's control' has been mentioned in the following words: 

And you shall be unable to maintain perfect equality between 
the women - 4:129. 

Here, it has been made clear that love and the tilt of the heart are 
something out of man's control. It is beyond man's power to achieve 
perfect equality of treatment in what comes from the terntory of the 
heart. But, even this involuntary conduct has not been left totally 
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unchecked and unbalanced. In order to correct it, it was said: JT \puys 
jjfl (So, do not tilt, the full tilt). It means: If you love one of your wives 
more than the other, there is nothing you can do about it. But, total 
indifference and heedlessness towards the other wife is not permis- 
sible even under this situation. The justice and equality mentioned in 
the sentence ti»l.£f IJhSj vf£i£> ^Li (If you fear that you will not maintain 
equity, then {keep to} one woman) refers to the same justice in matters 
of choice and volition, any discrepancy in which is a great sin. So much 
so, that a person who sees the danger of his getting involved with this 
sin has been instructed not to marry more than one woman. 

A doubt and its answer 

Because some people have lost sight of details given above, they 
have fallen into a strange error. When they compare the verse under 
discussion, 4:3, and the verse quoted just a little earlier, 4:129, they are 
confused. They think: Here is this verse from Surah al-Nisa' which 
carries the command: 'If you fear that you will not maintain equity, 
then (keep to) one woman. Then, there is this second verse which says 
categorically that justice and equality (among wives) is just not 
possible. As a result, they doubt, having more than one wife should not 
be permissible. But, such people should ask themselves: If, through 
these verses, Allah Almighty aimed at putting a cap over more than 
one marriage, what need was there to go into all these details? Why 
would the Qur'an say: £j^i^' jj^«t^l ^^^lk' 1^1 j^'b' that is, 'marry 
women you like, in twos and threes and fours?' And then, what would 
be the meaning of saying: tyZc V\p&- o)j that is, 'if you fear that you will 
not do justice' - for, in this situation, injustice is certain. How can we 
then explain the element of fear which would become meaningless? 

In addition to this, the words and deeds of the Holy Prophet j^ and 
the noble Companions ,><*■»? I f j- r. J) I ^j and their consistent practice 
prove the fact that having more than one wife (upto four) was never 
prevented in Islam. The truth of the matter is what has been stated 
earlier, that is, the first verse of Surah al-Nisa' talks about justice and 
equality in what man can do by choice while the second verse points 
out to man's inability to control lack of equal treatment when it comes 
to love and emotional inclination. Therefore, these two verses have no 
contradiction, nor does it prove that plurality of marriages is abso- 
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lutely forbidden. 

Towards the end of the verse, lt was said: \p£s %\ £l\ 2)J> (It will be 
closer to your not doing injustice). In this verse, the word J;Jl ('adna') 
has been derived from y> (dunuwun) which means nearness and the 
other word lj)j&V (la ta'ulu) is from^^3tf /j£»T3l£ which means inclina- 
tion or tilt. Here it has been used in the sense of impermissible inclina- 
tion culminating in injustice and wrong-doing. 

It means 'what you have been told in this verse (that is, in absence 
of being unable to do justice, having only one wife or making do with 
one's bondwoman) is something which, if you elect to follow it, will 
help you in staying safe from doing any injustice and the chances of 
any additional oppression and transgression will be eliminated. 

There is a doubt here: When a man has one wife, there will be just 
no chance of injustice. Why then, it was said, by adding the word, 
'adna 1 that 'it will be closer to your not doing injustice', instead, the 
statement should have been something to the effect that it will make 
you totally safe from this injustice. 

The answer is: The addition of the word, 'adna (closer) in the text is 
there to point out to all those people who would not hesitate in 
inflicting all sorts of injustices on even one wife. So, to block this 
source of injustice, the absence of more than one wife is not enough. In 
this situation, however, the likelihood does exist that the danger of 
injustice will decrease and you will come closer to justice. But, the 
complete deliverance from injustice and oppression will only be 
possible when the rights of one wife are totally and fully given and she 
is treated fairly and generously, forgiving her shortcomings and being 
patient with her crooked ways. 

Verse 4 






And give the women their dower in good cheer. Then, if 
they give up some of it out of their own sweet will, you 
may have it to your advantage and pleasure. [4] 

In the previous verse, the objective was to remove the injustice 
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done to women through the multiplicity of marriages. This verse 
takes up a particular right of women and aims to remove the injustice 
practiced in this matter. This is the right ofmahr (dower). 

Commentary 

In pre-Islam Arabia, injustices in the payment of dower took many 
forms: 

1. To begin with, the dower which was the right of the giri being 
given in marriage, was not given to her. Instead, the dower was taken 
by the guardians of the giri directly from the husband - rank injustice 
indeed. To get rid of this practice, the Holy Qur'an said: ^Jjti.tbjl \J\'S 
(and give the women their dower). This command is addressed to the 
husbands so that they themselves give their wives their dowers and 
not give these to others. Also addressed here are the guardians of the 
girls with the instruction that they should, in case they happen to 
receive the dower meant for the girls, give it straight to the girls and 
make sure that they themselves do nothing to put the money in 
personal use without the permission of the girls. 

2. Another injustice related to the attitude of the giver of the 
dower. If someone had to pay it and realised that there was no way 
out, he would be very sour and unhappy and do it unwillingly as if he 
was paying a penalty. This injustice was removed through the use of 
the word, *Uj : nihlah, since nihlah in Arabic usage means 'giving some- 
thing cheerfully'. 

So, the verse here teaches that the dower of women is their right 
which must be fulfilled as a matter of obligation. Since, as a rule, all 
obligatory rights must be discharged cheerfully, so it should be in the 
case of dower, that is, 'give in good cheer'. 

3. Yet another injustice regarding the payment of dower was that 
many husbands, taking advantage of the powerlessness of the wife, 
would use pressure and make them forgo and forgive their dower. This 
act of theirs hardly brought forth real forgiving of the standing right, 
but they, on their part, went about free of the concern for dower which, 
according to their thinking, was 'forgiven'. 

To eradicate this injustice, it was said in the verse: ^?<Ji ££ j&f5>k £u 
C>" ul» {jISj dif . It means: 'if these women give up some of it out of their 
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own sweet will, you may have it to your advantage and pleasure.' 

The point is that exacting forgiveness by pressure or compulsion 
from an unwilling wife is an exercise in futility. Nothing gets forgiven 
in this manner. But, should it be that they themselves elect, out of 
their free choice and will, in its most genuine sense, to forgo or forgive 
a part of the dower, or return it to you after they had already taken it, 
then, this is permissible for the husbands, and correct as well. 

Surely, these injustices which the Holy Qur'an aims to remove in 
this verse prevailed at peak during Jahiliyyah. But, very regretably, 
some of these practices of pre-Islam days still survive among Muslims. 
There are tribes and geographical areas where one or the other such 
injustice is not difficult to find. Ali Muslims must stay away from 
being a party to such injustices. 

The restriction of "out of their own sweet will" placed in this verse, 
has a secret of its own. The truth of the matter is that, according to the 
Standard rule of Islamic Shari'ah, even the smallest portion of what 
belongs to someone is not lawful for someone else unless permitted 
gladly. The Standard rule was set by the Holy Prophet |JL.j «Uu *Lll J^> 
when he said: 

Beware, do no injustice. Remember, a person's property is not 
lawful (for the other) unless it be through his sweet. will. 
(Mishkat, p. 255) 

This is a great principle from which many details issue forth. 

Even in our own times, there are women who very much doubt that 
they are going to get their dower. They think asking for it is not going 
to please anybody, nor the refusal to forgive will make anyone any 
happier. So, like it or not, they just forget and forgo. This kind of 
forgiveness is not trustworthy. My respected teacher, Maulana Ashraf 
'Ali Thanavi used to say that the real touchstone of forgiving gladly is 
to first hand over the amount of the dower in the hands of the wife, as 
its owner, who may later give it to the husband out of her own sweet 
will without any pressure. This attitude of giving gladly should also be 
practiced as the operating principle in the inheritance of sisters and 
wives. It is not too uncommon that, following the death of the mother 
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.or father, sons take over the whole property and do not give the girls 
their share. If the usurpers were bothered by moral or religious consid- 
erations in some degree, the most they would do is to go and excuse 
themselves before their sisters. Since they know that they are not 
going to get their share under this situation anyway, they simply go 
along and forgive against their will. In addition to this, the share 
belonging to the surviving wife is not given to her after the death of 
the father. Particularly, a step mother just does not get hers. Ali this 
amounts to open usurping of rights. The only exception is that, should 
anyone forgive gladly, that forgiveness is possible, and valid. 

Hadrat Thanavi also pointed out that the text is talking about the 
willingness of the whole human self and not simply the happiness of 
the heart which alone is not enough to make someone's property 
lawful for the other. People who give money in bribes, or interest, do so 
after a good deal of calculations, and many apparent gains, but this is 
not giving gladly, and not trustworthy either. If such people were to 
probe their conscience and come out with the truth, the truth would be 
that their self would flatly refuse to agree to such giving. This is why 
good cheer and sweet will have been given the deciding role. 

If donations are sought for mosques, religious schools or for any 
other need, there too it is necessary to see that the giver is doing it 
freely and gladly. If a donation is given under pressure from anyone 
having tribal, social or legal authority or influence, without the free 
choice and will and pleasure of the giver, then, it is not lawful to 
accept and use this donation. Instead, it would be returned to the 
giver. 

As for the word olILs : saduqat appearing in the verse, it is the 
plural form of saduqah. The words, saduqah and sudaq signify the 
dower of women. In Mirqat Sharh Mishkat, Mulia 'Ali Qari writes: 'JjLj 
">'\ji\^\ J->jJl J—t ijju»» *j j^JLj !g^ *j . It means that dower is referred to as 
saduqah or sudaq because its root, sadaqa (jjl*) signifies truth. Since 
dower too shows the true attitude of the husband towards his wife, the 
congruity was good enough to let dower be called sudaq or saduqah. 

The words, fc* : hani'an and U/>": mari'an appearing at the end of 
the verse are attributive modifiers. The word, hani'an (from han'a and 
hanu'a and hani'a) means something received without having to go 
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through labour and pain. When this refers to food, it means good food 
which is eaten and digested easily and becomes a healthy part of the 
human body. 

The word, mari'an (from mara'a: to be wholesome) is also used in 
the same sense and is very close to each other. For this reason, some 
translators have made one word, in the sense of wholesome', stand for 
both. 

Verses 5 - 6 






f' Al?' A- ,9<.^< . .<> f.9<,.< >*>. 



s 



And do not give the feeble-minded your property which 
Allah has made a means of support for you, and do feed 
them out of it, and clothe them, and speak to them in 
fair words as due. [5] 

And test the orphans until they reach a marriageable 
age then, if you perceive in them proper under- 
standing, hand over to them their property. And do not 
consume it extravagantly and hastily lest they should 
grow up. And whoever is rich he should abstain and 
whoever is poor he should consume in fairness. So, 
when you hand over to them their property, have 
witnesses upon them. And Allah is sufficient for reck- 
oning. [6] 

Sequence 

The injunction to give orphans their property, and the women, 
their dower, has appeared in previous verses. This may lead one to 
think that the property of the orphans and women should under all 
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conditions, be given to them, even if they cannot handle relevant 
transactions and are incapable of protecting their property interests. 
To remove this misunderstanding, it has been said in these verses that 
properties should not be handed over to the fe.eble-minded. Instead, 
they should be watched and tested to determine the age and time 
when they exhibit the ability to protect their property and the discern- 
ment of spending out of it, it is then that their property should be 
handed over to them. 

Commentary 

Do protect what you own 

These verses affirm the role of property in man's economic effort 
which gives him the desire to protect it. Then, at the same time, the 
general weakness shown in the protection of properties has been 
corrected. There are people who, giving in to natural love, hand over 
oroperties to inexperienced minor children and ill-informed women 
which usually results in the wastage of the property and the quick 
poverty which follows in its wake. 

Do not hand over properties to the feeble-minded 

The most revered exegete of the Holy Qur'an, Sayyidna 'Abdullah 
ibn 'Abbas u* Ali ^j says: 'The guidance the Holy Qur'an gives in this 
verse is: Do not, by handing over all your property to feeble-minded 
children and women, become dependent on them. Since Allah 
Almighty has made you the guardian and the manager, you should, 
rather, hold the property in your safe custody and keep spending from 
it as necessary in order to feed and clothe them. And should they, even 
then, demand to take possession of the property, explain to them 
honestly, fairly and reasonably in a way which neither breaks their 
heart nor causes the property to be wasted. For instance, say some- 
thing like:' All this is there for you. Just grow up a little more and you 
will have it all.' 

Based on this tafsir of Sayyidna Abdullah ibn Abbas ilc JLll ^>j , the 
sense of the verse covers all women, children and others who are 
feeble-minded and inexperienced, to whom it is dangerous to hand 
over properties since it may result in their loss, irrespective of the fact 
that they may be one's own children, or orphans, or the fact be that the 
property may belong to such children and orphans themselves, or to 
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the guardians. The same tafsir has been reported from Sayyidna Abu 
Musa al-Ash'ari Aic JJI ^j and the renowned mufassir, al-Tabari has 
also adopted the same view. 

The context of the earlier and later verses may, though, lead one to 
particularize this injunction too with orphaned children, yet, the 
generality of words remains there as such and which includes all chil- 
dren, orphans and non-orphans. And perhaps, the form of address in 
' amw alukum' (your properties) may have the special wisdom that it is 
inclusive of the properties of the guardians as well as that of the 
orphans. The suggestion is that the properties of the orphans, until 
such time that they become mature and discerning, remain under the 
guardian's safe custody and responsibility as if these properties, so to 
say, were like their own. It will be recalled that the fact of the matter - 
that the properties of the orphans have to be given only to them - has 
been made very clear in verse 2 : jtjj£2l j£l\ IjjffCAnd give the orphans 
their property). After this, there remains no reason for any doubt. 

Protecting property is necessary. Wasting it is a sin. A person 
killed while defending his property is a shahid (martyr). This is similar 
to being killed in defence of one's life which makes one deserving of the 
great reward of shahadah (martyrdom). The Holy Prophet ,Jl,j iuU JJI Ju* 
has said: 

-U£- j+i AJU jji JJU ^A 

Whosoever is killed while protecting his property is a shahid 
(that is, he is counted among Muslim martyrs in terms of 
Divine reward). (Bukharl, v.l, p. 337 - Muslim, v.l, p.8:P 

He has also said: 

jJUJI J>JJ jJUI Jtil L*; 

For a good man, his good and clean property is the best asset 
of his life. (Mishkat, p. 326) 

Yet another saying of his is: 



Being rich is not harmful for one who fears Allah, the Mighty, 
the Exalted. (Mishkat, p. 491) 



Surah Al-Nisa' 4 : 5.6 321 

The last two ahadith quoted above tell us that the wealth possessed 
by a righteous and God-fearing person is not harmful for him because 
such a person, by virtue of being God-fearing, will abstain from 
spending it in what is sinful. The anti-wealth teachings of many 
Muslim saints and mystics apply to none but those who spend their 
lustily-earned wealth for sinful purposes and thus go on to make it the 
cause of their punishment in the Hereafter. Also, since man is natu- 
rally inclined to abandon, once he is rich, all concerns of moderation in 
his spendings, as well as the very anxiety to see that he stays safe 
against other sins - that is why staying away from wealth has been 
considered desirable. God bless our earlier people; they would earn, 
more or less, as needed, were grateful to Allah and ended up being 
happy that they have succeeded in saving their skins from being ulti- 
mately 'audited' for the whats and hows and whereas of spending their 
wealth, if they had it. But, in our time, people do not care much about 
matters of faith; they are more attracted to material things; they are 
all too ready to abandon their faith at the slightest provocation, not 
because there is some discomfort involved. Rather, they would do that 
lest they go against fragile fashion, or trend, or some borrowed norm of 
contemporary society. Therefore, it is important that people earn 
lawfully and conserve their earnings. For such people, the Hdly 
Prophet jjLj «lJu. ^ J-* has said: 

Poverty can take one to the point of being a disbeliever. 

(Mishkat, p. 439) 

Sayyidna Sufyan al-Thawri m JJl ^ elaborates this by saying: 

^jil ^j j^i mjA\ Loli i»^Xj t_fJa** L«-si Jt-il jlT 

Previously, owning and keeping wealth was not considered 
good, but today, this wealth is a shield of the true Muslim. 

He has also said: 

cy tJjl o** £<-*>■ I o\ j«j *ju i**\-/\\* L£i »J^* &» >^i ^i jo j* 

•s 

Whoever has any of this (wealth) in his hands should make it 
serve him well for these are times when, in the event of some 
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need, one is likely to first 'spend' his faith in order to take care 
of that need. (i. e. the desire to fulfill one's need has become 
more important than the obligation to follow one's faith' 1 

(Mishkat, p.491) 

The injunction to test the ability and understanding of minors 

Once we know from verse 5 that minors should not be entrusted 
with properties until such time that their ability to discern and decide 
stands proved, the injunctions to educate and test such children to 
determine their ability follow in the next verse (6). 

Verse 6: £liull iJdLf lil j£ J^di ij^l/ translated as 'and test the orphans 
until they reach marriageable age;' means that children, well before 
they become pubert and marriageable, should be tested through small 
assignments of buying and selling in order to determine their ability to 
conduct themselves in transactions on their own. This process of prac- 
tical experimentation should continue right through upto the age of 
marriageability, that is, when they become pubert and mature. This is 
the time of special assessment. Now it should be determined if they 
have become smart and self-reliant in their affairs. Once this is sensed 
as 'dependable', it is time to hand over their property to them. 

In short, given the nature of children and the factors involved in 
the growth of reason and intelligence among them, they have been 
divided in three stages. One: minority (before puberty). Two: After 
puberty. Three: After self-reliance, and discretion in conducting 
personal affairs (Rushd as opposed to Safahah). During the first stage, 
the guardians of children have been instructed to educate and train 
them by providing for them hands-on experience, that is, let them 
become smarter by conducting small dealings in buying and selling on 
their own. The expression: Jj£\ IJO/ (and test the orphans) in this 
verse means exactly this. It is from here that Imam Abu Hanifah JL)I i»», 
U* has deduced the ruling that the transactions of buying and selling 
entered into by minor children with the permission of their guardian 
are sound, valid and operative. 

In accordance with the other injunction, when children become 
mature, pubert and marriageable, the guardian should check up their 
state of growth at that stage in terms of experience, intelligence and 
dealings, and once it becomes clear that they understand their profit 
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and loss and handle their affairs and dealings in a satisfactory 
manner, their property should be handed over to them. 

The Age of Maturity 

Along with the injunction of maturity (bulagh) in this verse, the 
Holy Qur'an has also answered the question as to the 'age' when a 
child would be taken as mature (baligh) by saying: £&3l \Jfc)tf trans- 
lated as 'until they reach marriageability'. Here, it has been indicated 
that real maturity is not tied up with any particular count of years. 
Rather, it depends on particular indicators and signs experienced by 
adults entering the threshold of adulthood. When, in terms of these 
indicators and signs, they would be regarded fit to marry, they would 
be considered mature, even if their age does not exceed thirteen or 
fourteen years. But, should it be that such signs of maturity just do 
not show up in some child, he shall be considered mature in terms of 
age, a position in which Muslim jurists vary. Some fix eighteen years 
for boys and seventeen for girls; some others have fixed fifteen years 
for both. With the Hanafiyyah, the fatwa is on the position that the boy 
and the giri shall both be considered mature under the Islamic law 
after they have completed their fifteenth year. irrespective of whether 
or not signs of maturity are found. 

The Perception of Proper Understanding : How to find it? An 
Explanation of \Hj$lJ >'-''■* 



The injunction of the Qur'an is: 'then, if you perceive in them 
proper understanding, hand over to them their property.' Now, what is 
the time of this 'proper understanding' (rushd)? The Holy Qur'an has 
not elaborated on this final limit of time. Therefore, some Muslim 
jurists leaned towards favouring the view that the properties of chil- 
dren should not be handed over to them until it has been determined 
that they do have full and proper understanding. Instead, these will 
stay under the safe custody of the guardian as usual, even if this state 
of affairs continues for the rest of life. 

But, in accordance with the verification of the issue by Imam Abu 
Hanifah Jjl <^-j , at this point the absence of 'proper understanding' 
refers to the state affected by childhood. Within ten years after 
maturity, the effect of childhood is gone. So, there are fifteen years as 
the age of maturity (bulugh) and ten years as the age of proper under- 
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standing (rushd). Once these 25 years are reached, such proper under- 
standing is most likely to be achieved; something which was not 
possible due to the barriers of childhood, and later, younger years. 
Then, it should be noted that the Holy Qur'an uses the word, 'rushdan 
in its indefinite form whereby it is suggesting that full understanding 
and perfect sense are not absolute conditions. A reasonable measure of 
understanding is also sufficient for this purpose on the basis of which 
their properties could be given to them. Therefore, even if perfect 
understanding has not been achieved despite the long wait of twenty 
five years, even then, their properties will be handed over to them. As 
far as perfect understanding and wisdom is concerned, there are 
people who do not get to achieve these throughout their entire lives. 
They always remain simple, innocent and rather shy and slow in 
conducting their practical dealings. They will not be deprived of their 
properties because of this. However, should there be someone totally 
insane, he will be governed by a separate rule since such a person 
always remains in the category of immature children. His property 
will never be handed over to him until his insanity disappears, even if 
his entire life were to pass in insanity. 

The Prohibition of Undue Spending from the Property of 
Orphans 

As we know, the verse instructs that the property of the orphans 
should not be handed over to them until a certain degree of under- 
standing and experience is perceived in them. Naturally, for this 
purpose, one will have to wait for some more time. In that case, it was 
probable that the guardian of the orphan could commit an excess 
against the interests of the orphan. So, the verse goes on to say: 

And do not consume it extravagantly and hastily lest they 
should grow up. 

Here, the guardians of the orphans have been prevented from two 
things: Firstly, from spending out of their property extravagantly, that 
is, from spending over and above normal needs; and secondly, from 
starting to spend out from their property way before the need to do so, 
as if in a hurry, thinking of the near future when their wards would 
grow up and their property would have to be given to them and the 
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guardian's control will be all over. 

The orphan's guardian, if needy, can take out some of his 
expenses from the orphan's property 

Does a person, who spends his time and laboUr in the upbringing of 
an orphan and is devoted to the protection of his property, have the 
right to take an honorarium for his services from the property of the 
orphan? The rule is given towards the later part of the verse when it is 
said: Zm<c.'.'M &1 q(? '& (And whoever is rich he should abstain). It means 
that a person who is need-free as he can take care of his needs through 
some other means, then, he should not take any payment for his 
services from the property of the orphan, because this service is an 
obligation on him. Receiving payment for it is not permissible. Then, it 
was said: SJ^L/^O* \%£ fe j*j (and whoever is poor he should consume 
in fairness). It means that the guardian of an orphan who is poor and 
needy and has no other source of earning his livelihood, he can 
consume a reasonable amount from the property of the orphans for his 
sustenance in a measure that is just about right to cover his basic 
needs. 

Having witnesses while handing over property 

The verse concludes with: CZJ.&L JiTf. 0i \ji£&$\$\{4$\,fi£Z\l\S . It 
means: 'when you hand over to them their property (after having gone 
through the period of test and trial), have (some reliable and pious 
people as) witnesses upon them (so that there is no dispute later). And 
(remember that) Allah is sufficient for reckoning (for He has a count of 
everything within His sight). 

Payment for services rendered to country, community and 
Awqaf 

The contextual extension of the verse yields an important juristic 
rule and principle. It concerns people who supervise Awga/ - (religious 
endowments, trusts and estates) or manage mosques and religious 
schools or head institutions of Muslim states or hold charge of similar 
other services rendered for the country and community, services the 
rendering of which is known in Islamic terminology as fard 'ala 
l'kifayah (an obligation which, if discharged by some, will absolve 
others). For these gentlemen too, the superior and more meritorious 
conduct is - of course, if they have sufficient assets to take care of the 
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necessary expenses needed to maintain their family - that they should 
not take anything fro'm these institutions or from the public exchequer 
of the government. But, should it be that they do not have funds of 
their own to sustain themselves and they devote their earning time to 
such service-oriented activities, then, they have the right to take such 
funds from these institutions in proportion to their need. Please do 
notice the condition which is: 'in proportion to need'. A lot of people fix 
an insignificant monthly emolument shown on paper to satisfy legal 
requirements but they go on spending by various other means on their 
person and on their family recklessly, much mueh beyond it. There is 
just no remedy for this lack of caution except the fear of Allah. The 
last words of the verse: tlJ. J) L Jir? (and Allah is sufficient for reck- 
oning) invite everyone, masses or classes, to realize that the man who 
stays untouched by unlawful acquisitions will be the man who fears 
the final accounting by Allah. jj>JI *i)L, : And the ability to do so comes 
from Allah. 

Verses 7 - 10 

j+ldifjjjji ijjii.uu&z. fyj^&yjS 



i»\i&2 ^ & \p&ih ^jijjd feidy 







For men there is a share in what the parents and the 
nearest of kin have left. And for women there is a share 
in what the parents and the nearest of kin have left, be 
it small or large - a determined share. [7] 

And if the kins and the orphans and the needy are 
present at the time of distribution, give them some of it 
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and speak to them in fair words. [8] 

And those people should be fearful who, if they leave 
behind some helpless children, would remain anxious 
for them. So, they should fear Allah and say what is 
right. [9] 

Surely, those who eat up the property of the orphans 
unjustly, they only eat fire into their bellies, and soon 
they shall enter a blazing Hell. [10] 

Right from the opening of Surah Al-Nisa', the theme of universal 
human rights, particularly those relating to family life, has been 
appearing regularly. Verses before those dealt with the rights of 
orphans. The four verses here also take up particular rights of women 
and orphans which relate to inheritance. 

The first verse (7) refutes the custom of J ahiliyyah under which 
women were just not allowed to inherit. The verse declares their enti- 
tlement to their share as fixed by Islamic law and strictly forbids any 
attempt to decrease their due right. Since the subject concerned those 
who had a determined share in inheritance, and it is not uncommon 
that when such distribution is being made, some persons from among 
the poor and the orphans do make their appearance on the occasion, 
therefore the second verse (8) lays down the rule that they should be 
treated benignly. But, this command is not obligatory; it is, rather, 
commendatory. 

The third and fourth verses (9, 10) also emphasize the importance of 
injunctions relating to orphans. 

Commentary 

The right to inherit from parents and other nearest of kin 

Before Islam, orphans and women, the weaker links in the human 
chain, had been victims of all sorts of injustice. To begin with, none of 
their rights were recognized as such. Even if one of these was 
conceded, who could wrest it from men and hope to hold it safe? Such 
power and authority did not exist. 

The breakthrough came when Islam championed their cause, legal- 
ized their rights and instituted safeguards to see that these stay 
secure against infringements. All this happened in the background 
when nations around the world had allowed these two weaker units of 
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human society to remain deprived of their natural and obligatory 
rights. Such was the state of the law of inheritance. The pre-Islam 
Arabs seemed to have lived by the the very principle that the one 
deserying of inheritance is the one who rides a horse, fights against 
enemies and collects battle spoils. (Ruh ai-Ma'Inl), v. 4, p. 21). As quite 
obvious, women and children could not live by this principle. So, 
according to their principle of inheritance, only a young and adult boy 
could become the inheritor. A giri was absolutely out of consideration 
for this purpose, irrespective of whether she was major or minor. And 
a boy too, if minor and immature, would not be deserving of inheri- 
tance. 

There was an incident during the blessed time of the Holy Prophet 
|X,j *Jx Ai\ lJ Lff when a Companion, Sayyidna Aws ibn Thabit .ux. Jl)I ^j 
died. He left behind two daughters, a minor boy and his wife as the 
inheritors. But, very much Iike the old Arab custom, two of his cousins 
from the father's side came and took the whole property in their 
possession and just gave nothing to anyone from among the children 
and wife of their deceased brother. This may have been so because, 
according to their customary practice, a woman was absolutely out of 
the pale of inheritors, major or minor. This conveniently ruled out the 
wife and the two daughters. As far as the boy was concerned, he was a 
minor and, therefore, he too was excluded from inheriting anything. 
As a result, the two paternal cousins became the inheritors of the 
whole property. 

Inspiteof what happened, the widow of Sayyidna Aws ibn Thabit 
alc. JL)I ^j still wanted that these cousins who had taken possession of 
the entire property left by her deceased husband might as well marry 
the two orphaned daughters so that she is relieved of the concern for 
their marriage. But, as they did not accept this proposal too, she went 
to the Holy Prophet ^j *JU JJI ^> and narrated to him her sad story 
and explained the destitution of her children. Since, by that time, the 
'verse of inheritance' was yet to be revealed in the Holy Qur'an, the 
noble Prophet ^L, *jl* JLll J~* withheld his response. His heart was at 
peace; he was confident that this unjust practice will be removed 
through Divine revelation. Thereupon, the following verse was 
revealed: 
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" &j# c^ gji &% kss&i 

For men there is a share in what the parents and the nearest 
of kin have left. And for women there is a. share in what the 
parents and the nearest of kin have left, be it small or large - 
a determined share. 

After that came the second verse of inheritance which contains the 
details of shares. The second section of this Surah comprises these 
details. So, the Holy Prophet jjLy *~U Ai\ <J-<> followed the injunctions of 
the Qur'an, gave the wife the one-eight of the total inheritance and 
distributed the rest of the property over the son and the daughters of 
the deceased in a way that the half of it went to the boy and the 
remaining half was shared equally by the two girls; and the cousins, 
since they were not the nearest of kin as compared to children, were 

excluded. (Ruh al-Ma'am) 

The rule of inheritance 

This verse lays down the rule relating to the law of inheritance as 
a corollary to some of its injunctions, which is: Sji^LTo^lP 1 '^'J &,(••• in 
what the parents and the nearest of kin have left.) The two words, 'al- 
walidan (the parents) and 'al-aqrabun (the nearest of kin) spell out 
two basic principles of inheritance. The first one is the bond of birth 
which exists between children and their father and mother and which 
has been described through 'al-walidan.' The second one is the general 
kinship which is the sense of the word, 'al-aqraburi. According to the 
correct interpretation, the word, 'al-aqrab un covers all kinds of family 
relationships. This may be the mutual bond of birth as in children and 
their parents; or, it may be of the other kind as in general family rela- 
tionships; or, these may be relations established through marital 
connection. The word, 'al-aqrabun' covers all, but parents were set 
apart specially because of their importance. Then, this word has also 
established another principle of inheritance, that is, the mere fact of 
kinship is not enough for a claim on inheritance. Rather, it is neces- 
sary that the heir is nearest in kinship, for - if the degree of nearness 
or closeness were not made the Standard condition - the inheritance of 
every deceased person would have to be, of necessity, distributed over 
the entire human population of this wide world. The reason is simple 



Surah Al-Nisa' 4:7-10 330 

to understand because everyone is the offspring of one father and 
mother, Adam and Eve, peace be on them. Be it close or not so close, 
there does exist some sort of mutual relationship in everyone. When it 
comes to distribution of inheritance, it is, to begin with, beyond the 
realm of possibility. However, speaking academically, if such an 
arrangement was somehow made, the resulting distribution of prop- 
erty would be something like one insignificant particle for each which 
will be no good for anyone. So, it was necessary that, given the pivotal 
position of kinship in the matter of inheritance, the principle should 
be: If choice has to be made from a collection of different relatives, 
then, the nearest of kin should be preferred over the farther ones and, 
in the presence of the nearest, the farthest should not be given a 
share. However, if there are relatives who are all declared to be the 
nearest at the same time, even if the nature of nearness in them be 
different, then, all of them will deserve a share in the inheritance as 
the father and mother alongwith children, or wife etc, for they all are 
the nearest, though the nature of nearness differs. 

In addition to that, this very word, 'al-aqrabun establishes that the 
way men are sharers in inheritance, so are woraen and children, who 
too cannot be deprived of this right, for kinship of children, parents or 
any others, is the same in a boy and giri as far as the fact of being 
related is concerned. A boy is born to his parents and so is a giri, who 
is born to them. When the right to inherit depends on being related, 
there is no sense in depriving a small child or a giri. 

Another point about the style of the Holy Qur'an is worth noticing 
here. Instead of mentioning the entitlement of women in a separate 
sentence, the Holy Qur'an could have easily merged it with the entitle- 
ment of men in a single sentence, by saying, "For men and women both 
there is a share...." But the Holy Qur'an has elected to mention the 
entitlement of both sexes in two separate independent sentences, even 
though it seems to be a repetition. This is to emphasize the fact that 
the right of women in inheritance is quite independent and is as 
important as the right of men. 

Furthermore, this very word, 'al-aqrabun also tells us that the 
distribution of property left behind is not based on the criterion of 
need; it is, rather, based on the criterion of nearness in kinship. There- 
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fore, it is not necessary that the one more needy among the relatives 
should be the one more deserving of a share in inheritance. On the 
contrary, the one nearest in kinship to the deceased will be the one 
more deserving of a share in the inheritance as compared to the 
farther - even though, the farther may be poorer and more needy. If we 
set aside the principle of nearness in kinship and use the need or the 
beneficial effects for some relatives as the criterion, it can neither turn 
into a rule nor can it take the form of a settled and solid law, because 
any criterion, other than nearness in kinship, will inevitably be tempo- 
rary as based on opinion because poverty and need or usefulness are 
not permanent. Conditions change. Levels change. Under such condi- 
tions, there will appear a host of claimants and those responsible for 
settlement would have a hard time in arriving at decision. 

The problem of an orphaned grandson's inheritance 

If this Qur'anic principle is understood clearly, the problem of an 
orphaned grandson's inheritance - which has been made to look like a 
disputed issue for no sound reason - resolves rtself automatically on 
the basis of a categorical decision. In other words, if an orphaned 
grandson is more needy as compared to the son, but, in accordance 
with the law of 'al-aqrabun (the nearest in kinship), he cannot claim a 
share in the inheritance because he is not 'the nearest' in the presence 
of the son, other arrangements have been made to take care of his 
needs. One such arrangement appears in the next verse. 

This religious position has been opposed by none but some of the 
contemporary, westernized modernists. Other than these, the entire 
Muslim Ummah has been holding the belief, as clarified by the Qur'an 
and the Hadith, that the grandson will not inherit in the presence of a 
son of the deceased, irrespective of whether his father is dead or alive. 

The right of inheritance is operative in everything owned by 
the deceased 

The phrase ^Tjl IL, Ji Cr, (be it small or large) in this verse corrects 
another custom practiced by some ignorant people where some things 
or properties were assigned to special inheritors. For example, a horse 
or some weapon like a sword could only be inherited by young males as 
a matter of right. Others were deprived of these. The instruction given 
by the Holy Qur'an makes it very clear that in everything under the 
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ownership of the deceased, be it big or small, there is a standing right 
of all inheritors. It is not permissible for any inheritor to keep 
anything special for himself before the total inheritance has been 
formally distributed according to rules. 

Fixed shares in inheritance have been determined by Allah 

The last phrase iSjffi KlJ % > (a determined share) in verse 7 is to 
stress that different shares fixed for different inheritors in the Holy 
Qur'an have been determined as such by Allah Almighty. Nobody has 
any right to add or delete or change or transpose any of these by 
personal opinion or analogical deduction. 

Inheritance is a compulsory transfer of ownership 

This particular word, && (mafrudan: determined) throws light on 
yet another principle, that is, the ownership which passes on to inheri- 
tors through the law of inheritance is automatic and compulsory. It 
does not require the acceptance or consent of the inheritor nor is it 
necessary that he be satisfied with it. The fact is that, even if he were 
to make a clear declaration that he will not take his share, still then, 
he is the owner of his share in the sight of the Shari'ah. But, if he does 
not want to keep his share, he may, after having become the owner, 
gift it to somebody or sell it or distribute it, in accordance with the 
rules of Shari'ah. 

A sign of goodwill to other relatives 

It is likely that there are some relatives of the deceased who 
cannot receive a share from his inheritance according to the rules of 
Shari'ah. At the same time, it is obvious that everyone does not know 
the details of the system of share distribution. Generaliy, every rela- 
tive would like to have some share out of the inheritance. Therefore, 
relatives who have been excluded under the provisions of the Islamic 
law of inheritance may feel disappointed at the time of the distribution 
of inheritance, specially so when they are physically present at that 
time, and more so when there are some orphans and poor and needy 
among them. A scenario in which other relatives are walking away 
with their respective shares while they simply look on is terrible. 

Now look at the beauty and delicacy of the Qur'anic arrangement of 
things. On the one hand, there is the just rule offered by the Qur'an 
itself - that the nearer in kinship shall exclude the farther. On the 
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other hand, there is that wonderful concern for the disappointment of 
'the excluded farther'. Therefore, a regular verse (8) has been devoted 
to carry the necessary instruction as to how this situation will'be 
handled: 

It means that distant relatives, orphans and the needy who are to 
be excluded from having a share in the inheritance and who, neverthe- 
less, show up at the time of its distribution, then, it is the moral obli- 
gation of those who get a share in the inheritance that they voluntarily 
give them some of it, which would become an act of charity for them, 
and certainly, a modality of reward from Allah. At a time like this, 
when wealth and property are coming to them, without their having 
made any effort, simply through the mercy of Allah Almighty - then, 
their own hearts should beat with the urge to give whatever they can, 
in the way of Allah, an example of which appears in another verse (Al- 
An'am: 6:141) cited below: 

That is, eat the fruit of your farm when it bears fruit and on 
the day of its harvesting give away the due (of the poor and 
the needy) on it. 

In short, the fact that distant kindred, orphans and the needy 
assemble at the time of the distribution of inheritance should be no 
cause of irritation. On the contrary one should be grateful to Allah 
that He has bestowed on him something he did not work for, therefore, 
it will be good to give away a part from it as a token of gratitude. In 
fact, one should take it as a God-sent opportunity to let these people 
have a little from what they have received which would certainly 
compensate the sense of deprivation faced by these people. Inciden- 
tally, this includes and covers the grandson of the deceased who was 
excluded from the inheritance. 

His uncles and paternal aunts should actually be pleased to give 
him something each from their respective shares. 

The statement at the end of the verse (8): &%£%£$$&(&■&& speak 
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to them in fair words) gives the guideline in case these people are not 
satisfied with the manner and quantum of what they get but start 
demanding a share equal to that of everybody else, then, this demand 
being unjust and contrary to Shari'ah, there is no way to satisfy it, 
however, instead of behaving to them in a crude manner which may 
hurt their feelings, the actual rules of Shari'ah should be explained to 
them in a polite manner. They can be told that they do not have a 
share in the inheritance as stipulated by the rule of Islamic law and 
that which has been given to them has been given to them as a gift. At 
this point, one should make sure that the gift or donation given to 
such people does not come out of the total property inherited. Here it is 
important that the donation should be made by adult inheritors 
present, from their respective shares. Such gifts from the shares of the 
minor and the absent are not allowed in Shari'ah. 

Fear Allah while distributing inheritance 

The third verse (9) addresses Muslims in general exhorting them to 
make it certain that the inheritance of the deceased reaches his chil- 
dren fully and fairly. They must abstain from any mode of action 
which may affect the share of the children adversely. The general 
sense of the verse covers the eventuality when one sees a Muslim 
making a will or disposing property off in a manner which could cause 
damage or loss to his children and other inheritors. If so, one must 
stop him from such bequeathal or such disposal, very much like what 
the Holy Prophet jju.j aJU. JLll Jl*> did when he stopped the blessed 
Companion, Sayyidna Sa'd ibn Abi Waqqas *i* JL)l ^j from giving the 
whole, or half, of his property in charity (Sadaqah), allowing him to 
give only one-third of his property as such (Mishkat, Bab ai-Wasiyl, p. 265), 
because, 'If the whole, or half of the property was given in charity, the 
share of the inheritors would have either been all consumed, or 
curtailed. 

Also included in the general sense of the verse is that guardians of 
the orphaned children should protect their property and give it to 
them in full when they become mature. They should take pains to 
accomplish this mission of trust and never let the least negligence on 
their part affect their duty; if they wish that others treat their children 
well after them, without causing them any harm or injustice, then, 
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they should treat the children of others - the orphans - iri the same 
marmer. 

Misappropriation of the property of the orphans 

The fourth verse (10) carries a severe warning for those who pilfer 
or dispose off the property of orphans unlawfully. It declares: 'Surely, 
those who eat up the property of the orphans unjustly, they only eat 
fire into their bellies, and soon they shall enter a blazing Hell.' 

This verse equates the property of the orphan with the fire of Hell. 
Many commentators have interpreted this metaphorically, that is, 
eating the property of the orphans unjustly is like stuffing one's 
stomach with fire - because this is what is going to happen to him ulti- 
mately in the Hereafter. But, those with deeper insights and proofs do 
not support the presence of some figure of speech here. According to 
them, whatever is eaten up from the property of the orphan unlawfully 
is, in reality, nothing but fire - even though, it may not look like fire at 
that time. This is like somebody saying that the match-box in his hand 
was fire, or the piece of arsenic, a killer. Obviously, handling a match- 
box does not burn the hand, nor does arsenic kill a man by simple 
handling, not even by putting it in the mouth. However, a slight fric- 
tion reveals that somebody who called the match-box a fire was right; 
and similarly, once the arsenic goes down the throat, we know that the 
one who called arsenic a killer was true. Common generalizations of 
the Holy Qur'an also support the view that whatever deeds, good or 
evil, man is doing, these very deeds are the trees, the flowers and the 
fruits of Paradise, or the embers of Hell - even though, their form here 
is different, but these will come forth on the Day of Doom transformed 
in their true forms. The Holy Qur'an says:lj^li ijLi li l/jfe/ (Kahf - 18:49) 
that is, on the Day of Doom, they shall find what they did - present! In 
other words, the punishment and the reward they shall see will be, in 
reality, the result of their own deeds. 

It appears in some narrations that those who devour the orphan's 
property unjustly will be raised on the Day of Doom in a state that 
flames of fire will be seen coming out from inside their bellies through 
their mouths, nostrils, ears and eyes. 

And the Holy Prophet jJLj *JU Al) J~* said that a set of people will be 
raised on the Day of Doom with their mouths erupting with fire. His 
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noble Companions asked as to who these could be. He said: 'Have you 
not read it in the Qur'an? (which says): liifc Jj£Jl3£f^fr£jjJlol,(those 
who eat up the property of the orphans unjustly)." (ibn Kathlr, v.i, P . 456) 

The gist of the meaning of the verse is that the property of the 
orphan eaten up unjustly will be, in reality, the fire of Hell, though it 
may not be sensed as fire at that time. It is for this reason that the 
Holy Prophet jj-j aJu. JJI JU has given very clear instructions to observe 
most stringent precaution in this matter. Sayyidna Abu Hurairah ^j 
iis. JJI narrates that the Holy Prophet ,JL, *JU JJI JL> said:'s#l o^*^ 1 3l£ ££f 
lAp'j d warn you to abstain from the property of the two weak ones - 
the woman and the orphan.) (ibn Kathlr, v.i, p.456) 

A review at this point shows that the entire first section of Surah 
al-Nisa' contains injunctions relating to orphans. They bid protection 
of the property of the orphans, avoidance of encroaching on their prop- 
erty as one's own and the giving of their due share from the property 
they have received in inheritance; and they forbid the hasty consump- 
tion of the property of the orphans for fear of their growing mature 
and assuming its control, or the taking of orphaned girls in marriage 
and lowering their dower, or to usurp their property. In the end the 
text says that eating up the property of the orphan unjustly is filling of 
bellies with fire because, after their death, such people will be recom- 
pensed by fire filled in their bellies. Mark the use of the word, 
'ya'kuluna and the warning given to those who 'eat up' the property of 
the orphan. It means that using the property of the orphan in what- 
ever manner it may be - eating, drinking, consuming, utilizing - is 
totally unlawful, and a sure cause of Divine wrath. The punishment of 
eating up what belongs to somebody else unjustly and without any 
right covers all sorts of uses. 

When someone dies, the right of every inheritor attaches itself to 
everything he owns, to each and every part, to everything big or small. 
It is tragic that the minor children of the deceased become orphans. 
Mostly, such children face a certain degree of injustice and excess in 
every home and everyone who assumes control of the property after 
the death of the father of these children - whether an uncle or elder 
brother or mother or some guardian or trustee - falls into doing things 
forbidden in this section. To begin with, they just go on postponing the 
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distribution of the property for years together, spending a little here 
and there to feed and clothe these children. After that, they open up 
and become all too liberal in spending this jointly-held property on 
religiously unacceptable practices, customs and wasteful heads of 
expenditure. They would even spend it on their own person and go on 
to the limit of manipulating legal documents entering the names of 
their own children in place of the orphans. These are things hardly a 
home remains unaffected from. 

The donations made for orphans in religious schools and orphan- 
ages must be spent on them . Not spending these on the orphans is a 
form of 'eating up' the property of the orphan. 

Rulings 

1. Inheritance includes everything owned by the deceased, even the 
clothes on the dead body. People tend to give these out in charity 
without realizing that they belong to what has been left by the 
deceased. There are places where copper utensils are given out to the 
poor well before the total property is formally distributed, although 
minors and absentees from among the inheritors have rights in all 
such things. The proper method is to first distribute the property in 
accordance with whatever shares are to be received by children, wife, 
parents, sisters and anyone else as stipulated by the Islamic law of 
inheritance. Once the ownership passes to sharers, it is upto them who 
can, if they so desire willingly, give away part of it in charity on behalf 
of the deceased. If the receivers of such shares wish to do that jointly, 
let them make sure that they are all adults, for the permission of the 
minor is not valid. As far as inheritors who are absent are concerned, 
nothing can be taken from their shares without their permission. 

2. The sheet spread over the Janazah while carrying the deceased 
to the graveyard is not part of the required shroud (Kafn ). It is not 
permissible to buy it from the proceeds of the property left by the 
deceased, because that is something held jointly. However, if someone 
was to cover the cost on his own, that would be permissible. There are 
places where a prayer-mat is torn out of the cloth purchased for the 
shroud and is used by the Imam who leads the janazah prayers. The 
mat is later given to the Imam. This expense is extra to the needed 
shroud and it is not permissible to buy it from the proceeds of the hith- 
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erto combined inheritance. 

3. In some areas, new utensils are procured for bathing the 
deceased and which are broken after use. First of all, there is no need 
to buy new ones for a bath can be given using utensils already in the 
house; and if, for any reason, they have to be purchased, then, 
breaking them is not permissible. It not only amounts to wasting of 
property but also means causing loss to orphans and absent inheritors 
whose due rights are attached to the total property. 

4. Any expenses before the distribution of inheritance, such as 
entertainment of guests or charity and alms, are totally impermissible. 
Giving charity and alms in this manner brings no merit or reward for 
the deceased. In fact, such giving under the notion that it will bring 
good returns for the departed soul is a far greater sin. The reason is 
simple. After the death of a person, all his property belongs to the 
inheritors in proportion to their respective rights in it. Then, there are 
orphans among them. Giving away things in charity from the 
combined property which includes the share of the orphan is like 
stealing from somebody's property and giving it in charity on behalf of 
the deceased. This is not correct. First distribute the property, then, 
let the inheritors give in charity from their shares for the good of the 
deceased, if they so desire. 

It is better not to go for charity and alms from the combined inheri- 
tance even before the actual distribution, even though it be with the 
permission of inheritors. This is because the permission of whoever is 
an orphan among the inheritors is not just valid right from the outset. 
As for the adult ones, it is not necessary that their 'permission' comes 
out of their willing heart. It is quite possible that they are left with no 
option but give their permission lest they are disgraced before others. 
In other words, they may say yes with a heavy heart just to ward off 
the sense of shame. 

Let us look at an anecdote ascribed to a pious elder, which will 
further clarify the issue. This pious elder went to visit a sick Muslim. 
He had hardly sat with the patient for a little while when the latter 
died. The sage immediately put out the lamp burning there and gave 
someone the money to buy oil and re-light the lamp with it. When 
people around asked him for the reason of his doing so, he said that 
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this lamp was under the ownership of this person until such time that 
he was alive and it was correct to use that light. Now that the 
deceased has left this mortal world, his inheritors have the necessary 
right over everything he owned. So, it is only through the permission 
of all inheritors that we can use this lamp and since all of them are not 
present here, this lamp was lighted at a personal cost. 

Verse 11 

6J^>lj CJo jU S^JJ La UJj i ypS jJL" - ' - " ' 3j* ' ^^ Cr 

&&\ jjS'#\%£$ ayif sfc p $ *%& si? 

% ^ gg #'& i>&\£$ \£$& $ 

Allah directs you concerning your children: for a male 
there is a share equal to that of two females. But, if 
they be (only) women, more than two, then they get 
two-third of what one left behind. And if she be one, 
she gets one-half. And for his parents, for each of them, 
there is one-sixth of what he left ii^ case he has a child. 
But, if he has no child and his parents have inherited 
him, then, his mother gets one-third. And if he has 
some brothers (or sisters), his mother gets one-sixth, all 
after (settling) the will he might have made, or debt. 
Your fathers and your sons - you do not know who, out 
of them, is closer to you in being beneficial. All this is 
determined by Allah. Surely, Allah is All-Knowing, All- 
Wise. [11] 

People entitled to inheritance were briefly mentioned in verse 7 of 
the previous section which also carries details about some kinds of 
those so entitled. Also given there are their shares under different 
circumstances. More details in this connection shall be appearing later 
towards the end of this Surah. Remaining shares have been identified 
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in ahadith. Muslim j urists have collected and codified all details of the 
rules of inheritance from the Qur'an and Hadith, giving it the status of 
a permanent science which, in Islamic terminology, is known as 'Ilmul- 
Fara'id (the Science of the Laws of Inheritance). 

The present verse (11) describes shares for children and parents 
along with some related aspects of inheritance. 

INHERITANCE 

Preliminary Rights on the Property of the deceased 

According to the principles of Islamic law, the expenses incurred on 
the shrouding and burial of a Muslim deceased should be the first 
thing to be paid out of the property left behind by him. This should be 
done in accordance with Shari'ah avoiding the extremes of extrava- 
gance or stinginess. After that, his debts should be paid. If the amount 
of his debts is just equal to the property left by him, or even more than 
that, then, there will be no distribution of inheritance and no applica- 
tion of any will. And in case there remains some property after paying 
debts, or if there are no debts, then, subject to any will made by him 
which should not be a will of sin, then, this will should be carried out 
to the extent of one-third of his remaining property. If someone makes 
a will for his entire property, it will not take effect. Such will shall be 
considered valid for only one-third of his property. The fact is that 
making a will for more than one-third of the property is not appro- 
priate; and if it is done with the intentioh of excluding inheritors, it 
becomes a 'sin. 

Once the debts are paid and the will has been applied within one- 
third, the rest of the property should be distributed among the legal 
heirs, details of which are available in books of Fara'id, the Muslim law 
of inheritance. Incidentally, if the deceased has made no will, then, 
following the payment of debts, the whole of the remaining property 
shall be distributed as inheritance. 

The share of childreft 

As it has appeared in the previous section, the distribution of 
inheritance shall be on the principle of <->j "i\s ojJitl (the nearest, then, 
the nearest). Since the children of the deceased and his parents are 
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the nearest, therefore, they inherit under all conditions. These rela- 
tions are the nearest and most direct of all relationships that human 
beings have, 6thers being indirect. So, the Holy Qur'an takes up their 
shares first and beginning from the share of children, it says: 

Allah directs you concerning your children: for a male there is 
a share equal to that of two females. 

This is a universal rule which entitles boys and girls both as recip- 
'mts of inheritance, determines the shares of each and, at the same 
time, unfolds the operative rule in the event the deceased leaves 
behind both male and female children when their shares in the prop- 
erty will be distributed in a way that each boy gets twice that of a giri. 
For instance, if someone leaves behind one boy and two girls, the 
property will be split in four portions or shares out of which 2/4 will be 
given to the boy and 1/4 to each giri. 

The importance of giving shares to girls 

The Holy Qur'an demonstrates. visible concern to ensure that girls 
are given their share when it mentions the share of girls as a basis for 
determining the share of boys. In other words, instead of saying - 'for 
two females there is a share equal to that of one male'- it has elected to 
say: j£?i\ £f j£» j^JJJ, (for a male there is a share equal to that of two 
females.) Those who do not give shares to sisters on the pretext that 
they have forgone their right are in error, because their sisters usually 
do not forgo their rights willingly. Done reluctantly, with the knowl- 
edge that they are not going to get anything anyway, they think, why 
create bad blood between brothers and sisters? Such an act of forgiving 
is not valid under Islamic law. Their claim remains due against 
brothers - and those who usurp inheritance are terrible sinners. In 
case minor girls hold shares in such inheritance, not giving them their 
shares is a sin committed twice by usurping the share of a legal heir 
and by devouring the property of an orphan. 

As part of further explanation later, the share of girls has been 
described by saying: 

It means that, if there is no male child and there are only girls and 
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they are more than one, then, they shall get two-third of the inherited 
property in which all girls will be equal sharers. The remaining one- 
third will go to other rightful heirs of the inheritance, such as the 
parents of the deceased, wife or husband. Two girls and more than two 
will all share in the two-third. 

The share of 'more than two' girls appears in the Qur'anic verse 
very clearly J^I\ J}T (more than two). However, if there are two girls 
only, they are governed by the same rule which governs more than 
two. The proof appears in Hadith: 

Jj j&tf *&. dji JL Jbi Jjij ^ \z& Jls Jbij4* & jt£ j* 

1 - fl - r. <■ LLLuiI Jij Jl»l »jj liifc* JjlS (j^i ^ C*j1j LmJ ^ulfe AJJI J}~»j 

dJI_ji Jj| J_^j L ^ U >i>l VI *ifLa oju J, iSS L^J^j U4JL 
: JUj 4_Ic «JLll ^^JL» <JJI Jj^j JUi . JU U4JJ VI IJul jUi£u V 

*S"jVjl ^ «JJI &~&y_ <■ L.JI »j>- cJjJ JU j dUi ^ All t^ah 

Jlii l4(>L?j »* jll ^ lj-eol JLj iUU *l)l ^^L? <Jt!l Jj— -j Jlii JuVI 
v Uf jjIjjjI) .dlii (jij Loj j-»iJI L-f*l ia-elj ^t LJI L_^Lel U ^ «I 

Sayyidna Jabir ibn Abdullah has reported the following event: 
"Once we went out with the Messenger of Allah ^ until we 
passed by an Ansari woman in the neighbourbood of Aswaf. 
The woman came along with her two girls and said: O 
Messenger of Allah, these two girls are daughters of Thabit 
ibn Qays (my husband) who fell a martyr at the battle of Uhud 
while with you. The unele of these girls has taken possession 
of whatever they had of their entire inheritance and has left 
nothing for them. What do you say about it, O Messenger of 
Allah? By Allah, these girls can never hope to be taken in 
marriage by anyone unless they have some assets. Then, the 
Holy Prophet ^ said: Allah will decide in this matter 

Sayyidna Jabir <llc JlII ^j says: When this verse of Suratun- 
Nisa'^jVjf^j &!£££<>>' was revealed, the Holy Prophet j§£ said: 
Call that woman and the man she mentioned (the brother of 
her deceased husband who had taken possession of his entire 
property). He said to the unele of the girls: Give the girls two- 
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thirds of the entire property; their mother, one-eighth and 

what remains is for you. 

(Abu Dawud, Kitab al-Fara'id & Tirmidhi, Abwab al-Fara'id) 

In the case mentioned in the hadith, the Holy Prophet ^ A_k A) I jl. 
gave out two-third to two girls as well, following the very rule of more 
than two which appears in the verse of the Holy Qur'an under refer- 
ence. 

After that, it was said: j£b\ I+2;Jl>IjcJi?o)j It means: If the deceased 
left behind one giri only and no other children, then, she will get one- 
half of what her father or mother have left behind. The rest will go to 
other inheritors. 

The share of parents 

The text, moving to the share of the parents of the deceased, 
mentions three states: 

1. Firstly, the deceased may have left behind parents who are still 
alive, and children too, whether only one boy or giri, in which case, the 
father and mother will get 1/6 each. The legacy that remains will go to 
children, wife or husband. There are particular circumstances when 
some of the remainder returns back to the father which is in addition 
to the one-sixth fixed for him. In the terminology of 'Ilmu'l-Fara'id 
(The Science of the Laws of Inheritance), such entitlement is known as 
the entitlement of "Ta'sib: ^~a*: (Agnatic kinship). 

2. Secondly, under a situation when the deceased has no children, 
brothers or sisters, but does have parents still living, the mother will 
get 1/3 of the inherited property while the father will get the 
remaining two-third. This rule governs a situation when the husband 
or the wife of the deceased is not alive to share in his inheritance. If 
the husband or wife is present, their share will be taken out first and 
from what remains, 1/3 will go to the mother and 2/3 to the father. 

3. Thirdly, under a situation when the deceased has no children 
but does have brothers and sisters whose number is two, whether two 
brothers or two sisters, or more than two, then, under that situation, 
the mother will get one-sixth and, if there are no other heirs, the 
remaining 5/6 will go to the fathe. As evident, the presence of brothers 
and sisters has reduced the share of the mother, but the brothers and 
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sisters will get nothing because the father is nearer as compared to 
brothers and sisters. What remains will go to the father. In this 
situation, the share of the mother has come to 1/6 instead of 1/3. In the 
terminology of 'Fara'idi', this is known as "Hajb al-Nuqsan". The 
presence of these brothers and sisters causing reduction in the share 
of parents, irrespective of whether they are real or whether they are 
from the same father but different mother or whether from the same 
mother but different father, under all such conditions, their presence 
will reduce the share of the mother - subject to their being more than 
one. 

The text, after describing the fixed share, says: 

-y -y 

It means: 'These shares for children and parents have been deter- 
mined by Allah Almighty Himself in His infinite wisdom because He is 
Wise and He knows everything. The shares fixed have great considera- 
tions behind them. If the distribution of inheritance was left to your 
opinion, you would have made beneficialness the criterion of such 
distribution. But, who will be the best to receive or deliver real benefit 
is something which would have been difficult for you to ascertain with 
any measure of certainty. Therefore, 'nearness in kinship' was 
preferred to 'being beneficial' as the criterion of the injunction. 

This verse of the Holy Qur'an clearly x declares that the shares of 
inheritance determined by Allah' Almighty are settled injunctions from 
Him. Nobody has any right to enforce opinion or to increase or 
decrease its stipulations. These should be accepted whole-heartedly 
This command from everyone's Creator and Master is based on what is 
wise and beneficial for human beings. There is no aspect of benefit 
outside the expanse of His knowledge and there is no command He 
gives bereft of some or the other element of wisdom. Man cannot, all 
by himself, recognize his gain and loss in the real sense. If this ques- 
tion of the distribution of inheritance was left to man's personal 
opinion, it was certain that man would not have decided correctly 
because of his limitations in understanding and, as a result of which, 
lack of moderation and justice would have affected the distribution of 
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inheritance. So, Allah Almighty, in His most exalted majesty, took this 
responsibility in His hands so that justice and equity reign supreme in 
the distribution of property and the capital left by the deceased circu- 
lates in the hands of competent inheritors in a manner which is just 
and equitable. 

Verse 12... 

<& '4 %fp& $ i\ p$ % #i y$t>$& 

bj~*y $*fJ £*i U$ f-^-H ^ &- J] lT^ ^J f* 50 

And for you there is one-half of what your wives left 
behind, in case they have no child. But, if they have a 
child, you get one-fourth of what they left, after 
(settling) the will they might have made, or debt. And 
for them (the wives) there is one-fourth of what you 
left, in case you have no child. But, if you have a child, 
they get one-eight of what you left, after (settling) the 
will you might have made, or debt. [12...] 

Upto this point, the text has described the shares of those competent to 
inherit, those who had the affinity of lineage and birth with the deceased. The 
present verse talks about some others who do have the competence but are 
not related by lineage. Instead, they are related by marriage. Details appear 
in the Commentary. 

Commentary 

The share of the husband and the wife 

In this part of verse 12, the shares of the husband and the wife 
have been determined. The share of the husband has been mentioned 
first, perhaps to show its importance because after the death of the 
wife, the husband becomes part of some other family. If the wife dies 
at the home of her parents with her assets too being there, her people 
may avoid giving the share due to the husband. By describing the 
right of the husband first, the Holy Qur'an has possibly condemned 
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this practice. To explain in details, it means that in case the deceased 
wife has left no child behind, the husband will get, after the payment 
of debt and execution of will, one-half of the total property left by the 
deceased. Out of the remaining half, other heirs, such as the parents of 
the deceased, her brothers and sisters, will get their shares according 
to rules set for them. 

If the deceased wife has left children - one or two or more, whether 
male or female, either from the same husband, or from some previous 
husband, then, the present husband will get, after the payment of debt 
and execution of will, one-fourth of the total property left by the 
deceased woman. Shares from the remaining three-fourth will go to 
other heirs. 

If it is the husband who dies leaving his wife behind and leaves no 
children, the wife will get, after the payment of debt and the execution 
of will, one-fourth of the total property left by the deceased. And if he 
has left a child - either from the present wife or from some other wife - 
she will get, after the settlement of debt and will, a one-eight share. 
And if the deceased husband had more than one wife, all alive at the 
time of his death, the attending details shall remain the same, however, 
the share prescribed for the 'wife' (i. e. 1/4 or 1/8) shall be divided 
equally between all the wives. In other words, every woman will not 
get a share of one-fourth and one-eighth. Instead, all wives will share 
the one-fourth or one-eight equally. Then, under both these conditions, 
the inheritance which remains after settling the share of the husband/ 
wife will be distributed among other heirs left by them. 

Ruling 

It must be ascertained before the distribution of inheritance that 
the mahr (dower) of the wife has been paid. If the deceased has not 
paid the mahr of his wife, this will be taken as debt, and will have to 
be paid first from the total property, like all other debts. The inheri- 
tance will be distributed only after that. It should be noted that the 
woman, after having received her mahr, shall go on to receive her fixed 
share in the inheritance as a competent inheritor. And in case, the 
property left by the deceased is not more than the value of dower, and 
nothing remains after it is paid, the ejitire property will be given to 
the woman against her debt of mahr very much like other debts and, 
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as a result, no heir will receive any share from the inheritance thus 
usedup. 

... Verse 12 

And if the man being inherited, or the woman, is 
Kalalah (having no father or son to inherit) and he has 
a brother or a sister, then, for each of them there is 
one-sixth. And if they are more than that, they shall be 
sharers in one-third, after (settling) the will that might 
have been made, or debt, causing no damage. Ali this is 
prescribed by Allah. And Allah is All-Knowing, 
Forbearing. [...12] 

After having made a brief men'tion of rights of relations emerging 
from lineage and marriage, the text now introduces the injunction 
which covers the inheritance of a particular deceased who has left no 
children or parents, details of which appear below 

The inheritance of Kalalah 

This later part of verse 12 describes the injunction relating to the 
inheritance of Kalalah. There have been rhany definitions of Kalalah. 
Al-Qurtubl reports these in his Tafsir. According to the most well- 
known definition, 'A person who dies leaving no ascendants and 
descendants is Kalalah. ' 

'Allamah al-Alusi, the author of Ruh al-Ma'ani says that Kalalah is 
really a verbal noun used in the sense of KalaV meaning 'to become 
exhausted' which denotes 'weakness'. The name Kalalah has been 
applied to every relationship other than that of father and son because 
that relationship is weak as compared to the relationship of father and 
son. 

Moreover, the word, Kalalah has also been applied to the deceased 
who left no son or father to inherit, as well as to the inheritor who is 
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neither the son nor the father of the deceased. The lexical derivation 
requires that the word, jj : dh u, should be deemed as understood 
though not ekpressed explicitly. Thus Kalalah will be taken in the 
sense of Dhu Kalalah, meaning 'one having weak relation'. Later on, 
the word also came to be applied to the property left as inheritance by 
a deceased having no son and father. 

In gist, if a person, man or woman, dies and leaves behind neither 
father nor grandfather nor children, but does leave a brother or sister 
from the same mother and different father, the brother will get 1/6 
and, if there is none, the sister will get 1/6. However, if they are more 
than one (for example, there may be one brother and one sister, or two 
brothers and two sisters) then, they all will share one-third of the 
entire property of the deceased. Here, the male will not get twice that 
of the female. 'Allamah al-Qurtubi says: 

The share of the brother and sister 

Let it be clear that this verse refers to the share of Akhyafi 
brothers and sisters (i. e. from the same mother and different fathers; 
also referred to as half-brothers and half-sisters). Though, this restric- 
tion has not been mentioned in the present verse, but consensus holds 
it as creditable. The Qira'ah or rendition of Sayyidna Sa'd ibn Abi 
Waqqas -u* J) I ^j in this verse is: Z.) &» c^\'j\^\ *)_,' (and he has a brother or 
sister from his mother) as has been reported by al-Qurtubi, al-Alusi, al- 
Jassas and others. Although this rendition has not come to us through 
tawatur (a consistent narration of a very large number of persons in all 
ages) but because of the consensus of the entire Muslim ummah, it is 
worth practicing. Another clear proof is that Allah Almighty mentions 
the inheritance of Kalalah at the end of Surah Al-Nisa' as well. If, it 
has been said there, there is one sister, she will get half. And if there 
is one brother, he will inherit the entire property of his sister. And if 
there are two, sisters, they will get 2/3. And if there are several 
brothers and sisters, the male will be given twice that of the female. 
This injunction appearing at the end of the Surah refers to 'AinI {re&l 
and full) brothers and sisters, and to 'Allati (from the same father and 
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different mothers) brothers and sisters. If ' Allati and 'Ain/brothers and 
sisters were to be included here, it will cause a contradiction in injunc- 
tions. 

The issues regarding will (Wa^iyyah) 

The shares of inheritance have been described thrice in this section 
and it has been said that this distribution of shares comes after the 
execution of will and the payment of debt. As it has been stated 
earlier, one-third of what remains of the property, after taking care of 
the cost of the funeral for the deceased, and payment of debts, shall be 
applied to the execution of the will. If the will exceeds the extent of 
one-third, it is not legally enforceable. According to the rule of 
Shari'ah, the payment of debt comes before the execution of will. If the 
entire property is used up in paying debts, there will be no will to 
execute and no property to distribute. At all the three places where 
'will' has been mentioned, 'it' appears before 'debt'. As obvious, this 
gives the impression that the right of 'will' precedes 'debt'. Removing 
this misunderstanding, Sayyidna 'Ali *u. Jjl ^j said: 

4JUI Jj— ij j!j i^ijl Qj bj-^y "*^fj ^'{rl W °^-* oj^jaJ i*^' 
(Y"U ^ ji*j ti\jKi ijS^U) . i~0j)\ J-i ^jJJIj <^** JL*j A-ift aJJI j^Ls» 

(You recite the verse: ^.ajl \+> ty2>s> i£o j aJu^ that is, 'after 
settling the will they might have made, or debt' [where 'will' 
comes first] but [practically] the Holy Prophet, may peace be 
upon him, has settled, 'debt' before 'will'). 

Still, we have to know the point as to why will follows debt 
'practically' while, in words, it has been mentioned earlier. In this 
connection, the author of Ruh al-Ma'anl has this to say: 

jl$J?*i/ L£> Lf»,l* .JuL« £jjJI jl *»'lj^a ^jJJI ,ji* "*^^>ji\ *iJtijj 

It means that the mention of will before debt in this verse is to 
emphasize upon the enforcement of the wills. Since the beneficiary of a 
will deserves it without any price paid by him, and often without 
having a kinship with the testator, it was likely that the inheritors 
ignore to enforce it or, at least, may cause unnecessary delay in its 
execution, because they may have not liked to see the property that 



Surah Al-Nisa' 4 : 12 350 

was to be inherited by them. going to somebody else. So, it was to keep 
up the importance of will that it was mentioned before debt. Then, it is 
also not necessary that every person incurs a debt, and if a person 
incurs it during his life-time, it is not necessary, that the said debt 
remains unpaid upto the time of his death. And even if the debt was 
due to be paid at the time of death, even then, since the claim of debt 
comes from the debtors to which the inheritors cannot say no, the like- 
lihood of any shortcoming in this respect is slim. This is contrary to 
the case of will in which the deceased, when he bequeaths part of his 
property, earnestly desires that he should invest it in something good 
which serves as ongoing charity on his behalf. Since, there is no 
chance of a claim on this bequeathed property from any side, there 
was a possibility that the inheritors themselves might fail into some 
sort of shortcoming, so, it was to offset this likelihood that the 'will' 
has been mentioned fi'rst everywhere as a special measure. 

Rulings 

1. If there is no debt and no wili, the entire property, after taking 
care of the funeral expenses, will be distributed over the inheritors. 

2. Making a will in favour of a heir is not lawful. If someone makes 
a will in favour of his son, daughter, husband or wife, or for someone 
else who is going to get a share in his inheritance, then, this will is not 
enforceable. The inheritors will get what is coming to them as their 
share in the inheritance. They are not entitled to more than that. The 
Holy Prophet jJl-j *J* JJl Jl* said in his famous address on the occasion 
of his last Hajj: 

^ jjij^i ji^ jjSLt,) . i^jji^ilfj yS & J> ($ i J^ Jas.\ jj uji 51 

(Ho 

(Surely, Allah has given every person his (or her) right. So, 
there is no will for an inheritor.) (Mishkat with reference to Abu 
Dawud, p. 265) 

However, should other inheritors pertnit, the will made in favour of 
a particular inheritor, may be executed first and, then, the rest of the 
property may be distributed in accordance with the method laid down 
by the Shari'ah, in which the particular inheritor will also get his fixed 
share from the inheritance. Some hadith narrations do carry the excep- 
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-i. 

tion of iijJ)i' , Sfof ^(unless inheritors wish). (as in al-Hidaylh). 

The words "££'£ (causing no damage) appearing after the rules of 
inheritence of Kalalah have a special significance. They are to warn 
that even though the execution of the will and paying off the debts 
have precedence over the shares of the heirs, yet this rule should not 
be misused to cause harm to the genuine inheritors. 

If anyone makes a will or makes a false admission of indebtedness 
so as to deprive inheritors, then, he is doing something strictly 
forbidden and is committing a major sin. 

There are many ways damage can be done through debt and will. 
For example, one may deliberately lie that he is in debt, just to let that 
be given to a friend or somebody else. Or, he may show something 
special which he owns personally as something he holds in trust for 
somebody so that it can stay out of the total inheritable property. Or, 
one may make a will for property beyond the extent of one-third. Or, 
he lies about an unpaid loan he gave to somebody and says that the 
debt was paid off so that it does not pass on to the inheritors. Or, one 
may, during his illness culminating in death (ojil jay), make a gift of 
more than one-third in the name of somebody. 

These are forms of causing damage. Every legator who is going to 
bid farewell to this mortal world should do his best to stay away from 
causing such damages during the last moments of his life. 

It should be noticed that although the^ words 'causing no damage' 
have appeared only with the rules relating to Kalalah, however, the 
rule laid down by them is general and is also understood at two 
previous places where the precedence of will and debt has been 
mentioned in these verses. Therefore, it is not the Kalalah only who 
should refrain from causing harm to his inheritors, but the same rule 
applies to all persons who wish to make a will. 

The emphasis on distribution according to fixed shares 

Towards the end of the verse, after the shares of inheritance have 
been described, Allah Almighty has said: JJl^lf.p (Ali this is 
prescribed by Allah). It means that it is imperative to act upon what- 
ever has been prescribed in relation to shares as fixed and the 
payment of debt and the execution of will as emphasized. Being a 
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mandate and injunction of supreme significance, one should do 
nothing to contravene it. Then, as additional warning it was said: Slil/ 
'^fp^f (And Allah is All-Knowing, Forbearing). It means that Allah 
knows everything and He has apportioned these shares knowing 
everybody's true state of being as in His knowledge. Whoever obeys 
and acts in accordance with these injunctions, this good deed of his 
shall not remain outside the reach of His knowledge. And whoever 
contravenes these injunctions, this evil conduct of his shall certainly 
appear as it is in the knowledge of Allah for which he shall be held 
accountable. 

In addition to that, if a deceased person has caused damage to his 
heirs through debt or will, Allah knows that as well. So, one should 
never be fearless from Allah's punishment. However, it is quite 
possible that Allah Almighty may not punish a person right here in 
this mortal world, because He is Forbearing. But, the one who 
disobeys and acts in contravention should better not deceive himself 
by thinking that he really got away. 

Verses 13 - 14 

iW^\ 'Jh aft 5 'ifci u$> #?i ^ s- 

These are the limits set by Allah. And whoever obeys 
Allah and His Messenger, He will admit him to gardens 
beneath which rivers flow, remaining there for ever. 
And that is a great success. [13] And whoever disobeys 
Allah and His Messenger and crosses the limits set by 
Him, He shall admit him to the Fire, remaining there 
for ever. And for him there is a humiliating punish- 
ment. [14] 

Commeniary 

It is the consistent style of the Holy Qur'an that whenever it has 
described the beliefs and injunctions prescribed by Allah, it is followed 
by promises of reward or warnings of punishment. 
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This is what has been done here in these two verses after 
mentioning the rules of inheritance. The purpose is to stress upon 
Muslims to obey these injunctions. 

SOME ADDITIONAL RULES OF INHERITANCE 
A Muslim cannot inherit from a Kafir 

Although, the distribution of inheritance is based on nearness of 
kinship, but there are certain exceptions to this rule. First of all, the 
deceased and his inheritor should not be from two different religions. 
Therefore, a Muslim will not inherit from any kafir and no kafir from a 
Muslim, no matter what lineal relationship they may have between 
them. The Holy Prophet jjL, U* J) I J^> said: 

( ^r ^ -,jj*) £pl >JJSJ\ % 'j\2$\ >&i\ lj,y 

(The Muslim does not inherit the kafir, nor does the kafir 
(inherit) the Muslim.) (Mishkat, p. 263) 

This rule relates to a situation when a person is a Muslim or a 
kafir by birth. But, if a person who was first a Muslim, turned away 
from Islam and became an apostate and died or was killed in that 
state of apostasy, all his earnings while being a Muslim shall go to his 
Muslim inheritors, and whatever he may have earned after his apos- 
tasy shall be deposited in the Bayt al-Mal (Public Exchequer). 

But, if a woman becomes an apostate, all her property, whether 
acquired during her days of Islam or during apostasy, shall go to her 
Muslim inheritors. However, an apostate as such, man or woman, 
shall not inherit from any Muslim nor from any other apostate. 

The inheritance of the killer 

If someone kills a person from whose property he was entitled to 
receive a share, he shall no longer remain his inheritor and shall be 
excluded from the inheritance of the person whom he has killed. 

The Holy Prophet ^ a* JL)I J^> said: mr ^ :jl.) £gtf JjliJf (The killer 
shall not inherit.) (Mishkat, p. 263) However, some forms of qatl al-khata' 
(accidental or unintended homicide) are excepted from this rule, 
details of which appear in books o£Fiqh. 

The inheritance of the unborn child 

If a person leaves some children and his wife is pregnant, then this 
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unborn child will also be counted among inheritors. But, since it is 
either difficult or uncertain to determine the sex or the number of chil- 
dren in the mother's womb, it would be appropriate to postpone the 
distribution of inheritance until the birth of the child. If, the distribu- 
tion of property has to be made necessarily, then, as an expedient 
measure, one must suppose two situations in terms of a boy or a giri 
and distribute to the inheritors the lesser portion coming out of the 
two situations. The remaining should be held for the child-to-be-born. 

The inheritance of a woman in the period of 'iddah 

In case a person divorces his wife and the divorce is revocable, and 
this person dies before the revocation of the divorce and the expiry of 
his wife's waiting period, then this woman will get a share in the 
inheritance, for the marriage is in force. 

If a person divorces his wife during his sickness culminating in his 
death, even though the divorce is irrevocable or pronounced thrice, 
and he died before the expiry of the waiting period, even then, this 
woman will get a share in the inheritance. And in order to make her 
inherit, the longer of the two waiting periods shall be taken as opera- 
tive in the following manner 

The waiting period following a divorce is three menstrual periods 
and the waiting period following the death of the husband is four 
(lunar) months and ten days. The waiting period out of the two which 
lasts longer shall be prescribed as the waiting period for the aforesaid 
woman so that the woman may get a share in the inheritance as far as 
possible. 

And if a person divorces his wife, irrevocably or by pronouncing it 
thrice, prior to any sickness culminating in his death and, a few days 
later he passes away during the period of his wife's waiting period, 
then, she will not get a share in the inheritance under this situation. 
However, if the divorce given was revocable, she will inherit 

Ruling: 

If a' wife secures a separation from the husband at her own 
instance (jli : khul 1 ) within the period of his sickness which culminates 
in his death, then, she will not be an inheritor, even though her 
husband may die during her waiting period. 
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The inheritance of 'a?bat' 

There are twelve heirs for whom specified shares have been settled 
and fixed by the Shari'ah known as Fara'id. These heirs are called 
jajjil\ v-Uw.1 ashabul-furud, that is, 'the possessors of obligatory shares 
in inheritance as determined in the Holy Qur'an.' These have been 
explained earlier. If there is no heir from the category of ashabul-furud 
or there remains some property after shares have been given to 
ashabul-furud, this remainder or residue is given to 'asbah (agnatic 
heir, or residuary). There are times when one person alone inherits in 
both capacities. There are other situations when the children of the 
deceased and his father too become 'asbah and so do the offspring of 
the father, that is, the brother. 

There are several kinds of 'asbat or agnates, details of which 
appear in the books of Fara'id. To illustrate, here is an example: Zayd 
died leaving behind four heirs - wife, daughter, mother and uncle. 
Zayd' s property will be divided into a total of twenty four shares. Half 
of these, that is, twelve shares will go to the daughter, three shares to 
the wife against her 1/8, four shares to the mother against her 1/6, and 
the residue of five shares will go the uncle in the capacity of his being 
'asbah, the nearest male agnate. 

Rulings 

1. If there are no 'asbat (agnatic heirs) the residue of the property 
following the distribution of shares to ashabul-furud, is also given to 
them. In the terminology of 'Ilmul-fara'id, this is known as the prin- 
ciple of Radd or Return since the residue 'returns' to them in propor- 
tion to their shares. However, the husband or the wife is not entitled 
to this 'return' and they are not given any more than their specified 
shares. 

2. If there is no one from ashabul-furud and no one from 'asbat 
either, the inheritance goes to Dhawil-Arham (maternal kinsmen). 
There is a large list of Dhawil-Arham which includes maternal grand- 
sons and grand daughters, offspring of sisters, paternal aunts, 
maternal uncles, and aunts. Since the subject has lot more details 
which cannot be taken up in the present context, it is hoped that 
comments already offered will be sufficient. 



Surah Al-Nisa' 4 : 15-16 356 



Verses 15-16 
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And those of your women who commit the shameful 
act, then have four witnesses from among you. So, if 
they do testify, then confine those women to their 
homes until death overcomes them or Allah prescribes 
a way for them. [15] And those two of you who commit 
it, torture them both. But if they repent and amend, 
turn away from them. Surely, Allah is Most-Relenting, 
Very-Merciful. [16] 

Sequence 

In previous verses, the objective was to correct the malpractices of 
the days of ignorance committed about orphans and inheritances. The 
people ofjahiliyyah also used to subject women to cruel treatment. 
They had certain other evil customs also, such as marrying prohibited 
women. 

The present verses are meant to correct such customs, however, it 
has been permitted that if a woman commits a proven guilt, she can be 
punished. This subject of correcting the evil customs will continue 
through the next two or three sections 

Commentary 

These verses prescribe punishments for men and women who 
commit zina, (adultery or fornication). If this comes from women, the 
first verse requires the presence of four male witnesses to prove it. It 
means that the executive authority before which the case goes should 
call for four qualified witnesses to prove zina. Then, it is necessary 
that all the witnesses are male. The testimony of women in this 
connection is not valid. 

Since the guilt of zina is of extremely grave nature which not only 
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violates honour and modesty, but also brings bad name to the family, 
Islam has taken very strict attitude while setting the Standard of 
evidence to prove this guilt. Firstly, there came the condition that 
witnesses have to be men; the evidence of women was not considered 
valid. Secondly, the number of the required witnesses is raised to four. 
As obvious, this condition is very hard to meet. It is something which 
can very seldom take place. This strict approach was taken so that the 
husband of the woman, his mother or (another) wife or sister do not 
level undue accusations against her out of personal spite. It was also 
to check that other ill-wishing people do not get any chance to release 
their personal hostility by accusing her falsely. Testimony to zina by 
less than four individuals renders their evidence invalid in which case 
the complainant and the witnesses may all be charged as liars and the 
Hadd of Qadhf (punishment for false accusation) becomes operative 
against them for having falsely accused a Muslim. 

It has been very clearly said in Surah An-Nur: 

which means that those who cannot produce four witnesses are liars. 

Some revered elders, describing the wisdom behind the need to 
have four witnesses, have said that since this case involves two indi- 
viduals, man and woman, this one single case comes, so to speak, 
under the purview of one rule for two cases. Since each case requires 
two witnesses, so four witnesses will be necessary in this case. 

Towards the end of the verse, it is said that should they both 
repent and correct themselves, then, leave them. It means that, in case 
they have repented after punishment, they should not be disgraced 
and punished any more. It does not mean that the act of repentance 
has absolved them of the punishment because this repentance has 
been mentioned after punishment as obvious from the ramification of 
the letter /a' (literally, "then, turn away", which has been left as under- 
stood in the present translation). However, in case repentance has not 
been made, reproach is in order even after punishment. 

No definite Hadd (punishment) has been described in these two 
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verses of the Holy Qur'an. What has been said here is limited to 
"torture them" and "confine the fornicating women to their homes". No 
particular method of such "torture" has, been described either, and this 
has been left to the discretion of the authorities. Sayyidna Ibn Abbas 
Aic J) I ,ju>j says that torture here means that they should be verbally 
reproached and put to shame, as well as, given physical punishment 
such as hitting with hands and shoes ... This statement reported from 
Sayyidna Ibn 'Abbas u* J)l ^j appears to be illustrative. The fact of the 
matter is that this whole thing has been left to the discretion of the 
authorities. 

In the order of revelation, the injunction 'to torture' the adulterers 
came first, and it was later that the women guilty of adultery were 
ordered to be 'confined to their homes'. While giving this command, the 
Holy Qur'an has mentioned two limits for the period of their confine- 
ment. The words used are: "Confine those women to their homes until 
death overcomes them or Allah prescribes a way for them". It means 
that such women shall be confined to their homes till their death, 
however, if Allah prescribes some. other punishment for them while 
they are still alive, then that punishment will replace the punishment 
of confinement. That new (e«xpected) punishment has been referred to 
in this verse as 'a way' prescribed by Allah. Later this 'way' as prom- 
ised in this verse was prescribed and was revealed. Interpreting the 
word 'way' used in this verse, Sayyidna Ibn 'Abbas *i* Jjl ^j says, ^ 
_£JJ jdLJ-lj >_«iil ^1 (that is, stoning to death, for the married and lashing 
for the unmarried.) (al-Bukhari, Kitlb al-Tafsir, v.2, p. 657) 

This "way" stands proved through clear statements of the Holy 
Prophet ,Jl.j *Jl6 -1)1 Jw» himself where the relevant injunctions for the 
married and the unmarried have been described separately. The Holy 
Prophet (Jl-j 4_JU -ill Jl^> had pronounced the Hadd punishment of zina in 
the case of Sayyidna Ma'iz ibn Malik *i* *l)l ^j and a woman from the 
tribe of Azd. Since both of them were married, they were stoned to 
death. In addition to that, a couple from among the Jews of Madinah 
was also stoned to death because of zina and this judgment against 
them was pronounced on the authority of an injunction of Torah. 

The injunction relating to the unmarried offender is mentioned in 
Surah al-Nur of the Holy Qur'an itself: 
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(The fornicator, woman or man, administer each one of them - 
a hundred lashes.) - (24:2) 

A verse of the Holy Qur'an was also revealed earlier to cover the 
injunction of rajm (stoning to death), but its recitation was later on 
abrogated. However, the injunction itself was retained as operative. 

Sayyidna 'Umar us. JJI ^j has said: 

(Surely, Allah sent Muhammad ,Ju«j *JU A) l Ju> with the truth 
and sent down to him the Book. Then, in what was revealed 
by Allah Almighty there was the verse of Rajm. The Holy 
Prophet fJ-j *J-e JJI J^, stoned and we stoned after him and the 
revealed injunction of Rajm stands proved against every one 
who commits zina despite being married, whether man or 
woman.) (al-Bukhlri, Muslim, as in Mishkat, p. 309) 

To sum up, the injunction of 'torturing' and 'confining to homes' 
which appears in these verses was abrogated after the subsequent 
revelation of the legal Hadd punishment of zina, that is, one hundred 
lashes or Rajm will be mandatory. More details in this connection will, 
God willing, appear in the commentary on Surah al-Nur 

Homosexuality 

The above discussion was based on the assumptions that both 
verses 15 and 16 relate to the fornication or adultery comrnitted 
between men and women. However, some commentators of the Holy 
Qur'an, including Qadi Thanaullah Panipati, are of the view that verse 
16 refers to homosexual act comrnitted between two males. Verse 16 is 
translated as follows: 

"And those two of you who commit it (the shameful act), 
torture them both". 

Here the Arabic word used for 'those two of you is a musculine 
pronoun which presumes males on both sides. On this basis, these 
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commentators have opined that this verse relates to two males 
committing unnatural shameful act, i. e. homosexuality. The commen- 
tators, who take both verses as referring to fornication or adultery, 
refute this argument on the principle that in general usage musculine 
expressions include feminine also. Be that as it may, the possibility of 
a reference to homosexuality in this verse cannot be ruled out. 
Therefore, it is pertinent here to give some details about the severe 
prohibition of homosexuality. Here are some Traditions of the Holy 
Prophet fJU, *JU *l)l JL» and his noble Companions on this subject: 

jj«J : Jli JLj *Ac *lJI i J*a *JJI J^«.j jl Aic -d) I ^j ~>j>j* <_*<' i>* 

U^C .j-" Jl>lj u^S. iifcUI iijj ijj+i £w J_ji {j* Aii> ^ i*-— aJJI 

i ±>J ,jJ J-k^ Ja* j-« ujj<J-» :t '^ <<ui&> iJ-J p4~° -^b J^" o-^-J 

(iiJbLI) . . J»^ j.^3 J-*JC J** jy> j^aL» . J»^J ^ J-** J-*fc J-» 0>*i» 

As narrated by Sayyidna Abu Hurairah jjj. A) i „j», , the Holy 
Prophet fL-j *J* dJl Jl^ said: "Allah has cursed seven types of his 
creatures from above the seven heavens. He has cursed one of 
them thrice, while has cursed the others one time which is 
enough for them. (About the one whom He has cursed thrice) 
He has said, "Cursed is he who did what the people of Lot did. 
Cursed is he who did what the people of Lot did. Cursed is he 
who did what the people of Lot did." (At-Targhib wat-Tarhib) 

2juj\ :Jli JLij *J* JJI ^^L? Lf ui\ {jS. Aic Jul ^jufj ~>j±j* ij>) C^J 

J_j~»j L> *A ,j-a :CJli iAJUI JoJ-um <j£ jj.ii om AjJI t. A.'rt C ^yj jjjr. .riTj 

.JU^L) cL»JI ^ ol^.n, vllj eLuJL Jl>_JI j-« jjf >*a"U :Jli S«JJ! 

Sayyidna Abu Hurairah 4-lcJlII^., reports that the Holy 
Prophet pL-j *JL* jJLff jl« said: "Four types of people are, when 
they begin their day, under the wrath of Allah and when they 
reach their evenings they are under the rage of Allah." I 
asked: "Who are they, O Messenger of Allah?" He said: "Men 
who imitate women and women who imitate men and he who 
goes unto animals and he who goes unto men". (op. cit.) 

JLj 4JU *m\ i J~a Jjl Jj^j Jli : Jli l.fic aIJI i _ r 0j ^Lc &J j>cj 
. *j JjjuIIj J_cLiII \jh3ii J?j) *ji J*£ J**; t>jiJ>j ^ : 
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As narrated by Sayyidna Ibn 'Abbas i -<•<•■ JJI ^>j , the Holy 
Prophet ^j -ul*. JJl Ju> said: "If you find someone doing what 
the people of Lot did, kill both the doer and the one with 
whom it is done. (op. cit.) 

In At-Targhib wat-Tarhib cited above, Hafiz Zaki al-Din has said 
that four caliphs, Sayyidna Abu Bakr, Sayyidna 'Ali, Sayyidna 
'Abdullah ibn Zubayr and Hisham ibn 'Abdul-Malik <J\jj JLll p+^j had 
condemned those guilty of sodomy to the fire. In this connection, he 
has also related, on the authority of Muhammad ibn Al-Munkadir, an 
event to the effect that Sayyidna Khalid ibn Walid <ll& JLll ^j wrote a 
letter to Sayyidna Abu Bakr .ll* JLll ^j reporting that there was a man 
in a certain Arabian locality with whom they did what is done with 
women. Sayyidna Abu Bakr .llc jIm^j called a meeting of the noble 
Companions, - Sayyidna 'Ali us. -dJI ^j being one of them. He said that a 
sin like that was not committed by any human group except one, and 
they all knew how Allah Almighty dealt with those people. He 
proposed that the man be condemned to fire. Other Companions 
concurred and Sayyidna Abu Bakr m JJI ^j decreed accordingly. 

In the Hadith narrations quoted above, the act of the people of Lut 
has been repeatedly mentioned. The reference is to the people to whom 
Sayyidna Lut r ">UI -lJu. (Lot) was sent as their prophet. Apart from their 
disbelief in the Divine Message and the Messenger, and their ascribing 
all sorts of partners to Allah, they were also addicted to this abomi- 
nably unnatural practice. When the preachings and teachings of Sayy- 
idna Lut ^!>ljIaJlc had no effect on them, the angels acted as 
commanded by Allah Almighty. They physically lifted the habitations 
of these people off the ground, then a flip upside down, and down they 
threw the whole thing back on the ground. Details will, Insh allah, 
appear in the Commentary on Surah al-A'raf. 

The hadith narrations given above related to homosexual act. 
There are other narrations which carry the severest of warnings 
against indulging in the unnatural act (anal intercourse) with women: 

:Jli |Ju*j aJlc aJJI ^-0 aJl!I Jj»*j j! U 4; c aJJI ^^j ^-L* ^1 ^s- 

U^i J ily\ jl %j Ji\ J»j J\ J>j J* 4&I >^ 

Sayyidna Ibn 'Abbas u JJI ^>_, narrates that the Holy Prophet 
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pL*, *Jl* JJI ljL* said: "Allah Almighty does not look (mercifully) 
at the man who commits anal intercourse with a man or 
woman." 

aIJI ,jl :JL,j JuJLc 4jJI ^^JL» Jul Jj—j uli : uli CuU & i*jj» o- 6 

Sayyidna Khuzaimah ibn Thabit *i* JJI ^j says that the Holy 
Prophet jJLij <Jc J) l Ju. said : Allah does not get embarrassed by 
stating the truth. He said this thrice. Then, he said: "Do not 
go unto women anally." 

:Jli J— j aJU aJJI (_yi-s» «uJi •J^j j' *-* *■"' tr^J 'jO* <^' u- c -' 

^s.* <y »'y' <y' u* o^*^ 

Sayyidna Abu Hurairah iii JUl ^j narrates that the Holy 
Prophet [Juj *Jit JJI J^> said: "Cursed is he who goes unto women 
anally." (At-Targhib wat-Tarhib) 

He also narrates that the Holy Prophet ,0-, *J* JLll J_» said: 
"One who goes unto a woman in menstruation, or in her anus 
or goes to a soothsayer (kahin) and accepts his statement 
relating to the unknown, then, such people have rejected what 
was revealed to Muhammad ^i-j aJU -Jji J^> ." 

As for a fixed punishment for this evil act, there is a difference of 
opinion among Muslim jurists, details of which are available in books 
of Fiqh. Nevertheless, the nature of such punishments reported by 
them is as severe as it can be, such as, burning into fire, bashing 
under a wali felled over, throwing down from a height, stoning and 
beheading with a sword. 

Verses 17 - 18 

p jJi^JsJi S^rs/iL Jji Jz igSji l/l 
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The relenting taken by Allah upon Himself if for those 
who do evil in ignorance then repent shortly there 
after. So, Allah relents towards them. And Allah is All- 
Knowing, All-Wise. [17] 

And the relenting is not for those who do the evil deeds 
until when the time of death approaches one of them, 
he says, "Now I repent", nor for those who die while 
they are still disbelievers. For them We have prepared 
a painful punishment. [18] 

Repentance was mentioned in the previous verse. Now, given iri 
the present two verses are conditions under which repentance is or is 
not accepted. 

Commentary 

Repentance from a deliberate sin 

At this point, it should be noted that the Holy Qur'an has used the 
words "in ignorance" which apparently gives an impression that the 
repentance may be accepted when a sin is committed unintentionally 
and unknowingly. But if it is committed deliberately, it will not be 
acceptable. However, according to the explanation of this verse given 
by the noble Companions, may Allah be pleased with them all, the 
word, "jahalah" (ignorance) here does not mean that a sinning person 
is.not aware of a sin as sin, or has no intention or volition to commit a 
sin. Instead, it means that it was the insensitivity and heedlessness of 
a person towards the evil end of sin and its ultimate punishment 
which became the cause of his audacity to venture into sin, even 
though he knew a sin as sin, and had approached it with intention and 
volition as well. 

In other words, the word, "jahalah" or ignorance used here is in the 
sense of carelessness or stupidity. This is supported by an evidence in 
Surah Yusuf. Sayyidna Yusuf f XJI *Jlc (Joseph) had said to his brothers: 
S^ii^tijii>l/a^|^'lS^lie'j> Here the brothers have been called, 
"jahilun", the ignorant ones, although what they did was not the 
outcome of any error or forgetfulness but they had done that know- 
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ingly and with full deliberation. Yet, it is because of their heedlessness 
towards the evil end of their act that they have been called "jahil" 
(ignorant). 

Abu al-'Aliyah and Qatadah report that the noble Companions, may 
Allah be pleased with them all, agreed that jlS" Lu* 4JI4* _^j .u* *jL»I ._jS JS" 
«jiiji , that is, 'any sin committed by a servant of Allah is, anyway, an 
act of ignorance, be it deliberate or otherwise.' 

The master of exegesis, Mujahid said: LjJL* &*> j*u ^J *l)i ;,,„^.t >Le js - 
"Every one who is doing anything in disobedience to Allah is, for that 
matter, ignorant while doing it," even though, on the outside, he may 
appear to be a person of great learning. (ibn Kathlr) 

In his Tafsir, al-Bahr al-Muhit, Abu Hayyan has said: "This is just 
like what has been reported in a hadith - li -«> j>j j,VJi\ ^j£i , that is, 'a 
person who commits zina (adultery) will not be doing so while in a 
state of being a true Muslim.' It means that the time when he 
succumbed to the temptation of this evil act, that was the time when 
he was flung far off from the demand of his faith. For this reason, 
Sayyidna 'Ikrimah said : *JLj> \£s UJI ^*\ , that is, 'everything one does in 
this mortal world - outside the framework of obedience to Allah - is 
ignorance.' The logic is very obvious since the person disobeying Allah 
is preferring short-lived pleasures over those ever-lasting; and, jinyone 
who takes the punishment which will last for ever and ever in 
exchange for this short-lived series of pleasures cannot be called 
rational, sensible or smart. Such a person would be universally termed 
as ignorant, even if he knows the evil of his act and has all the inten- 
tion and resolve to go ahead with it. 

The gist of the discussion so far is that the sin that a man commits, 
deliberately or mistakenly, gets committed due to nothing but jihalat' 
or ignorance. Therefore, there is a consensus of the entire Muslim 
ummah on the principle that the repentance of a person who commits 
some sin deliberately can also be accepted. (al-Bahr al-Muhit) 

Incidentally, there is another point worth attention in the present 
verse which prescribes a condition for the acceptance of repentance - 
that one should repent soon without delaying it. The Qur'anic words 
are: "Shortly thereafter." What does "shortly" signify and how much 
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time will come within the limit of "shortly"? The Holy Prophet & has 
himself explained this in a hadith in the following words: 2%? J AlL'ib)%\ 
>ji.£fp[i£il\ . The hadith means that Allah Almighty accepts the repen- 
tance of His servant until the time he passes into the throes of death 
and his soul struggles to get out of his rattling throat. 

Muhaddith Ibn Marduwayh has narrated from Sayyidna 'Abdullah 
ibn 'Umar *ie -JLll^j that he heard the Holy Prophet ^lu, *JU JL)I Jlu> 
saying: 'A believing servant of Allah who repents from his sin a month 
before his death, or repents a day or a moment earlier, Allah Almighty 
shall accept his repentance, the condition being that the repentance 
should be genuine and sincere. dbn Kathlr) 

In short, the explanation of "min qarib" (shortly thereafter) given 
by the Holy Prophet ,J~, *-U JJI J-» himself tells us that virtually man's 
whole life-time comes under "q_arib" and, as such, any repentance 
which is offered well before death shall be acceptable. HoWever, the 
repentance made by man while in throes of death is not acceptable. 
Maulana Ashraf 'Ali Thanavi in his Tafsir Bayan al-Qur'an, has elabo- 
rated the subject by saying that man faces two conditions when close 
to death. Firstly, there is the condition of utter hopelessness when all 
medicines and efforts fail and man comes to realize that death is 
round the corner. This is known as the state of "^-L" i-e., conscious 
suffering. The second condition relates to what comes after, that is, 
when the pangs of the departure of human soul begin and the fated 
time of ghargharah (the onomatopoetic rattling sound emerging from 
the throat, a herald of approaching death) comes close. This is known 
as the state of ^L i.e., total despair. The first condition, that is, the 
condition of conscious suffering comes within the sense of "min qarh" 
and the repentance made at that time is accepted; but, the repentance 
in the second condition, that is, the condition of total despair, is not 
acceptable, for this is a condition when the angels and things 
belonging to the Hereafter may start appearing before the dying 
person, and they are not included in the sense of "min qarib". 

This explanation given by the Holy Prophet jju, <-l* Jjl Ju has been 
pointed out by the Holy Qur'an itself in the following verse (i.e. verse 
18) where it is expressly mentioned that repenting, after the sure signs 
of death are visible, is not accepted. 
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So, in the light of this explanation the addition of "min qarib" 
(shortly thereafter) in this verse serves to indicate that the very life- 
span of man is limited in time, and death, which he may think is far 
away, may actually be quite near. 

"Relenting taken by Allah upon Himself ' is a form of promise the 
fulfillment of which is certain. Otherwise the truth is that Allah 
Almighty does not necessarily owe anything to anyone. 

The second verse (18) describes those whose repentance is not 
acceptable with Allah, those who fearlessly go on committing sins 
throughout their entire lives yet, when death stands on their head and 
the withdrawal of their soul is set in motion and the angels of death 
start becoming visible, they start offering repentance. How could their 
repentance become acceptable when they kept running wild with their 
lives and wasted all opportunities of repenting while there was still 
time to repent. This is very much like Pharaoh and his people who 
called out while drowning that they were ready to believe in the Lord 
of Musa (Moses) and Harun (Aaron). Naturally, they were told that 
their declaration of faith at that time was of no consequence, because 
the time set for it was all over. 

The same thing has been pointed out in the last sentence of the 
verse which says that Allah also does not accept the repentance of 
those who die while they are still disbelievers. What is the worth of a 
declaration of faith right in the middle of one's match with death 
facing the pangs of the withdrawal of the^ soul from the body? This 
confession or this declaration of faith is out of tune with the time and 
quite worthless now as their punishment stands prepared for them. 

What is repentance? 

After the literal explanation of these two verses, it seems necessary 
to define Taubah or repentance and determine its real nature and 
status. In his 'Ihya' al-'Ulum, Imam al-Ghazali has identified three 
different situations with regard to committing sins: 

The first state is that of total sinlessness, that is, no sin has ever 
been committed. This is either the hallmark of angels or that of the 
prophets, may peace be on them. The second stage of getting involved 
in sin comes when one takes the initiative and ventures into sin and 
then repeats and persists with it, never feeling ashamed or regretful 
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and never thinking of stopping and abandoning it. This is the degree of 
the satans and the devils. The third station belongs to human beings, 
the children of Adam who, immediately after having committed a sin, 
regret it and resolve firmly not to go near it in future. 

This tells us that failing to repent after committing a sin is the 
style of devils exclusively. Therefore, it is the consensus of the entire 
Muslim ummah that Taubah is obligatory. The Holy Qur'an says: 

(O those who believe, repent before Allah, a sincere repen- 
tance; may be your Lord removes from you your sins and 
admits you to gardens beneath which rivers flow.) (66:8) 

How generous is the mercy of our Lord! A man spends a whole life- 
time in disobeying Him. Nevertheless, when he repents sincerely 
before his death, not only his sins are forgiven, but he receives much 
more when he is admitted into the circle of favoured servants of Allah 
and made an inheritor of Paradise. ■ 

In a hadith, the Holy Prophet JL, -uU *L)l J^> has been reported to 
have said: iJdl?£dr ^1j\ ^ <^&\j &\ ^J &&\ that is, 'one who repents 
from sin is loved by Allah and one who has repented from sin is like 
one who had never committed a sin.' (ibnMajah) 

According to some narrations, if a servant of Allah repents from a 
sin and his repentance finds acceptance with Him, he is not only 
absolved from having to account for it, but the very record in writing 
posted by the angels is erased out from his book of deeds so that he 
may not be disgraced either. 

However, what is necessary is that the repentance is genuine and 
is offered in sincerity. This repentance stands on three pillars. Firstly, 
one should regret over and feel ashamed about what he or she has 
done. According to hadith, f&\ i£sJl iTj, , that is, 'Taubah is (another name 
of) remorse'. Secondly, one should immediately leave off the sin he has 
committed and he should, for the future too, firmly resolve to stay 
away from it. Thirdly, one should think of making amends for what 
has gone by, that is, he should try to take measures to rectify what 
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has happened in sin to the best of his ability. For example, if he has 
missed a prayer or a fast, he should make up for it by doing what is 
known as qada (compensatory worship). If one does not remember the 
correct number of such missed prayers and fasts, he should think, 
calculate and come to an estimated number and then go on to offer 
qada for these in all seriousness. If one finds it impossible to do so all 
at one time, he could offer, with each salah due at its time, one qada of 
each salah he missed throughout his life, which is commonly known as 
'umriqada. In the same way, one should do his best to make up, as and 
when convenient, for obligatory fasts he missed by offering qada fasts. 
May be one has not paid the obligatory zakah due on him; he should, 
then pay the zakah due on him for previous years as well, paying it all 
or paying it gradually. God forbid, if one has usurped someone's right, 
he should return it back to him and if he has hurt someone, he should 
seek his forgiveness. But, should it be that one does not regret what he 
has done, or, despite being regretful, he does not leave off that sin for 
future, then, this repentance is no repentance even though it may be 
said a thousand times, as so delightfully put in verse by a Persian 
poet: 

L-« .LjLJi-l-J }l Jl- 



Repentance on the lips, rosary in hand 

and a heart full of the taste of sin 
Sin laughs at my style of seekmg forgiveness! 

The point being made here is that man, once he repents as stated 
earlier, and despite having been in all sorts of sins, becomes a servant 
dear to Allah. And should it ever be that, out of human weakness, one 
does fail into sin yet another time, he should immediately renew his 
repentance in the fond hope that this time, like every other time, Allah 
Almighty shall, being Most-Forgiving, relent towards him. Let me 
conclude with yet another Persian couplet which says: 

This is the Court of My Presence, 

not the Court of Despair. 
Even if you have broken (the promise in) your repentance 

a hundred times, come again! 
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Verses 19 - 21 

l£La ji>lj i^SJU (JJ^j»^.^»»;' ^y-iail -W J AJji>lj *-*pJ 

O those who believe, it is not lawful for you that you 
should forcibly take women as inheritance. And do not 
hold on to them so that you may get away with some of 
what you have given them, unless they commit a 
clearly shameful act. And live with them in the recog- 
nized manner. And if you dislike them, then it is quite 
likely that you dislike something and Allah has placed 
in it a lot of good. [19] 

If you want to take a wife in place of the one (you 
have), and you have given her a lot, then do not take 
back anything from it through imputation and open 
sin? [20] 

And how can you take it when you have had access to 
each other and they have taken a firm covenant from 
you. [21] 

Sequence of verses 

Repentance was mentioned in the previous verses in proportion to 
the related requirement of the text. Before this, there was a series of 
injunctions pertaining to women. The present verses too carry some 
more imperatives against the excesses suffered by women at the hands 
of their husbands, even heirs. Details appear in the Commentary. 

The aim is to correct such social disorders. It may be noted that 
husbands have been particularly addressed in SJjJiie (live with them). 
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Verses 20 and 21 conclude the subject. 

Commentary 

Women before Islam: Eradication of Injustices 

Given in these three verses are steps taken to eliminate injustices 
to which women were commonly subjected: 

1. The most glaring of these was that men used to act as owners of 
the life and property of women, so much so, that a woman taken in 
marriage was passed on as a piece of property after her husband's 
death, on to his heirs. They were considered as the new owners and 
inheritors of the property, plus the wife. They could, if they wished to, 
marry her or give her in marriage to somebody else against payment. 
The son of the husband from another wife could himself marry her 
after the death of his father. When a living human being has been 
taken as an article of ownership, what would have happened to the 
normal property is all too obvious. This one basic social ill became the 
cause of hundreds of other unjust practices against women, some of 
which are pointed out below: 

(a) If a woman received some property in inheritance or some gift 
from her parents, the poor thing stayed deprived of it. Everything 
received in her name was devoured by men at her husband's home. 

(b) If, somehow the woman did come in possession of her share of 
the property, men would prevent her from remarrying so that she 
could not take her share out of the house - they wanted her to die right 
there where she was, leaving her property which they could possess 
after her. 

(c) In some places there was the practice that if the husband did 
not like his wife because of whimsical factors and not because of any 
shortcoming of the wife, then, while he skipped relating to her as his 
wife, did not get rid of her by giving her a divorce. This was to harass 
her to the limit that she was forced to give him back the jewellery and 
dower money he had given her; or, if he had not yet given these as due, 
he expected that she would forgo her claim before she could hope to be 
released. There Were situations when the husband, despite having 
divorced her would not let the divorced wife remarry so that she 
breaks up and returns to him the amount of dower he had given her, 
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or forgoes the dower still unpaid. 

(d) On occasions, following the death of her husband, his heirs 
would not let the widow remarry. They would do so either to satisfy 
their false sense of prestige, or to let her go only after they get some- 
thing for themselves in the deal. 

As said earlier, all these injustices were pejpetrated on the basis of 
the central assumption that man owned not only the property but also 
the very life of the woman. The Holy Qur'an struck at the very root of 
this evil which produced other injustices and openly declared: 

O those who believe, it is not lawful for you that you shojild 
forcibly take women as inheritance. 

The word "forcibly" does not appear here as a condition which would 
have given the impression that their becoming owners of women with 
the later's approval was all right, but this restriction has been intro- 
duced here as a statement of fact. It means that taking over the charge 
of the life and property of women as self-appointed owners without any 
legal or rational basis whatsoever could, obviously, be only "forcibly". 
How could a woman, in her normal senses, ever agree to such a propo- 
sition? (ai-Bahr ai-Muhlt). This is why the Shari'ah of Islam does not accept 
her approval in this matter as effective. If any woman, so out of her 
mind, approves of being owned by somebody, the Islamic law is not 
willing to concede this position. 

The common method of preventing injustice and disorder would be 
to use a prohibitive order, but the Holy Qur'an has avoided this 
common method at this place and has expressed the element of prohi- 
bition by negating the lawfulness of this act by saying: '^"^iH , 'it is 
not lawful for you'. Here, in addition to stressing upon the severe 
sinfulness of this matter, the purpose may also be to indicate that, 
should it be that someone does go on to marry an adult woman 
without her consent and permission, the marriage thus entered into 
shall not be lawful and, in fact, it is null and void. Being totally non- 
sequitilr, no husband-wife relationship between the man and woman 
gets established from such a marriage, nor do the injunctions of inheri- 
tance or lineage follow from it. 
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Similarly, if someone forces a woman and takes back the dower he 
had given her, or compels her to forgo the outstanding dower, this 
forced return or forgiveness is not valid in the sight of the Shari'ah. 
Money or property taken in this manner do not make them lawful for 
the man, nor does it cause any due right to be forgiven. This subject 
has been further clarified in: %$&\' U' jfc, &&/$&£ Hi . 

It means: 'Do not prevent women from marrying at their choice 
with the intention of taking back what you, or a relative, have already 
given to them as dower or gift.' So, the giving and the taking back of 
dower is inclusive of the incidence of making the woman forgive the 
dower the payment of which is due, fixed and agreed upon. Whether 
one forces the woman to return the dower amount already paid or 
forces her to forgo the dower still outstanding, both are impermissible 
and patently haram (forbidden). Similarly, whatever has been given to 
the wife as gift, "or something of which she has become the 'owner', 
cannot be taken back by the husband, or the heirs, for it is not lawful 
for them to do so. However, this rule applies only to a situation where 
anything has been assigned to her as an owner. If something was 
given to her for a temporary use, like jewellery or any other article, 
not making her the owner of it, then, that simply does not enter into 
the 'ownership' of the wife and, therefore, asking for their return is not 
forbidden. 

The text, after that, by saying: p^il^\L^C'^ fyeKempts some such 
situations under which it becomes permissible for the husband to take 
back what he has given, including the dower. It means that should the 
woman commit an act which is clearly shameful and which naturally 
compels the man to divorce her, then, this will be a situation in which 
it does not matter if the husband holds back the word of divorce until 
such time that the woman returns the dower he had given her or 
forgoes the outstanding dower, if that is the case. 

According to Sayyidna Ibn 'Abbas *i*.*Ll ^>j , Sayyidah 'A'ishah ^ 
L+lc JL)I and Hadrat Dahhak aIii**», and others, the word, "fahisha" 
(translated as 'a shameful act') here means disobedience to the 
husband and indecent abuses against him; while, Abu Qilabah and 
Hasan al-Basri JlJI -u», take it to mean immodesty and adultery in this 
particular place. Thus, the sense would come to be: If these women 
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happen to commit some shameful act or they behave disobediently and 
vituperatively which forces the husband to think of a divorce, then, 
this being a fault of the woman, the husband has the right to hold her 
in the bond of marriage, until he receives back what he had given her, 
or has the outstanding dower forgiven by her. 

The next two verses (20, 21) also enlarge upon this subject. Here it 
has been said that, should it be that the woman has just not shown 
any contumacy or immodesty, but the husband, following his own 
physical desire and pleasure, intends to marry another woman in her 
place, then again it will not be permissible for him to claim anything 
from her in exchange of divorce, even though he had given her a lot of 
wealth. Similarly, it will not be allowed for him to force her to forgo 
the dower due against him. This is because there is no fault of the 
woman and the cause which makes the dower due and payable has 
been vacated, that is, they~have been married and have had their 
privacy with each other. Now, the husband has no right to take back 
what he has given her or make her forgo the dower. 

That the taking back of this amount is an injustice and sin has 
been later on described in three stages. 

First, it was said: LlU ll'l/uli? ijjji.L-1 that is, 'do you want to take it 
through imputation and an open sin?" 

This sentence refers back to the previous verse (19) where it was 
laid down that the husband has no right to take back the dower from 
his wife except when she has committed a x shameful act. On the basis 
of this principle the present verse (20) says that if you take back the 
dower from your wife, it will mean that you are imputing her for a 
shameful act, because it is the only situation where your claim may be 
rightful. Since your wife has not committed a shameful act, your claim 
to the dower is a false imputation which is an open sin. 

Secondly, in the following sentence in verse 21, it was said: Cis f 
jj£ J)] | J5Uui' ' J&\ Jjj'iij'ii.li'that is, how can you now take back what you 
had given her when not only the marriage has been solemnized, but 
you have also had access to each other in privacy? For, in this situa- 
tion, whatever has been given, if against dower, the woman certainly 
deserved it. She now owns it because she surrendered herself to her 
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husband. The idea that it could be returned is senseless. Even if this 
money or property given by the husband was presented or gifted, even 
then, it is not possible that it could be returned because what a 
husband and wife give to each other as gift cannot be taken back. Such 
claim of its return is neither permissible in Shari'ah, nor is it legally 
enforced. So, marital bond prevents the taking back of what has been 
given as gift. 

The same subject has been stated in the last sentence of verse 21: 
\kli. tsU~» ^ oJiij (and they have taken a firm covenant from you). This 
'covenant' is the bond of marriage which is solemnly attested to with 
the name of Allah before a gathering of people following a khutbah. 

To sum up, once this marital covenant has been made and mutual 
privacy has brought the couple close together, to force the woman to 
return what was given to her is open injustice and tyranny. Ali 
Muslims must abstain from it. 

Verses 22-24 
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And do not marry those of women whom your fathers 
had married except what has passed. It is indeed 
shameful and detestable, and it is an evil practice. [22] 

Prohibited for you are your mothers, your daughters, 
your sisters, your paternal aunts, your maternal aunts, 
daughters of brother, daughters of sister, your mothers 
who suckled you, your sisters through suckling, 
mothers of your wives and your step-daughters under 
your care who are born of your women with whom you 
have had intercourse - but if you have not had inter- 
course with them, then there is no sin on you. And the 
wives of your sons from your loins, and that you 
combine two sisters (in wedlock), except what has 
passed. Surely, Allah is Most-Forgiving, Very- 
Merciful.[23] 

(And also prohibited are) the women already bound in 
marriage, except the bondwomen you come to own. It 
has been written by Allah for you. Ali except them have 
been permitted for you to seek (to marry) through your 
wealth, binding yourself, (in marriage) and not only for 
lust. So, whoever of them you have benefited from, give 
them their due as obligated. And there is no sin on you 
in what you mutually consent to after the (initial> 
settlement. Surely, Allah is All-Knowing, All-Wise. [24] 

The present verses are an extension of the description of evil prac- 
tices common in Jahiliyyah which have been taken up earlier. A 
detailed discussion appears in the Commentary. 

Commentary: 

These verses give details of muharramat, that is, women with 
whom marriage is prohibited. Some of them are prohibited for ever, 
never becoming lawful under any condition. Some are not permanently 
prohibited. They become lawful under some particular circumstances. 

There are three kinds of permanently-prohibited women referred 
to in the first category. They are those by kinship, by fosterage and by 
relationship through marriage, and are permanently prohibited. The 
kind mentioned at the end remains prohibited until they are bound in 
marriage with someone else. 
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An explanation of the verses follows with relevant part of the verse 
appearing in the lead: 

'J$y*s3ul \£&~ij (And do not marry those of women whom your 
fathers had married) (verse 22): During the days of Jahiliyyah, people 
had no qualms when they went ahead and married the wife of their 
father after his death. In this verse, Allah Almighty has prohibited 
this shameful practice; an evil which invites His wrath. How can 
someone keep calling a woman his mother for a long time and yet 
stoop so low as to make her his wife after the death of the father? 

Ruling: 

1. Marrying the legally wedded wife of the father has been declared 
unlawful in this noble verse. There is no restriction here to indicate 
marital consummation by the father. So, the fact that the father has 
married a woman is enough to forbid the son from entering into 
marriage with that woman. It will never be lawful. Similarly, it is not 
correct for the father to marry the wife of his son, even if the marriage 
of the son is limited to formal 'nikah' and his wife has not yet come to 
live with him. (Ibn 'Abidln) 

2. If the father has fallen into illicit relations with some woman, 
even then it will not be permissible for the son to marry that woman. 

j^ifJl jl£?le cS^ (Prohibited for you are your mothers): It means 
that it is unlawful to marry one's own mother and the word, 
"ummahatukum" (your mothers), includes all grandmothers, paternal 
or maternal. 

•J»S^,'(and your daughters) means that it is unlawful to marry one's 
own real daughter, and the daughter of the daughter, and the 
daughter of the son. 

In short, marrying a daughter, grand-daughter, great-grand- 
daughter; maternal grand-daughter, great-grand-daughter is all 
unlawful. As for marrying a step-daughter, from a different husband, 
whom the wife has brought with her, there are details which will 
appear later. As regards the son or daughter who are not real but have 
been adopted, it is permissible to marry them or their offspring, 
subject to the provision that such marriage is not unlawful due to 
some other consideration. Similarly, if a person fathers a daughter by 
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indulging in zina with a woman, the giri thus born will be governed by 
the rule which applies to a daughter and marriage with her too will 
not be correct. 

iSwj>iy (and your sisters): Marrying one's own real siste; is 
unlawful, as well as marrying an 'allati sister (half-sister from the 
same father but different mother), and also marrying an akhyafi sister 
(half-sister from the same mother but different father). 

'J^ulj (and your paternal aunts): Marriage with the real sister of 
one's father, his half-sister from their father's side and his half-sister 
from their mother's side is unlawful. It means that one cannot marry 
apy paternal aunt from the three kinds described above. 

'-sCdi-J (and your maternal aunts): Marriage with a sister of one s 
mother, whether real (haqiqi) or half-sister from their father's side 
{'allati) or half-sister from their mother's side (akhyafi), is unlawful. 

gVI dlTf ( an d daughters of brother): It means that marriage with 
one's nieces is also unlawful, whether they be haqiqi, 'allati or akhyafi. 
Marriage with the daughters of all three types of brothers, real or half, 
as given above, is not lawful. 

ci-^1 cOZj (and daughters pf sister): It means that marriage with 
one's maternal nieces is also unlawful, whether the sisters be haqiqi or 
'allati or akhyafi. The daughters of such sisters cannot be taken in 
marriage. 

'pSotijfjjJl Isijil/ (and your mothers who suckled you): This refers 
to women who, even though they are not the real mothers, are treated 
in Shari'ah like mothers in the sense that marriage with them is as 
prohibited as with one's real mother. The quantity or the frequency of 
feed makes no difference; the said unlawfulness stands established 
under all eventualities. Muslim jurists refer to this as the unlawful- 
ness through fosterage. 

However, it is necessary to remember that this unlawfulness 
through fosterage gets established when suckling takes place at a time 
which is the usual time for it during childhood. The Holy Prophet & 
has said: "i*l?ll ^ iiLS$)l UI ": Fosterage is only from hunger" which 
means that the unlawfulness that becomes established through suck- 
ling shall come into effect only when suckling has taken place at a 
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time when the child has no other option but to suckle and grow 

thrOUgh it. (al-Bukhan and Muslim) 

According to Imam Abu Hanifah, this period ranges between the 
birth of the child and when he or she is two and a half years old. 
According to other Muslim jurists which includes his special disciples, 
Imam Abu Yusuf and Imam Muhammad JUr JJI L*-», the period of suck- 
ling is two years only, therefore, if a boy or giri suckles at the breast of 
a woman after the age of two years, the prohibition of marriage due to 
fosterage will not come into affect. 

iclSpl l >Sp£j£lj'(and your sisters through suckling): It means that 
marriage with sisters related through the bond of fosterage is also 
unlawful. Going in details, it works out that a woman who suckles a 
boy or giri during the days of suckling becomes their foster-mother, 
and her husband becomes their foster-father, and the offspring of that 
woman become his brothers and sisters, and the sisters of that woman 
become their maternal aunts, and the elder and younger brothers of 
her husband become the foster-uncles of these children, and the sisters 
of the husband of that woman become the paternal aunts of these chil- 
dren; and thus, in between all of them, the relationship of fosterage 
resulting in prohibition of marriage is established. The marriage 
which is mutually unlawful as based on the relation of kinship 
becomes equally unlawful as based on the relation of suckling. The 
Holy Prophet ,0-j *Ju. Jjl lJ JL> has said: ij^jJl ^ fJ *^_ L. icU^JI ^ r> *-, (Bukhari) 
(That which becomes unlawful by kinship becomes unlawful by 
fosterage). Another narration from the Sahih of Muslim as in Mishkat, 
page 273, says: v—Jl ,>• fj>l> i*U>)l ^ rj > *ui tf (Surely, Allah has prohibited 
through fosterage what He has prohibited through kinship.) 

Rulings: 

1. If a boy and a giri were suckled by a certain woman, the two of 
them cannot be married to each other. Similarly, marriage with the 
daughter of a foster-brother and foster-sister is also not possible. 

2. Marriage with the lineal mother of foster-brother and foster- 
sister is permissible. It is also lawful to marry the foster-mother of the 
lineal sister of foster-sister; and the foster-sister of the lineal sister. 

3. The unlawfulness of marriage becomes established if the feed is 
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received by the child during the days of suckling either through the 
mouth, or the nose. Should it be that the feed is given to the child by 
any other inlet, or it is injected in, then, the unlawfulness of fosterage 
will not come to be established. 

4. No feed other than the feed from the woman suckling the child 
(for example, milk from animals or male humans), establishes 
fosterage. 

5. If the feed is mixed in medicine or in milk from a goat, cow or 
buffalo, the unlawfulness of marriage as based on suckling shall be 
established only when the quantity of the woman's feed measures 
more, or when it is at least equal. But, if the woman's feed is less than 
that, this unlawfulness shall not come to be established 

6. If male mammalian glands happen to lactate, it does not go on to 
prove the unlawfulness of marriage from suckling. 

7. If a woman lets a child mouth her mpple, but there is no 
certainty that the child has sucked the feed in, then this will not 
establish the unlawfulness through suckling and it will not affect the 
lawfulness of marriage, because the prohibition of marriage is not 
established where actual suckling is doubtful. 

8. If a man marries a certain woman while some other woman 
claims that she has suckled both of them, then, should both of them 
confirm it, it will be decided that the marriage was incorrect. However, 
should both of'them reject the claim it wifi not be mandatory on the 
spouses to vacate the marriage, however, if the woman appears to be 
God-fearing and a practicing Muslim, it is preferable for the spouses to 
opt for separation through divorce. 

9. The witness of two practicing Muslims is necessary in order to 
prove unlawfulness through suckling. This will not be proved by the 
witness of one man or one woman. But, since this is a very serious 
matter involving the whole life being halal or haram a precautionary 
attitude will always be advisable. Therefore, some Muslim jurists have 
ruled that if one intends to marry a woman, and only one practicing 
Muslim testifies that they are foster brother and sister, it will not be 
permissible for them to contract marriage. And if the evidence of one 
witness, male or female, comes forth after they have married each 
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other, even then, it will be safe and prudent for them to opt for volun- 
tary separation. 

10. According to the recognized rules of evidence, the testimony of 
one man and two women is equal to that of two male witnesses. There- 
fore, even if one man and two women testify the fact of suckling, the 
foster-relationship will stand proved. 

IS^tij, oJfJIJ (and the mothers of your wives): Also unlawful to 
husbands are the mothers of their wives. Here too, the word, 
"ummahat" includes all grandmothers of wives, maternal, paternal, 
lineal or foster. 

Ruling: 

1. Just as the mother of a legally wedded wife is unlawful, very 
similarly, equally unlawful is the mother of a woman with whom one 
has slept assuming her to be^his wife, (while, in fact, she was not his 
wife) or with whom zina (adultery) has been committed, or who has 
been touched lustfully. 

2. The initial bond or marriage, in itself, renders the mother of 
one's wife unlawful for him. It means that even if the husband has 
never slept with his wife, her mother is still unlawful for him to 
marry. 

^.^i^l^kj^^j^i^i jJl^3J4XT(and your step-daughters 
under your care who are born of your women with whom you have had 
intercourse): When one marries a woman and sleeps with her after the 
marriage, the daughter of that woman from another husband becomes 
unlawful for him, and so do her grand-daughters, both paternal and 
maternal. Marriage with them is not permissible. But, if the husband 
has not yet slept with his wife and has divorced her after the contract 
of marriage, then her daughter or grand-daughter will not be unlawful 
for him. But, following nikah, if one touches his wife lustfully, or looks 
at her private part with sexual desire, then this too, will be taken as 
having sex with her, therefore, it will make the daughter of that 
woman unlawful. 

The words "your women" used in this context are general. There- 
fore, it is not the legally wedded wife only whose daughters are 
unlawful for the husband, but the same rule applies to a woman who 
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is not really wedded to the person, but he has had sexual intercourse 
with her either under the wrong impression that she is his wife, or in 
adultery. The daughter and grand-daughter of such women will also 
become unlawful for him. 

'^%a\ ^y^vj£^JL\ ^jH-j (and the wives of your sons from your 
loins): The wife of one's own son is unlawful, and the universality of 
'son' includes grandsons, paternal or maternal. So, marriage with their 
wives shall not be permissible. 

J p£jyJ>\ $a (from your loins): This particular restriction is used here 
to exclude the adopted son. Marriage with his wife is lawful. As far as 
a foster son is concerned, he is governed by the rule which governs the 
lineal son, therefore, marriage with his wife too is unlawful. 

J&iS £g \y££ l\f (an& that you combine two sisters in wedlock): 
Also unlawful is the combining of two sisters in the bond of marriage. 
They may be real sisters or half sisters from the father's side or sisters 
from the mother's side (haqiqi, 'allati, akhyafi). They may be sisters by 
lineage or sisters by fosterage. This rule covers all of them. However, 
when one sister has been divorced it is permissible to marry another 
sister, but this permissibility becor° es effective only after the period of 
'iddah has expired. Marriage during 'iddah is not permissible. 

Rulings: 

1. Just as one cannot combine two sisters in his marriage, it is also 
unlawful for him to combine a paternal aunt and her niece, and a 
maternal aunt and her niece. They too cannot be combined in 
marriage with any one person. As reported in al-Bukhari and Muslim, 
the Holy Prophet jJl-j *JU Jji Jl» has said: 

Do not combine a woman with her paternal aunt, nor a 
woman with her maternal aunt 

2. Muslim jurists have mentioned the general principle that any 
two women, out of whom, if one was supposed to be a male, then, their 
marriage with each other would turn out to be incorrect according to 
Islamic law, thus two women of this kind cannot be combined in 
marriage with one man. 
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jiL. VI (except what has passed): It means that whatever has been 
the practice during Jahiliyyah will not be called to account. These 
words have also appeared in verse 22. There too, the meaning is the 
same, that is, that which came to pass during Jahiliyyah has passed. 
Now that Islam has been embraced, past deeds will not be taken into 
account, but it is necessary to abstain from them in future. 

In the same way, it is necessary at this time of the revelation of 
what was unlawful that separation be made if one holds the wife of his 
father, or two sisters, in marriage. In the case of two sisters, it is 
compulsary that one sister be separated. 

As narrated by the blessed Companion, Sayyidna Bara , Ibn 'Azib, 
the Holy Prophet jjLy <uU Jll ^J-a had sent Sayyidna Abu Burdah ibn 
Niyar to execute a man because he had married the wife of his father. 

(Mishkat, p. 274) 

Ibn Firoz Dailami narrates from his father: 'When I embraced 
Islam, I had two sisters married to me. I went to the Holy Prophet JL» 
yL»j *Jlc J)l with the problem.' He said: "Separate by divorcing one -and 
keeping the other." (Mishklt, p. 274) 

These narrations tell us that just as it is not lawful, after 
embracing Islam, to contract marriage with father's wife or to combine 
two sisters in marriage, similarly it is also unlawful to maintain such 
marriages, if they have been contracted by someone before he 
embraced Islam. 

ll4>; Ijjiu $1S}\ ^(Surely, Allah is Most-Forgiving, Very-Merciful) 
means that anything people did erroneously before the advent of Islam 
will be overlooked by Allah Almighty once they have embraced Islam 
and they can be sure that He will turn to them with the great reach of 
His mercy. 

5.LJI 5_. clZu*l\j (the women already bound in marriage): It means 
that women having husbands have also been made unlawful. So far as 
a woman is married to a person, no other person can marry her. From 
here, it becomes very clear that a woman cannot live with more than 
one husband simultaneously. There are some ignorant and loud- 
mouthed people in our time who have started saying - when men are 
allowed to take more than one wife, women too should have the 
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permission to enjoy more than one husband. This tasteless bravado is 
totally contrary to this noble verse. People who indulge in such flip- 
pant display of ignorance do not see that plurality of wives is a 
blessing which has been historically endorsed in all religions and soci- 
eties. But, for a woman, having more than one husband at the same 
time is not only a headache for her in person, but it is also disgraceful 
for those two men who become husbands to one woman. This weird 
arrangement is not only shameless, but also leaves no possibility of 
any offspring being born lineally sound. When many men benefit from 
one woman, there will remain no method of attributing the fatherhood 
of the child so born to any one of the participating husbands. Such an 
obnoxious demand can only be made by those who are totally hostile to 
the graces of humanity, those who have buried their sense of shame 
once and for all and those who are supporting the movement to 
deprive human beings of blessings that issue forth from the recognized 
channel of parents and children bound in a charter of mutual rights. 
When lineage goes unproved, who is going to be charged with the 
responsibility of taking care of mutual rights and duties? 

Even if this is looked at purely in terms of nature and reason, 
there seems to be no justification for the provision of several husbands 
for one woman: 

1. The basic purpose of marriage is procreation. Seen from this 
angle, several women can certainly become pregnant from one man, 
but one woman cannot become pregnant from several men. She will 
become pregnant from none but one. What has thus happened is that, 
given the presence of several husbands, the procreating ability of all 
husbands, except one, was totally wasted on that count. They ended 
up with nothing beneficial except the lone satisfaction of their sexual 
drive. 

2. Experience shows that woman is a genre more delicate than 
man. For a major portion of the year, she does not remain physically 
amenable to intimacy. There are conditions and circumstances in 
married life when it is not possible for her to fulfill the rights of even 
one husband, let alone more than one husband seeking her physical 
attention. 

3. Since man is healthier and stronger in terms of physical power 
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as compared to woman, man should, if his sexual strength is above 
average and he cannot find satisfaction by limiting himself to one 
woman, have the opportunity, of course by permissible means, to 
marry twice and thrice. If this is not allowed, he will take to impermis- 
sible ways of satisfying his desires, and in that process, he will ruin 
the whole society. But, the likelihood that woman could bring about 
such ruination is very remote. 

This question is so important in the Shari'ah of Islam that it has 
not only ruled the second marriage of a woman unlawful when she is 
already married to someone else, but it also goes farther when it rules 
that, should the husband of a woman divorce her, or die, she still 
cannot marry another person until after the expiry of her 'iddah or 
waiting period. 

^kjCl iiJfc li % (except the bondwomen you come to own): This 
sentence is an exception from the rule set in <XlIll 5^ ci^tl/(the women 
already bound in marriage). 

It means that it is not permissible that a woman who already has a 
husband be taken in marriage by another person, unless she comes in 
the ownership of a person as a bondwoman. This happened when 
Muslims had to carry out jihad against the infidels of D ar-al-harb (a 
non-Muslim state without a treaty of peace with the Muslims). As a 
result of a valid war with them women prisoners might have been 
brought to the Islamic state. If their non-Muslim husbands remained 
behind in their original non-Muslim State, their bond of marriage with 
them used to be terminated by their entry into the Islamic state, and 
it was lawful for a Muslim to marry her, if she was a Christian, a Jew 
or had embraced Islam. Similarly, if the head of the Islamic state 
opted to make her a bondwoman and had given her to a participant in 
the war as his share in the spoils, he could also enjoy her company. 
However, this marriage or enjoyment was permissible only after she 
goes through at least one menstruation period after her entry into the 
Islamic state. If it appeared that she was pregnant from her previous 
husband, it was necessary to wait until she delivers the child. 

Rulings: 

1. If a disbelieving woman embraces Islam in Dar al-Harb while 
her husband is a disbeliever, she will be released from the bond of 
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marriage with him after the expiry of three menstrual periods. 

2. If a disbelieving woman embraces Islam in Dar al-Islam and her 
husband is a disbeliever, then, the local legal authority should induce 
the husband to think about accepting Islam. If he refuses to become a 
Muslim, the Muslim judge should bring about a separation between 
the two. This separation will be taken as the divorce after which, the 
woman completes her period of 'iddah and becomes free to marry any 
Muslim of her choice. 

'&£>£ *JJI Ct£_ (It has been written by Allah for you): It means that 
the unlawfulness of marriage with women identified by Allah is some- 
thing determined by Him. 

9 'V * .f • 'd s 

'%Ji'\jj& piU J>I/(A11 except them have been permitted for you): It 
means that women other than those whose unlawfulness has been 
mentioned upto this point are lawful for you; for example, the 
daughter of an uncle, the daughter of a maternal aunt, the sister born 
of a maternal uncle, and the wife of a maternal or paternal uncle - 
after their death or after they have divorced her - subject to the condi- 
tion that any other reason of prohibition does not exist. In addition to 
that, there is the wife of an adopted son who can be lawfully married 
after he divorces, or dies; so also, if one's wife dies, he can marry her 
sister - these being some of the many lawful options available. Ali 
these have been covered under the generality of jgli'>\jj{J (Ali except 
them). 

Ruling: 

It is not permissible to have more than four wives simultaneously. 
Detailed comments on this subject have already appeared in the begin- 
ning of Surah Al-Nisa'. Not finding any reference to this in the imme- 
diate context of the present verses should not lead anyone to misun- 
derstand that, may be, the generality of the Qur'anic words, j^Jj-ffjjLS 
(Ali except them) allows unrestricted marriage with women. Besides 
the women, marriage with whom is unlawful as declared in the Holy 
Qur'an, there are several others in this category as mentioned in the 
noble Ahadith, indications of which appear in the Qur'anic verses also 
and to which we have been pointing out in our comments. 

'pSJIjilj \y& i\ (that you may seek {to marry} through your wealth): 
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It means that the description of women unlawful for marriage is there 
to induce you to look for lawful women with the help of your wealth 
and enter into marriage with them. In Ahkam al-Qur'an, Abu Bakr al- 
Jassas *Jlc *i)l i»», writes that this part of the verse tells us two things. 
Firstly, marriage cannot materialize devoid of dower (even if the 
parties to marriage decide between themselves that the marriage will 
take place without dower, still, dower will be necessary, details of 
which are available in books of Fiq h.) Secondly, it tells us that dower 
{mahr) should be something which can be termed as "mal" (inclusive of 
wealth, property, assets etc.) According to the Hanafiyyah, mahr 
(dower) should not be less than ten dirhams. One dirham is equivalent 
to 3 1/2x17 grains Troy of silver. 

<£*j\Jl5 'J± cA-i-4^ (binding yourself in marriage, and not only for 
lust): It means that one should seek lawful women with the help of 
one's assets and it should be" clearly understood that the seeking of 
women is to safeguard modesty and chastity, which is the crucial 
purpose of a marriage. And it is through marriage alone that the 
desired objective has to be achieved and certainly not through spend- 
ings to find women for zina (fornication). This tells us that, no doubt 
the fornicators too spend out of their assets, but that spending is 
patently unlawful, and benefiting from a woman who has been 
procured by such spending is never lawful. The addition of ^ijld"^ 1 
(not for lust) here serves two purposes. As obvious, it forbids zina 
(fornication) while it also points out that the purpose of zina is nothing 
but to run after lust and to waste one's semen for unlawful enjoyment 
- because it is not aimed at the seeking of children and the preserva- 
tion of the human race. Muslims must stay chaste investing their 
strength where it is due in the best interest of human procreation, the 
method of which is to have a wife in marriage, or a bondwoman - in 
case one comes to have one. 

i-^4* S*-^*' "c**y\-* Cr4±* 4^jU*ii£il d (So, whoever of them you have 
benefited from, give them their due as obligated): 'Benefiting' in this 
verse refers to coition and it means that the payment of full dower is 



1. Literally, it means 'flowing of water' and indicates to seeking ejaculation 
out of lust. (Editor) 
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due on the husband only when he had benefited from her company by 
having sex with her. If, after the initial marriage contract the wife has 
not come to live with the husband who thus does not get the opportu- 
nity to 'benefit' from her company, and he divorces her before having 
that opportunity, the payment of mahr (dower) due against him 
becomes half. Special attention has been drawn in this verse to the 
situation when, once this 'benefit' has been received from some 
woman, the payment of her mahr becomes obligatory on all counts. 
Any shortcoming in doing so is against the letter and spirit of Muslim 
law. Moreover, the universal human sense of honour dictates that 
consequent to the purpose of marriage having been achieved, there 
should be no failing or delaying in giving the wife her due - however, 
the Shan'ah gives the woman the additional right that she can, if the 
mahr (dower) is prompt (mu'ajjal), refuse to go to her husband until 
the payment of the mahr has been made to her. 

The unlawfulness of Mut'ah 

The root of the Arabic word, <^\.-.-,.\ : istimta' is ^ - o - r (mim - ta - 
'ain) which means to derive benefit, Any benefit derived from a person 
or from wealth, property, assets etc. is called istimta'. According to 
Arabic grammar, the addition of the letters ^ : sin and o : t a to the root 
of any word gives the meaning of seeking. Based on this lexical expla- 
nation, the simple and straight sense of the Qur'anic expression, '*'--'''- 



(you have benefited), as understood by the entire Muslim ummah from 
the revered early elders to their successors and followers, is just what 
we have stated a little earlier. But, a sect 1 says that it means the 
conventional mut'ah and, according to its adherents, this verse proves 
that mut'ah is halal (lawful). Therefore, it is pertinent here to give a 
brief account of mut'ah and its unlawfulness. 

Mut'ah which was in vogue before the advent of Islam was a 
temporary contract between a man and a woman for having sexual 
relationship between them for a specified period in exchange of money 
or a specified kind offered by the man to the woman. This type of 
contract, which was never meant to create permanent rights and obli- 
gations of marriage, was clearly prohibited by the Holy Qur'an and 
Sunnah, however, this particular sect claims that it is still halal 



1. [i. e. the Shi'ites] (editor). 
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(permissible). They sometimes seek support to this claim from the 
present verse just on the ground that the word 'mut'ah' has been 
derived from the same root wherefrom the word ffi,2£:,l, used in this 
verse has been derived. Obviously, this argument is too far-fetched, 
and the present verse itself is sufficient to refute it, because before the 
word '£&& , the Holy Qur'an has used the words ^^J^L'JL^JJ 
(binding yourself in marriage and not only for lust) which clearly prove 
that the sexual relationship approved by the Holy Qur'an is the only 
one which aims at chastity through the permanent bond of marriage, 
and not a relationship based on satisfying lust for a temporary period 
which has been termed by the Holy Qur'an as 'flowing water'. 

Now, it is obvioiis that the contract of mut'ah has nothing to do 
with this concept. It neither creates permanent rights and obligations, 
nor does it bring about a family set-up, nor does it aim at having chil- 
dren and maintain chastity: It is nothing but to satisfy the sexual 
desire for a short period of time. 

As a result, the woman with whom mut'ah is done is not given even 
the status of a wife who could inherit from her very pragmatic counter- 
part - who, for that matter, does not even have the grace to count her 
among his recognized wives. The reason is very simple as the purpose 
here is nothing but sexual gratification, an attitude which drives men 
and women to keep hunting for ever-new sex-partners in a temporary 
setting. If this be the state of affairs, mut'ah (referred to as temporary 
marriage) can never be taken as the guarantor of modesty and chas- 
tity; it is, on the contrary, its very enemy. 

Therefore, theQur'anic words ^J \Z& 'jl <£±*£2 are more than enough 
to rule out the possibility of mut'ah being meant by the present verse. 

The author of Hidayah has attributed to Imam Malik that, 
according to him, mut'ah is permissible. But, this attribution is totally 
incorrect as clarified by the commentator of Hidayah and other 
respected scholars who say that the author of Hidayah has attributed 
this view to Imam Malik inadvertently. 

However, there are some of those who claim that Sayyidna Ibn 
Abbas *i* JJI ^j believed in the lawfulness of mut'ah right upto his 
later years, although this is not so. Imam al-Tirmidhi, devoting a 
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chapter to "mut'ah", has reported two ahadith. The first one is as 
folio ws: 

^-^ tr 6 cr^ f^-J *-^ *^' cr*-" crs-^' u' V^ cs-j' C* tJ^ cr* 

'Ali ibn Abi Talib u* J) I ^j reports that the Holy Prophet * on 
the occasion of the battle of Khyber, prohibited mut'ah with 
women and from (eating) the meat of domestic donkeys. 

This hadith appears in al-Bukhari and Muslim as well. The second 
hadith reported by Imam al-Tirmidhi is given below: 

Ltfl cJj; ISI i ^> j.'iL-VI Jjf ,J Ajdli cJLT lil :JU ^L* ^1 ^ 
Ujbl_^ rjj J5o r^L* j-i' J^ 'Vtf-'UjI ciLU Uji *^j>ljjl ^Js. *i\ 

Ibn Abbas *i* JJl ^j says: Mut'ah was there only in the early 
period of Islam until the verse - ($jCf£sUi UJl'^rJjf Jl* VI ) - was 
revealed. Then, he said: Ali private parts other than these are 
unlawful (that is other than those of the legally wedded wife 
and the bondwoman one may come to have). 

Nevertheless, this much has to be said that Sayyidna Ibn 'Abbas 
a^c JJl^j took mut'ah to be permissible upto a certain time. Then, it 
was on the good counsel of Sayyidna 'Ali m. JJI ^j (as in Sahih Muslim, v.l, 
p.452) and under the chastening impact of the noble verse: lijl ^Ijjfjli ^l, 
jjJfcjfi&Lf that he revoked his earlier position, as indicated in the narra- 
tion from Tirmidhi. 

It is very strange that the sect which believes in the lawfulness of 
mut'ah - despite its claim to love and obey Sayyidna 'Ali jllc JJI ^j - 
elects to oppose no less a person than him on this particular issue. 

The author of Ruh al-Ma'ani reports from Qadi 'Ayad that mut'ah 
was lawful before the battle of Khayber, but it was made unlawful 
during it. After that, it was declared lawful on the day of the Conquest 
of Makkah, but it was after three days that it was proclaimed as 
unlawful for ever. 

There is yet another point worthy of our attention. The Qur'anic 
statement: 
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(And those who guard their private parts, save from their 
wives or from their bondwomen, then, they are not blame- 
worthy). 

is so explicit that it admits of no other interpretation. It shows the 
unlawfulness of mut'ah very clearly. Seeking flimsy support from some 
rare and unauthentic readings is absolutely incorrect. 

To sum up our earlier submissions, there is no absolute proof to 
support the view that the Qur'anic word, ffi£j£j, (you have benefited) 
refers to conventional mut'ah. This is just a remote possibility which 
can never override the absolute proof contained in cZaz lijl ^Ijjf $£ \ 
^Cfcited above. Specially, keeping in view the well-settled principle of 
Islamic jurisprudence, that where two arguments or two interpreta- 
tions are equally possible, the one supporting prohibition is always 
preferred. 

Ruling: 

Like mut'ah, a time bound marriage is also unlawful. A time-bound 
marriage (termed in Islamic jurisprudence as al-nihah al-muwaqqat) is 
a marriage entered into for a fixed time. The difference between the 
two is that mut'ah is done by using the words of mut'ah. A time-bound 
marriage is done by saying the word, nikah which is normally used for 
regular marriage. 

&j&\ J?£* y 'f^y &> fefe ££> "5/ (And there is no sin on you in what 
you mutually consent to after the {initial} settlement): This sentence in 
the verse means that mahr or dower which has been fixed mutually is 
not, in the real sense, absolute and definitive, and something to which 
nothing could be added or deleted. On the contrary, a husband can add 
something on his own accord on the fixed mahr, and the wife too, if she 
so desires, willingly and happily, can forgo a part of her mahr, or the 
whole of it. The generality of the words also allows a situation where a 
woman willingly agrees to defer the payment of a dower which was 
originally settled to be prompt. 

&f£ LLy/Sirdrioj/Surely, Allah is All-Knowing, All-Wise): The addi- 
tion of this sentence towards the end of the verse tells us two things. 
Firstly, that Ali knows. He is aware of everything. His injunctions are 
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there to be complied with. If somebody acts against these and even if a 
judge, a ruler, or any other human being ever gets to find out about it, 
Allah, in His most exalted state of being, knows all about this and 
everything else. One must keep fearing Him under all circumstances. 
Secondly, that the injunctions He has revealed are all based on 
hikmah or wisdom. In essence, Hikmah (Allah's wisdom) is too deep to 
be understood by everyone. The injunctions concerning what is 
unlawful and lawful as given in these verses, whether or not one 
understands their cause, reason or justification, must be believed in, 
accepted and obeyed. This is because, even though we may not know 
the raison d'etre, the cause, reason or justification, it hardly matters, 
for the Creator and the Master of the Command, Allah Almighty 
certainly knows it all, being the All-Knowing, the Wise. 

There are many people, educated but ignorant, visibly spread out 
in our contemporary Muslim and non-Muslim societies, who go about 
gopher-like, searching for the causes of Divine injunctions. When they 
fail to find any, they side-track the need to comply with the injunction 
by saying that the Word of God.was, God-forbid, contrary to the 
requirements of the modern age, or worse still, unsuitable. The words 
of the verse have silenced such people for ever by telling them: 'You 
are ignorant. Your Creator is All-Knowing. You lack understanding. 
Allah is All-Wise. Do not make your reason the touchstone of the 
Truth.' 

Verse 25 



j $ Ifcl jSL ^*_^xJli £ (j^ * i f £r* ,»■> <n «'f ^&UjL 
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And the one who cannot afford to marry the free 
Muslim women, then (he may marry) the one you own 
of the Muslim girls. And Allah knows best about your 
faith. You are similar to each other. So, marry them 
with the permission of their masters and give them 
their dues, as recognized, they being bound in 
marriage, not going for lust, nor having paramours. So, 
once they have been bound in marriage, then, if they 
commit a shameful act, they shall be liable to half of 
the punishment prescribed for the free women. That is 
for those of you who fear falling in sin. And that you be 
patient is better for you. And Allah is Most-Forgiving, 
Very-Merciful. [25] 

It is in continuation of the injunctions relating to marriage which 
have been appearing earlier that the text now takes up the option of 
marriage with bondwomen who qualify as such under the stipulations 
of the Shari'ah of Islam. Then, the injunction of Hadd punishment 
concerning them has been added along since the status of a bondman 
and bondwoman is different from a free man and a free woman. 
Detailed explanation follows. 

Commentary 

The word, dp>(taiil) in the Qur'anic text signifies power, capability 
and means. The sense of the verse is that one who does not have the 
capability or means to marry free Muslim women, can marry Muslim 
bondwomen. This clearly indicates that one should, as far as possible, 
marry only a free woman and simply not\marry a bondwoman. But, 
should it be that one has to marry a bondwoman, he should look for a 
Muslim bondwoman 

This is the very junstic position of Imam Abu Hanifah according to 
whom marrying a bondwoman, specially a bondwoman from the people 
of the Book (Jews or Christians) while having the power and means to 
marry a free woman, is makruh (not desirable) 

According to Imam Shafi'i and other Imams, marrying a bond- 
woman while having the power and means to marry a free woman is 
unlawful {haram), and marrying a bondwoman from the people of the 
Book is absolutely impermissible. 

In short, to avoid marrying a bondwoman is, under all conditions, 
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certainly better for a free man. However, if one has to do so under 
personal lack of choice, marrying a Muslim bondwoman is better. The 
reason is that the offspring from a bondwoman becomes automatically 
bonded to the owner of the bondwoman. Furthermore, there remains 
the danger that the offspring from the non-Muslim bondwoman could 
adopt a religion other than Islam following the example of the mother. 
So, in order to resuce the children from bondage and to ensure that 
they remain Muslims, it is necessary that the mother of the children 
should be free. If she is a bondwoman, iet her, at the least, be neces- 
sarily a Muslim, so that the faith of the child remains secure for future 
flowering. For this reason, respected scholars have said that marrying 
a free woman from the people of the Book is, no doubt, correct, but, 
staying away from doing so is better; and in a time like this, its impor- 
tance is much too obvious to be emphasized as Jewish and Christian 
women usually marry Muslim men to influence the husband himself, 
and his children, into adopting their religion. 

This much established, the text then says: j*Z f S> 'fcLzfe&Lj&'MS : 
It means that Allah is fully aware of your faith, that is, 'Iman or faith 
is the criterion of precedence. It is very likely that a bondman or bond- 
woman may be far ahead of free men and women on the scale of faith. 
Therefore, the option of marriage with a Muslim bondwoman should 
not be taken as absolutely contemptible. Instead the fact that she has 
faith in Islam should be appreciated. The expression jal^ f ^S ^S .n*", 
appearing at the end, translated here as you are similar to each 
other', means that human beings, free or in x bondage, all come from one 
species, the children of Adam and all were born of only one soul. That 
one is better than the other depends on 'Iman (faith) and Taqwa 
(righteous conduct in fear of Allah, the Creator). According to al-Tafsir 
al-Mazhari, 'these two sentence are there for people to get familiarized 
with and become acceptance-prone to marriage with bondwomen and 
get rid of any attitude of contempt for such marriage 

^j^lJfjjlt&$'j'i^\^Jjj&\s(So, marry them with the permission 
of their masters and give them their dues): It means that, should they 
refuse to give permission, the marriage of the bondwoman will not be 
correct because the bondwoman does not possess the control over her 
person. The same rule governs the bondman as he too cannot marry 
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without the permission of his master. 

Then it was said that one who marries a bondwoman should pay 
her mahr (dower) promptly, honestly and gracefully, that is, without 
hedging and delaying, and making sure that the payment is made in 
full, and that no trouble is caused to the bondwoman in this matter 
just because she happens to be a bondwoman. The juristic position 
taken by Imam Malik in this connection is that mahr (dower) is the 
right of the bondwoman. Other Imams say that the master of the bond- 
woman is the one who shall become the owner of what is received in 
payment of the dower of the bondwoman. 

jlj»fo Jj£/ xf cJoJi^i cLzdd (they being bound in marriage, not going 
for lust, nor having paramours): It means that marriage with Muslim 
bondwomen should be contracted while they are observers of chastity 
being neither "musafihat", that is, open fornicators, nor keepers of 
clandestine paramours. It may be noted that the text, though refers to 
the seeking of chaste bondwomen for marriage at this place, yet it is 
also much better to stay away from marrying a fornicating free woman 
as well. 

Since this verse has declared that if one cannot afford to marry a 
free woman, the second option for him is to marry a bondwoman. This 
also proves that mut'ah (m») is not permissible, because, had mut'ah 
been permissible, a person who could not afford to marry a free woman 
could have gone for the easiest alternate by doing mut'ah 1 as it would 
have gratified his sexual desire and, in addition to that, the relative 
financial burden of this deal would have been much less than that of a 
regular marriage. Furthermore, the Qur'anic words cJhmL2-££. slZid iden- 
tify the trait of the bondwomen - an observer of chastity while being 
bound in marriage and no fornicator. Now, as far as mut'ah is 
concerned, it is all 'safti, nothing but spillage and rank whoredom. One 
woman gets used by several men in short spans of time. The offspring, 
if it comes, cannot be credibly ascribed to anyone. There goes the 
benefit of procreation. What becomes of the unique reservoir of human 
strength all such people possess, is simply that the whole thing goes 
down the drain just to oblige the wanton pursuit of sex. 



1. For details see the commentary (on verse 24) in the previous section. 
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. ollil 'i* £~Z*M J* \ZdL&&l£$l»\jug3\- ) \5 3_a£l iTu : It means that after 
the bondwomen have been bound in marriage and their observance of 
chastity has been given a safe cover, if they commit zina, an act of 
shame, they shall be liable to half of the punishment prescribed for the 
free women. This refers to unmarried free women. If unmarried free 
man and woman happen to commit zina, the punishment is one 
hundred lashes, which appears in Surah An-Nur (24:2). As for the 
married man and woman committing zina (adultery), the punishment 
is rajm which is death by stoning. Since this particular punishment 
cannot be reduced to half, all four Imams agree on the position that 
the punishment of zina committed by a bondman or bondwoman, 
married or unmarried, is fifty lashes. The injunction relating to the 
bondwomen has been mentioned in the present verse, but the question 
of the bondman too becomes clear from the obvious analogy of the text. 

'fSl* cuil ,jii. £4<iUi : It means that the permission to marry a bond- 
woman is for a person who apprehends that he might fail into the sin 
of fornication. 

P&£- IjjLL'oG'CAnd that you be patient is better for you); that is, if a 
person, despite the apprehension of falling into zina, exercises 
restraint and keeps himself morally pure rising above the puli of his 
sexual desire, then, this state of being is better than that one marries 
bondwomen. 

'£>5j!p£2il/(And Allah is Most-Forgiving, Very-Merciful): It means 
that, no doubt, marrying bondwomen is makruh (not desirable) yet, 
should one go on to do something in this line, Allah Almighty will still 
forgive him. Then, He is Very-Merciful too, because He allowed 
marriage with bondwomen and did not make it totally prohibited. 

Special Note 

Bondmen and bondwomen mentioned in the explanation of the 
present verse represent the Shar'i bondmen and bondwomen. Men and 
women from among the disbelievers who were taken prisoners during 
Jihad were given to the Mujahidin as part of the distribution of spoils 
by the Amir al-Mu'minin, the Chief Executive of Muslims. These pris- 
oners became the bondmen and bondwomen. Their offspring too 
remained in bondage (with the exception of some cases which appear 
in due details in books of Fiqh). Today Muslims have forsaken taking 
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.up Jihad in the manner prescribed by the Shari'ah of Islam, ignored 
the demands of their Jihad, have entrusted the options of peace and 
war in the hands of the enemies of their religion and have themselves 
become chained to principles and policies which have nothing to do 
with the Shari'ah of Islam. Since that point of time Muslims departed 
from the pivot, they ended up being deprived of what was known as a 
bondman and bondwoman. 

Common domestic servants in our own time are not 'bondmen' and 
'bondwomen' because they are free. 

In some parts of the world, children are sold out or enslaved. This 
is absolutely and totally haram (forbidden). They do not become 
'bondmen' and 'bondwomen' by doing that. 

Verses 26 - 28 

<YA)>U£fc>k 

Allah intends to make clear to you and to guide you to 
the ways of those before you and to relent towards you. 
And Allah is All-Knowing, All-Wise. [26] 

And Allah intends to relent towards you while those 
who follow the desires want you to deviate a great 
deviation. [27] 

Allah intends to make things easy on you. And man has 
been created weak. [28] 

Sequence 

Mentioned in the previous verses were details of injunctions. Now, 
in the present verses, Allah Almighty points to his blessings and 
favours saying that your being obligated with these injunctions is for 
your own good, even though you may not be able to understand its 
manifestation in details. Then, along with it, there is the motivation to 
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follow the divine injunctions. Finally, there is the message of alert 
against the evil intentions of the misguided who wish ill of you and 
would like you to stray far away from the straight path. 

Commentary 

Following the description of several injunctions relating to 
marriage, the present verses say that Allah Almighty is making His 
injunctions very clear and explicit for you, and He is putting you in 
line with the ways of the noble prophets and the righteous who have 
come earlier. Do not think that these details of what is unlawful and 
what is not are there for you alone. The fact is that communities, 
earlier than you, were also charged with such injunctions. Those who 
acted in accordance with them were rewarded with Allah's favour. 

As for those who follow the dictates of their desires, which includes 
fornicators, adulterers and nations and peoples adhering to false 
creeds who just do not recognize the restrictions of halal and haram 
and make no distinction between lawful and unlawful would very 
much like you too to move away from the straight path and start 
giving ear to their false intentions and crooked ways. Be on your guard 
against them. There are creeds where it is all right to marry women - 
marriage with whom is not proper. Then there are many atheists who 
favour the very elimination of the institution of marriage as something 
out of tune with modern times. Not content with what they call "living 
together", there are people in some countries who are talking about 
women as a shared item of enjoyment. All this comes from people who 
take orders from their desiring self. Some Muslims, subscribing to 
Islam yet weak in their faith, when they keep company with disbe- 
lievers and atheists of such inclinations, fail a prey to their lustful 
claims and begin to think that their own religion is out-dated and that 
the position of the enemy is the very epitome of human progress. They 
do not realize that they have been framed into believing that people 
with such ideas are modern and forward-looking, something they start 
wishing their own religion could have permitted. Refuge with Allah 
from such spineless surrendering! The best policy is to take the 
warning given by Allah Almighty and stay away from owning and 
practicing ideas and ways of people with dispositions so wicked. 
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After this, in the first part of verse 28, it was said: 

'J$* djtSffi^ &3. '• It means that Allah, great in His majesty, intends 
to make things easy on you, that is, prescribes injunctions which can 
be carried out by everyone obligated with them. If one cannot afford 
marrying free women, permission has been given to marry bond- 
women. Parties to a marriage were given the right to settle the dower 
by mutual consent. Also given was the right to marry more than one 
woman under circumstantial necessity, of course, on condition that 
justice is not compromised. 

At the end, in the second part of verse 28, the text says: - \lsi\ jli.j 
\&L (And man has been created weak). It means that nian is Weak by 
nature, and constituted desire-prone. If man was asked to stay away 
from women, totally and absolutely, he would have been a hopeless 
performer when it came to obeying the injunctions of Allah. It was, in 
view of his weakness and limitations, that he was not only permitted 
to marry women, but also that he was induced to do so. It goes without 
saying that the post-marriage life of a couple offers great benefits of 
mutual self-realization and most of all they enjoy the blessings of a 
sight that is untainted and a character that is unalloyed. This mutual 
purity of the couple increases the moral quality of life for both of them, 
making them strong, self-reliant and happy. So, marriage is a smart 
mutual contract to remove any chances of weakness that may afflict 
men and women - a peerless method indeed. 

Verses 29 - 30 

5$zl d£; u%Ic ajs 'S#&j<">&>sfci,$x 

O those who believe, do not eat up each other's 
property by false means unless it be a trade with your 
mutual consent. And do not kill yourselves. Ihdeed, 
Allah has been Very-Merciful to you. [29] 

And whoever does that out of aggression and injustice, 
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We shall cast him into fire. And this is an easy thing for 
Allah. [30] 

Sequence 

Looking back from the beginning of Surah Al-Nisa', we see that it 
points out to the creation of all human beings from one father and 
mother and to the fact that all of them are bound in one big bond of 
brotherhood which suggests that rights of human beings at large have 
to be guarded and fulfilled. Then came a detailed statement about 
orphans and women which was followed by the injunctions of inheri- 
tance stressing upon the fulfillment of the rights of other relations in 
addition to those of the orphans and women. Pursuant to this came the 
injunctions of marriage telling about women who can be lawfully 
married and about those with whom marriage is unlawful, because 
marriage is a transaction and contract which entitles someone to enter 
into a woman's life and property. 

The present verses bid the protection of human life and property 
and forbid any uncalled for intrusion into that area - whether those 
human beings are men or women; related or unrelated, Muslim or 
non-Muslim with whom there is a no-war pact in force. (Tafsir ai-Mazharl) 

Commentary 

While prohibiting to eat up the property of others the actual words 
used in the verse' are: ^u^SJi^f which have been translated as 'each 
other's property' against the very literal, 'your property in between 
you'. There is a consensus of Commentators, that these words certainly 
carry the sense that nobody should eat up the property of the other by 
false means. The sense of the expression also includes, as indicated by 
Abu Hayyan in Tafsir al-Bahr al-Muhit, that anybody should eat up 
his own property in that manner - for example, spend it on what is 
religiously sinful, or is straight extravagance. That too comes under 
the purview of this verse and is forbidden. 

The word ijfcvJ in the verse literally means, 'do not eat'. But, in 
common usage, it means, 'do not usurp the property of another person 
by false means whatever they may be by eating or drinking or using. 
In common parlance, the unauthorized use of what is owned by 
someone else is indicated by the idiom, 'eating up', even though it may 
not be eatable. The word, "batil" which has been translated as "false 



Surah Al-Nisa' 4 : 29-30 4 °0 

means" covers, in the view of Sayyidna 'Abdullah ibn Mas'ud and the 
majority of blessed Companions, all other forms which are impermis- 
sible and are forbidden by the Shari'ah. Included thereunder are theft, 
robbery, usurpation, breach of trust, bribery, interest, gambling and 
all false transactions. (ai-Bahr ai-Muhlt) 

False Means as explained by the Qur'an and Hadith 

As for the Holy Qur'an, it has used one word jtUL (by false means) 
to declare that all wealth and property acquired by false means is 
unlawful. After that, the Holy Prophet jJU, aJlc Jji JL» was entrusted 
with the duty of providing details. It was he ,JL«, *Ju. JJI {J L^> who 
explained the details of every impermissible transaction. 

From this we also find out that the many details of impermissible 
methods of buying and selling mentioned in the ahadith of the Holy 
Prophet JLj i-\z 4JI J^> are really an elaboration of this Qur'anic injunc- 
tion. Therefore, all those injunctions are, in a way, the very injunc- 
tions of the Qur'an. Whatever injunctions of Shari'ah have appeared in 
the ahadith of the Holy Prophet jJL-, *Jlc JJI JL» they all have a common 
feature - they all elucidate upon one or the other Qur'anic injunction. 
It makes no difference whether we do or do not know that this is an 
explanation of a certain verse. 

Permissible Methods 

The first part of verse 29 explained above declares that devouring 
the other person's property by false and disapproved methods is 
unlawful. Then, in order to exempt permissible methods from the 
ruling of unlawfulness, it was said in the second part of the same 
verse\>^,j»\£ &%(£/&£■$**), which means that the wealth and property 
of others which has been acquired through trade by mutual consent is 
not unlawful. 

Although there are, besides trade, several other means and 
methods which are equally permissible - for example, borrowing, gift, 
charity, inheritance - but, generally the most recognized and 
commonly practiced form of one person's property passing into the 
possession and control of someone else is no other than trade. Then, 
trade is generally understood to be a buying and selling activity. But, 
according to al-Tafsir al-Mazhari, dealings related with service, labour 
and tenancy are also included in trade, because in bai' (sale) what is 
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acquired is mal (property) for mal, while in ijara one gets mal for 
service and labour. Trade covers both. 

The reason why trade alone, out of the permissible forms of 
acquiring wealth and property from others, has been singled out here 
in this verse is that trade and labour are the best means of earning 
livelihood out of a variety of those open to man. Sayyidna Rafi' ibn 
Khadij ^* JJI ^j says that the Holy Prophet ,JLj *J* JJI J-* when asked as 
to which mode of earning was the purest and the most lawful, said: 

"Man's work with.his own hands, and all honest sale transac- 
tions (not false and fraudulent) (Al-Mundhiri, Al-Targhlb, and 
Mazhari). 

Sayyidna Abu Sa'id al-Khudhri *^c JJI Lr ^ J narrates that the Holy 
Prophet jjuj jJLc JJI Ju» said: 

(i^Jujj) « i.^.t.Hj ^JbJL^aJlj j^uuJI v» j--«VI JjjJi~aJI j>UJI 

"The truthful and trustworthy trader shall be with the 
prophets and the truthful and the martyrs". (Tirmidhi) 

And Sayyidna Anas jo* JlJI ^j narrates that the Holy Prophet .gj- 
said: 

"The truthful trader shall be under the shade of the Throne on 
the Day of Doom." (reported by al-Isfaham x al-Targhib) 

Special Conditions of Clean Earning 

According to a narration from Sayyidna Mu'adh ibn Jabal *i* JJI ^j 
the Holy Prophet jjL, *Ji* JJl JL» said: 

"The cleanest earning is the earning of the traders, on condi- 
tion that, when they talk, they do not lie; and when they are 
asked to hold something in trust, they commit no breach of 
trust; and when they buy something from someone, they do 
not start finding faults in it; and when they sell their own 
stuff, they do not praise it (unrealistically); and when they 
have a debt to pay, they do not evade payment; and .when 
they have a debt to recover from someone, they do not harass 
him." (Isfahani, as quoted by Mazhari) 
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For this reason, it was said in another hadith: 

"Traders will be raised on the Day of Doom as the sinners 
except him who fears Allah, acts righteously and says what is 
true." (al-Hakim, from Rifa'ah b. Rafi') 



Trade and Mutual Consent : 

The words "unless it be a trade with your mutual consent "in verse 
29 lay down two conditions for the validity of a transaction through 
which the property of another person may lawfully be acquired. 
Firstly, it must be a transaction of trade which requires exchange of 
properties. Therefore, the transactions of gambling, specuiation and 
usury or the transactions of sale where the commodity does not exist 
are forbidden and are not valid in Shari'ah, because these transactions 
cannot be termed as trade, even though they are effected in the name 
of trade. 

Secondly, the transaction must be effected with the mutual consent 
of the parties. Therefore, if there is trade, where the object of sale does 
exist, but the mutual consent of the parties is not there, even then, the 
sale is invalid and impermissible. Thus, these two forms are included 
under "eating up each other's property by false means". Muslim j urists 
call the first form, albai' al-batil', while the second form is given the 
name, ' al-bai' al-fasid . 

To explain the first condition, we can say that trade is the name of 
the exchange of one commodity with the other. Having commodity on 
one side and having no commodity against it is not trade. It is decep- 
tion. The same holds good for interest-based transactions where the 
amount of interest is a return for the time allowed in a loan - and this 
'time' is no 'commodity'. The same thing happens in specuiation and 
gambling. Here, the commodity does exist on one side, but the exis- 
tence of a commodity against it is doubtful. Similarly, there are trans- 
actions based on forward trading where the commodity does not exist 
but a deal is made for its sale / purchase. Here you have commodity on 
one side and nothing but a promise on the other. Therefore, this is just 
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not trade. If fact, this is deception and a kind of fraud. Therefore, 
Muslim jurists have ruled it to be al-bai' al-batil, a void transaction of 
sale. The explanation as given here eliminates all impermissible forms 
of trading. 

As for the second condition, it covers a situation where a property 
is being exchanged for another property. Both do exist, but the trans- 
action of exchange did not take place with mutual consent. Although 
this is a trade, yet it is a wrong and invalid type of trade. Therefore, it 
has been called 'fasid (invalid) and is not allowed. 

The reality of the condition of mutual consent 

However, there is a third kind in which there is commodity on both 
sides, and apparently the transaction has been effected with mutual 
consent, but the consent of one party has been obtained by compulsion 
and not by his free will. Therefore, this third kind is also included in 
the second one. For example, a person or company collects articles of 
daily use from all over the market, builds up a stock, raises prices on 
the higher side and starts selling. Since this is not available elsewhere 
in the market, the customer has no choice but to buy it from him at 
whatever price he may be selling it. In this situation, though the 
customer himself walks into the store and, obviously, buys it with his 
consent, but this 'consent' is an outcome of compulsion and therefore, 
it is null and void. 

Similarly, if a husband makes the conditions of living with his wife 
so thorny that she is compelled to forgo h.er due dower, then, this 
expression of 'consent' made by her while abandoning her right to 
receive the dower, is not considered as consent in the real sense of the 
term. 

Or, take the example of a person who discovers that he is not going 
to get his valid job done without offering a bribe, and he becomes 
ready to offer a bribe, then, this willingness and consent is not of his 
own free will. Therefore, it is legally null and void. 

Thus, it becomes very clear that the restriction in Je\'f'&- ijli oj&'ol ^t 
j2u£ (unless it be trade with your mutual consent) justifies only those 
forms of buying, selling and trading the justification of which stands 
proved on the authority of the ohadkh of the Holy Prophet ^ . Muslim 
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jurists have simply codified them. So, all forms of buying, selling and 
trading prohibited and impermissible in the Shari'ah of Islam stand 
excluded from the approved core. To sum up, this one word of the Holy 
Qur'an provides the key to the wonderful treasure of Muslim jurispru- 
dence on the subject ofal-buyu' and al-ijara. 

The third sentence of the first verse (29) says: J£Lif IjJuifv/which has . 
been literally translated here as 'and do not kill yourselves.' According 
to the consensus of commentators, this includes suicide; as well as, 
killing each other unjustly. The first sentence of the verse described 
the property rights of human beings at large and stressed that they be 
guarded. The present sentence, the third one we have before us right 
now, covers their right of life. Property has been mentioned in this 
verse earlier than 'life', probably because injustice and negligence are 
very common in matters relating to property rights. No doubt, unjust 
killing is far more grave, yet eustomarily its frequency is lower. Hence, 
it comes later. 

Verse 29 closes with the statement: Si»j^& otf «Jl SLwhich means that 
the injunctions given in this verse -- 'do not eat up each other's prop- 
erty by false means' or 'do not kill anyone unjustly' ~ are injunctions 
that come to you as Divine Mercy, so that you can take your guard 
against falling into these misdeeds and thereby become liable to 
punishment in the life to come, and also that you may stay safe from 
punishments which could afflict you right here in the present life. 

After that, the next verse (30) says: l*u *il&j Jjli tj&j utfj* &}'&& ■ It 
means: If, despite the instructions of the Holy Qur'an, anyone acts 
otherwise, and knowingly, aggressively and unjustly, takes what 
belongs to someone else, or kills anyone unjustly, Allah will cast him 
into Fire. Here, the restriction of 'aggression' and 'injustice' shows 
that, should this happen out of forgetfulness or mistake, it is not 
included in this warning. 

Verse 31 
If you abstain from the major (sins) out of what yOu 
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have been forbidden from, We shall write off your 
minor sins and shall admit you to a noble entrance. [31] 

Righteous Deeds : Kaffarah of Minor Sins 

Kaffarah is what makes amends, an expiation. So the meaning is 
that righteous deeds will be taken as Kaffarah for minor sins which 
will thus be written off, resulting in reward instead of punishment and 
Paradise instead of Hell. This is in accordance with authentic ahadith 
where it has been stated that when a person makes wudu for salah, the 
act of washing each part of his body becomes the Kaffarah for sins; the 
washing of the face becomes the Kaffarah for sins committed by the 
eye, the ear, the nose; gargling becomes the Kaffarah for the sins of the 
tongue; washing feet a washes way the sins of the feet - and when he 
walks towards the masjid, every step he takes brings with it the 
Kaffarah of sins. 

Major Sins are forgiven by Taubah alone 

From the verse, we find that the expiation of sins through right- 
eous deeds such as wudu, salah and the rest, which appear in ahadith, 
concerns minor sins. As for major sins, they are not forgiven without 
Taubah (Repentance); and for minor sins, the condition is that one 
should have made the effort to stay away and remain safe from major 
sins. This leaves us with a note of warning - if someone, while staying 
involved in major sins, goes on performing his wudu' and salah, then 
this wudu' and salah and other righteous deeds will not at all expiate 
for even his minor sins, let alone the major ones. It is a warning that 
when a person appears on the fateful Day of Resurrection, carrying 
the heavy burden of his major and minor sins, he will find no helping 
hand to make his burden any lighter. 

It will be recalled that some major sins were mentioned in the 
previous verses alongwith the warning of severe punishment for those 
who commit them. It is a peculiar style of the Holy Qur'an that when it 
warns of punishment against a sin, it is generally followed by some 
aspect ofpersuasion towards obedience. 

In the present verse too, a particular Divine reward has been 
mentioned and people have been persuaded to acquire it by staying 
away from major sins, in which case, Allah Almighty will forgive their 
minor sins on His own. Thus, cleansed of all sins, major and minor, 
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one could look forward to entering the home of honour and peace, the 
garden of Paradise. 

The two kinds of sins 

This verse tells us that there are two kinds of sins. Some of them 
are kabirah, that is, major sins; others are saghirah, (termed as 
Saiyyat, in this verse) that is, minor sins. He who musters enough 
courage and succeeds in staying away from major sins, has been given 
a promise by Allah Almighty that He will forgive his minor sins on His 
own. 

Now, the act of staying away from major sins also includes the act 
of fulfilling all obligations (fard and wajib) because neglecting or aban- 
doning obligations is a major sin in itself. Thus, we come to the conclu- 
sion that if one dutifully fulfills all obligations and succeeds in saving 
himself from all major sins, Allah Almighty will overlook his minor 
sins. 

Defining Major and Minor Sins 

The word, "Kaba'ir" used in the verse is the plural of 'kabirah' 
meaning 'major sins.' Before we proceed further, we should under- 
stand the nature and identification of 'major sins'. Also, we should 
know the definition of minor sins, and their number. Being an impor- 
tant subject, selu. lars of the Muslim community have devoted regular 
books to throw light on this subject from various angles. 

Let us, first of all, realize that sin, in the absolute sense, is the 
name of an act which is against the command and the will of Allah 
Almighty. Starting from this particular point, you will be able to see 
that the sin known as 'saghirah' or, technically, a minor sin, is, in faet, 
no minor sin for that matter. To disobey Allah Almighty and to oppose 
His will is, invariably, a grave erime. Therefore, based on this view, a 
large number of seholars of the Muslim community have ruled that 
every disobedience of Allah and every opposition to His will is nothing 
but 'kabirah' or major sin. The distinetion between 'kabirah' and 
'saghirah', major and minor sins, is made only when these are 
compared to each other. It is in this sense that the blessed Companion, 
Sayyidna 'Abdullah Ibn 'Abbas has been reported to haVe said: ^L. JT 
i^-Tj+jAie which means that 'Any act forbidden by the Shari'ah is a 
major sin.' 
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In short, a sin which is technically known as minor does not mean 
that people should go about indulging in it neglectfully, indolently or 
just ignore it as something ordinary. On the contrary, the fact is that a 
minor sin, if done with nerve or heedlessness, does not remain minor 
anymore - it becomes a major sin. A good example of a major and a 
minor sin, as given by some sage, is that of a small scorpion and a big 
scorpion, or that of a large ember and a tiny spark, for man cannot 
bear the pain given by any of these. Therefore, Muhammad ibn Ka'b 
al-Qurazi said that the greatest act of worship offered for Allah is to 
give up sins. The 'ibadah or worship by people, who offer prayers and 
remember Allah, yet do not give up sins, is not accepted. The famous 
mystic, Fudayl ibn Ayad said: 'The lighter you take a sin to be, the 
greater it will become with Allah as a crime.' The most righteous 
elders of the Muslim community used to say: Every sin is a courier of 
kufr which invites people to manners and morals typical of disbe- 
lievers. 

According to the Musnad of Ahmad, Sayyidna A'ishah LfLe JJi^j 
wrote a letter to Sayyidna Mu'awiyah «* *i)l ^j in which she said that a 
servant of Allah who disobeys Allah Almighty finds his fans become 
fault-finders, and friends turn into enemies. Heedlessness towards 
sins is the cause of man's permanent ruination. It appears in an 
authentic hadlth that the Holy Prophet ^ *JLt J) I JL> said: When a true 
believer falls in sin, a black dot appears on his heart. If, after that, he 
repents and seeks forgiveness from Allah, this dot disappears. If he 
does not repent, this dot keeps on increasing\ so much so that it covers 
his whole heart. In the Qur'an, the name given to this dot is 'rayn, as 
in i'jJ^i \£\£ l£i*oli jle SLT'J-^ that is, their evil deeds have rusted their 
hearts - 83:14. 



However, it is necessary that there be a method to distinguish 
between sins in terms of corruption they cause, evil results they bring 
and harmful outcome they produce. Thus, it is because of this need to 
differentiate that a certain sin is called 'major' and a certain other 
'minor'. 

Major Sins 

The definition of 'kaba'ir, as indicated in the Qur'an and Hadith 
and as explained by the most revered elders, is that a sin on which a 
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Hadd or punishment has been prescribed in the Qur'an or Sunnah to 
be enforced in this present life or on which words of curse or la'nah 
have appeared, or on which stern warning of Hell has been mentioned, 
are all major sins. Similarly, every sin the evil outcome of which is 
equal to or more than a major sin shall be counted as a major sin. Also, 
a sin done with a rebellious attitude or done as a permanent habit is 
also included in the major sins. 

Someone said before Sayyidna Ibn 'Abbas v* JJI ^>j that the number 
of major sins was seven. He said: 'Not seven. Say seven hundred, 
which is better.' In his book Al-Zawajir, Imam Ibn Hajr al-Makki has 
given a list of all such sins with their full explanations, sins which are 
included under kaba'ir in accordance with the definition given above. 
The number of major sins listed in his book reaches upto four hundred 
and sixty seven. The truth of the matter is that some scholars have 
considered it sufficient to count prominent major sins only and thus 
the number they have come up with is lower. Others who went in 
details and dealt with all divisions and sub-divisions of the subject 
came up with a higher number. Therefore, this is not much of a contra- 
diction. The Holy Prophet jjLy *As. JJl ^ has himself pointed to many 
sins as being major. Then, as appropriate under given circumstances, 
he has also named them in threes and sixes and sevens or even more 
elsewhere. From this, the scholars of the Muslim community came to 
the conclusion that the purpose is not to determine any particular 
number as a universal statement. Rather, each number mentioned in 
a hadith relates to particular occasions or circumstances where that 
particular number was deemed appropriate in the given situation. 

In a hadith of al-Bukhari and Muslim, the Holy Prophet *JU *l)l lJ La 
|JLy has been reported to have said: I warn you against the top ones 
from among the major sins. They are three in number - to associate a 
created being as a partner in the divinity of Allah, to disobey parents 
and to give false witness or to lie. In yet another narration of al- 
Bukhari and Muslim, it has been reported that someone asked the 
Holy Prophet jg£ as to what could be the greatest of all sins. He said: 
'That you ascribe partners to Allah although He has created you.' He 
was then asked as to the greatest of all sins after that. He said: 'That 
you kill your child for fear of his sharing in your sustenance and that 
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you will have to feed him.' He was again asked as to the greatest of all 
sins after that. He said: 'Committing adultery with the wife of your 
neighbour.' Since the protection of the family of a neighbour is the 
responsibility of all human beings very much like the protection of 
one's own family, therefore, the gravity of this crime becomes twofold. 

According to yet another hadith reported by al-Bukhari and 
Muslim, the Holy Prophet pL*j ^Ju *l)l Lt L^> said: 'That someone uses 
abusive language for his parents is also one of the major sins.' 
Surprised, the noble Companions asked: 'O Messenger of Allah, how is 
it possible that someone starts using abusive language against his 
very own parents?' He said: 'Yes. A person abuses the parents of 
another person as a result of which the later abuses the parents of the 
former. This too is as if he had abused his own parents, because he 
was the one who became the cause of those abuses.' 

As ina narration of Sahih al-Bukhari, the Holy Prophet ^ has 
counted - shirk (ascribing partners to Allah), unjust killing, eating up 
of the property of an orphan by false means, devouring income from 
interest, deserting the battlefield of jihad, false accusation against 
chaste women, disobedience to parents and the desecration of the Holy 
Ka'ba - among major sins. In some hadith narrations, the eventuality - 
that a person winds up living in a country of disbelievers (dar al-kufr) 
and emigrates to a country of believers {dar al-Islam), but later, leaves 
the country to which he has migrated and goes back to live into the 
country of disbelievers - has also been ruled x as a major sin. 

There are other narrations of ahadith where some of the forms of 
behaviour cited below have been included in the list of major sins, 
such as, taking a false oath, holding back water in excess of one's need 
and refusing to share it with those who need it, to learn magic, and to 
practice magic. The Holy Prophet jJLy *JL* JJI Lt L» has said, 'Drinking is 
the greatest of major sins'; he also said: 'Drinking is the mother of all 
shameful deeds,' because once drunk, man can fail into any conceiv- 
able evil. There is another hadith where he said: 'The gravest major 
sin is that one imputes to his Muslim brother a fault which stains his 
character.' According to one hadith, one who brackets two salahs (time- 
bound prescribed prayers) at one time without an excuse approved by 
the Shari'ah has committed a major sin. It means that he did not 
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perform a salah at the time it was due, but performed it as qada 
(missed) prayer along with another salah. Some hadith narrations 
declare that losing hope in the mercy of Allah Almighty is also a major 
sin; and so it will be in the event if one becomes careless or daring 
enough to forget all about His punishment and retribution. Another 
narration rules that making a will to bring loss to an inheritor or to 
reduce his share in the inheritance is also one of the major sins. 

And it appears in a narration from the Sahih of Muslim that the 
Holy Prophet jJL, *JL* Jjl Ju» once spoke the words: 'Destitutes, losers, 
they are ruined.' He repeated this three times. Sayyidna Abu Dharr al- 
Ghifari t±* JJl ^j asked: 'O Messenger of Allah, who are these unfortu- 
nate people?' He replied: 'One: a person who lets his trouser or wrap or 
shirt or robe hang all the way down below his ankles; two: one who 
spends something in the way of Allah, then publicizes his favour; 
three: one who, inspite of hisold age, indulges in shameful deeds; four: 
one who, despite holding a position of authority, tells lies; five: one 
who, despite having a family, waxes proud; six: one who gives his hand 
of allegiance in the hands of a worthy Imam or master j ust for the sake 
of material gains. 

Concluding in the same vein, we refer to another hadith -from al- 
Bukhari and Muslim which proclaims that the back-biter will not be 
admitted into the Paradise. And a hadith in Nasa'i and the Miisnad of 
Ahmad enlarges on the theme by saying that some kinds of people will 
not be admitted into the Paradise, that is, the drinker, the disobeyer of 
parents, the unjustified severer of relations with kinsmen, the public- 
izer of a favour, the diviner of the unseen through jinns, satans and 
other mediums and the dayyuth (£>>.i), a wittol or cuckold who is so 
contented with his shamelessness that he never stops his wife and 
family members from going the way of immodesty. And a hadith from 
the Sahih of Muslim says that la'nah or the curse of Allah is for one 
who sacrifices an animal for anyone other than Allah. 

Verses 32 - 33 
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And do not covet something by which Allah has made 
some of you excel some others. For men there is a share 
of what they earned and for women, a share of what 
they earned. And pray to Allah for His grace. Surely, 
Allah is All-Knowing in respect of everything. [32] 

And for everyone We have made heirs in whait the 
parents and the nearest of kin have left. And as for 
those with whom you have made a pledge, give them 
their shares. Surely, Allah is a Witness over everything. 

[33] 

In the injunctions of inheritance appearing previously, it was 
mentioned that, given the conditions, for a male there is a share equal 
to that of two females. There are other proved aspects of male prece- 
dence as well. So, Sayyidah Umm Salmah \^s. JJl ^j once said to the 
Holy Prophet jJl-, *JU JJI J^ : 'Our share in the inheritance is half. Then, 
there are such and such elements of difference between us and men...' 

Her purpose was not to raise an objectidn. Rather, she wished to be 
a man and to deserve the merits restricted for men. There were other 
women who wished: 'Had we been men, we would have taken part in 
Jihad and the merit of Jihad would have been ours.' 

A woman asked the Holy Prophet ^j *JU JLll J^> : 'A man gets a 
double share in the inheritance and the witness of a woman is half as 
compared with a man - does that mean that we shall be getting a half 
reward for all of our acts of worship?' Thereupon, the present verse 
was revealed in which an answer to both these statements bas been 
given. The answer to Sayyidah Umm Salmah was given by 'and do not 
covet...' and the answer to the last-mentioned woman was given by 'for 
men there is a share...' 
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Commentary 

Coveting the Unacquirable 

In this verse (32), coveting things, traits and merits given to others 
has beeh prohibited, for they are not acquirable by effort. The reason 
is that whena man finds himself lacking in wealth, comfort, beauty, 
merit, knowledge and similar other states of being, he naturally expe- 
riences a surge of envy which urges him to come, at least, at par with 
that person, or, if possible, be ahead. But, he does not always have the 
capability or power to make his wish come true because there are 
merits and excellences which have nothing to do with man's own 
efforts and acquisitions. They are simply the blessings of nature, for 
example, being a man or being the seion of a prophefs family or 
having been born in the family of a ruler or having been bom beau- 
tiful. So, one who does not have access to these blessings -cannever 
obtain them by effort evenif he were to spend a whole life-time 
devoted to that pursuit. A woman cannot become a man, nor can one 
choose to be born in the family of a prophet, or change his physique - 
become tali and handsome, acquire all beautiful features of his choice - 
because, this is not within his power. He simply cannot acquire these 
in the real sense, no matter how much he struggles with his medi- 
cines, treatments and devices. Consequently, when he finds himself 
incapable of matehing the other person, his inner self starts playing 
with the idea that it would be wonderful if such blessings were 
snatched away from him (the other person) as well, so that, he too 
becomes either equal or lower than him. This is envy, a terribly, 
shameful and damaging trait of human morals, which is the cause of 
so many disputes, disturbances, killings and ravages in this world. 

This verse of the Holy Qur'an eloses the doors of disorders by 
saying: ^ JJ^j&liT^iijI i^' ^ lj&£v,'. It means that Allah Almighty, in 
His infinite wisdom, has blessed people with all sorts of merits and 
excellences. He gave someone a particular quality, then gave someone 
else yet another quality; less to some, more to some others. In this 
matter, everyone should rest pleased with his or her destiny and stay 
elear from the envious desire to become the possessor of the other 
person's merits and excellences, for the end-result of this game of 
desires is nothing but a biting sense of personal loss, and of course, 
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that awful sin of envy. 

It may sound a little simple, but the truth of the matter is that 
anyone Allah Almighty elects to be a man should be grateful for it, and 
anyone He elects to be a woman should be pleased with being just 
that, realizing that, had she been a man, may be, she could have failed 
to fulfil the responsibilities placed on a man, and would have thus 
ended up being a sinner. Then, anyone created beautiful by Allah 
Almighty should be all the more grateful for having been so blessed; 
and, anyone lesser in looks should also not grieve thinking of the good 
that may lie hidden behind this destiny, for being blessed with beauty 
does not necessarily guarantee good. It might have the recipient land 
into some unwelcome state of trial or corruption. Again, anyone who is 
a true lineal descendant of the Holy Prophet ,Jl-j *M. Ai\ Jl^> should thank 
Allah Almighty for the great blessing of this lineal connection; and, 
anyone who does not have this connection should neither worry about 
it, nor should he go about longing for it, because this is something 
which cannot be acquired by effort, and if one still insists on coveting 
it, what he would get involved with will be nothing but sin and the 
gain he would make would be nothing but a broken heart and an 
aching soul. So, rather than pine for a lineage one does not have, the 
best policy is to think about one's own doings. Let these be good and 
righteous. Once a person enhances himself with such spiritual 
strengths, he can be ahead of those with higher or better lineage. 

Striving to excel others in good deeds i^ different 

There are verses of the Holy Qur'an and the sayings of the noble 
Prophet ,JUj *Jlc <d)l Jlo which exhort people to excel each other in good 
deeds. In other words, this is an open field in which it is all right to 
look at the trail of merits and excellence left by others. Indeed, people 
have been persuaded to make all possible efforts to acquire them. 
Now, this relates to deeds within man's control, and which can be 
acquired by learning, training and working. For example, if a person is 
impressed with someone's intellectual merits, practical life and excel- 
lent morals, he can, by all means, strive to acquire these qualities. 
This is very desirable, and praiseworthy. As such, the present verse 
does not contradict it. In fact, the later part of the same verse (32), that 
is, oi^fl CT£gy J&Uj lj£^f l (£&i-J iJtS&U is actually supporting this view. It 
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means that men will get a share of what they acquired with their 
effort and conduct, and the same will be true for women who will get a 
share of what they acquired with their effort and conduct. One is not 
likely to miss the hint here - that effort and struggle in the acquisition 
of merits and perfections do not go waste. On the contrary, every nian 
and woman will definitely get a return, a share of his or her effort. 
From here, we also know that desiring to have someone's intellectual- 
moral excellence as combined with his model practical conduct, and 
then going ahead to see the fruition of these desires through effort and 
struggle, is certainly desirable and praiseworthy. Removed in the 
process here is an error which is committed by a lot of people who tend 
to do things not knowing what they are doing. Some of them become so 
devoted to their desire to acquire merits which cannot be acquired that 
they ruin their otherwise peaceful life right here in this mortal world. 
And if, bad come to worse, they are fired with envy, that is, they start 
wishing - 'if I do not have this blessing, may this be taken away from 
the other' - then, the very chances of salvation in the life to come also 
stand destroyed because of the grave sin of envy committed by him. 

Moreover, there are another kind of people as well who lack 
courage, avoid action, or just have no sense of honour and shame, who 
do not even try to acquire merits which can be acquired. Such people, 
when approached with good counsel, would come back immediately, 
blaming their destiny and fate which is no more than an effort to 
camouflage their own timidity and inertia. The present verse has 
resolved this problem by stating a wise and just rule which is: Man's 
effort is ineffective in acquiring merits which he does not control, such 
as, being high-born or handsome. Merits like these should be resigned 
to fate and one must be content with the divinely determined state he 
is in, and be grateful to Allah Almighty. Coveting anymore than that 
is absurd, ineffectual, meddlesome - an act which leaves behind 
nothing but a handful of sorrows. 

As for merits which can be acquired by effort, wishing to have 
them is useful, only if such a wish is supported by the necessary 
struggle to achieve. Let us keep in mind that the verse carries the 
promise that the effort so made will not be wasted and everyone will 
get a share of what he or she worked for. 
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Referring back to injunctions prohibiting the unjust use of 
someone's property and the unjust taking of someone's life (29), Tafsir 
al-Bahr al-Muhit points out that this verse aims to seal the very source 
of these crimes, and it is for this purpose that instructions have been 
given to stop people from coveting others who are ahead of them in 
wealth, comfort or influence. A little thought will reveal that theft, 
robbery and pther illegitimate ways of usurping someone's property, or 
to kill and destroy, are crimes which sprout from one particular 
emotional attitude. A person, when he finds the other ahead of him in 
wealth and other material acquisitions, first feels the pinch in his 
heart wishing to come at par with him, or even wishes to become 
superior to him. Then, it is the intensity of this desire which pushes 
him all the way to go ahead and commit these crimes. The Holy 
Qur'an, as said earlier, has blocked the source of these crime by 
blocking the very desire of the unacquirables and the unobtainables of 
life. 

To ask for Allah's grace is the ideal way 

After that, the verse moves on to instruct by saying: *L2j £. *l)l l^llil/ 
(And pray to Allah for His grace). It means, 'when you see someone 
excel in one or the other graces of life,' the ideal conduct is, 'not to wish 
to come at par with the other person in respect of that particular excel- 
lence, but that you should pray to Allah asking for graces and bless- 
ings.from Him.' The reason is that Allah's grace appears in different 
forms for everyone. For some, wealth is a blessing from God for, if they 
were to become paupers, they might have fallen victims to sin and 
disbelief. For some others, grace lies in the very pecuniary circum- 
stances they are in, for if they were to turn rich, they might have 
succumbed to thousands of sins. Similarly, for some, grace appears in 
the form of power and influence, while for some others, the unremem- 
bered and the unattended, the grace of Allah manifests itself in that 
very state. A look at the reality of things around would have told him 
that power and influence, if these were to be his lot, might have 
caused his falling into many a sin. Therefore, the verse instructs - 
when you ask Allah, do not ask for some fixed quality of life, instead, 
ask for His grace so that He, in his His infinite wisdom, opens the 
doors of His blessings on you. 
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Trust His Wisdom and Knowledge 

The verse concludes by saying: iSilc.ji JLoirlLlol.(Surely, Allah is 
All-Knowing in respect of everything.) Here, the hint is that the 
arrangemerit of things made by Allah Almighty is the very quintes- 
sence of wisdom and justice. Whoever has been created and sustained 
in whatever condition it may be is an arrangement perfectly matched 
with the ideal demand of wisdom and justice. But, man is not fully 
aware of the consequences of what he does. This is something only 
Allah knows best and thus He also knows how suitable it is to keep 
anyone in a given condition. 

The law of inheritance: Reiteration of the wisdom in it 

While describing the background in which the present verse was 
revealed, which appears in the introductory remarks preceding the 
Commentary, it was stated that some women, when they found out 
that men have beeri given a share equal to that of two women, wished 
they were men so that they too would be getting a doubled share. In a 
relevant manner, the law of inheritance was reiterated in the second 
verse (33) and it was tersely said that all shares determined therein are 
based on perfect wisdom and justice. Since human reason cannot 
encompass the totality of factors that contribute to the order or 
disorder of the created uni verse, it is obvious that it cannot arrive 
precisely at those elements of wisdom which have been taken mto 
consideration in determining the laws of Allah Almighty. Therefore, 
whosoever has been allotted whatsoever share should be pleased with 
it, and be grateful for it. 

Inheriting through pledge 

The giving of a share on the basis of a pledge mentioned at the end 
of verse 33 refers to a practice during the initial period of Islam. This 
was later abrogated by the verse jal* ^ , ^M.^ % i\ I^Jjl (As for the womb 
- relatives, some of them are closer to some...) (33:6) Now, if other heirs 
exist, a pledge or mutual contract between two parties does not affect 
the inheritance in any manner whatsoever. 
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Men stand caretakers of women since Allah has made 
some of them excel the others, and because they have 
spent of their wealth. So, the righteous women are 
obedient, guarding in absence with the protection 
given by Allah. As for women whose disobedience you 
fear, convince them, and leave them apart in beds, and 
beat them. Then, if they obey you, do not seek a way 
against them. Surely, Allah is the Highest, the 
Greatest.[34] 

And if you fear a split between them, send one arbi- 
trator from his people and one from her people. If they 
desire to set things right, Allah shall bring about 
harmony between them. Surely, Allah is All-Knowing, 
All-Aware. [35] 

Under injunctions concerning women, appearing earlier, discrimi- 
nation against them by withholding or wasting their rights was 
prohibited. Now, the present verses describe the rights of men. 

Commentary 

Verse 34 opens with an important statement: $,L£3l Jit 'j£%iJ&")\ which 
has been translated as 'men stand caretakers of women.' Qawwam, 
qayyam or qayyim in Arabic denotes a person who holds the responsi- 
bility or has the duty and charge to manage a job or run a system or 
take care of what has to be done about something, controlling all 
related factors therein. The Standard role of a man, with regard to 
women, has been mentioned in this verse through the word, 'qawwam 
which has been translated in various ways, the most common being in 
the sense of 'hakim or one who rules, governs, or decides. Other alter- 
nates used are guardians, custodians, overseers and protectors. When 



Surah Al-Nisa' 4 : 34-35 418 

taken in the sense of a carer, a functional head, and not in the political 
sense of a ruler or dictator, the 'qawwam' or hakim of the Qur'an offers 
a base of understanding from common experience. It is obvious that, 
for any group-living, big or small, or for any organized system, it is 
rationally and customarily necessary that the group or system have 
some head or chief or authority so that he can arbitrate in the event of 
a difference and take decisions to run affairs smoothly. That such 
authority is needed in the running of countries, governments and 
states is universally accepted and practiced. This need, as felt in 
modern times, was also felt in the older tribal social organizations 
where the chief of a tribe was taken as the authority for that tribe. 
Why would a family organization, a micro-sample of the larger organi- 
zations, would not need someone to head, maintain and run the 
system? Of course, the need is there and Allah Almighty, in His infi- 
nite wisdom, elected men for this responsibility because their natural 
capabilities are more pronounced than those of women and children. 

This is such an open and obvious fact of human life that no sane 
human being, man or woman, can.say no to it; and its denial does not 
change reality. 

The gist of the matter is that, as seen 
men, there is a step above them) and from , 
caretakers of women), the message is that the rights of women are as 
incumbent upon men as the rights of men are upon women, and the 
rights of both are similar to each other, with only one exception that 
men have a certain precedence in functional authority, although this 
too is hemmed with other balancing factors. As explained in other 
verses of the Holy Qur'an, this mantle of authority placed on the 
shoulders of men is not that of a dictator and a tyrant. While exer- 
cizing this authority, man is bound by the supreme law of Islam, the 
Shari'ah. He must act on the principle of consultation and follow good 
counsel. He just cannot act at the spur of his whim or his wild 
instincts. The command given to him is: ■ j'j&l! £*j£jl*j It mean: Treat 
women well, as recognized. 

This aspect of having mutual consultation appears in another 
verse (2:233) where it was said: jLsSf&ZjvtfZ* . Here men have been 
instructed to act in consultation with wives in family affairs. After this 




Surah Al-Nisa' 4 : 34.35 419 

clarification, the technical authority of mari should not be a source of 
heart-burning for women. Still, in view of the probability that women 
may take this arrangement unhappily, Allah Almighty did not restrict 
the text on proclaiming the authority of man, but explained two 
reasons for this authority. One reason relates to the wisdom of crea- 
tion which is beyond the control of any human being, and the other 
refers to a factor which comes through one's efforts and endeavour. 

The first reason has been mentioned in the words: {1.1Z *I)I Jjkl £ 
jal^.^p. It means that Allah Almighty has made some excel the others 
(in some qualities) under His exclusive wisdom and consideration. 
This is like the sacred environs 'of Makkah where a particular House of 
Worship was declared by Allah as His House and Qiblah (the orienta- 
tion), and in Jerusalem, a special honour was given to the Bayt al- 
Maqdis. Similar is the case with the precedence of men. This is a God- 
given grace. Men have done nothing to get it and there is nothing 
wrong with women that they do not have it. It is simply based on the 
wisdom of creation, an exclusive privilege of the Creator. 

The second reason relates to what is achieved with effort. This 
reason is pointed out by the words i^llJf 'A* IpifSfwhich mean that men 
spend their money, pay dower and take the responsibility of meeting 
all needs of women. Hence, the precedence. 

At this point, a comment from Ibn Hibban in al-Bahr al-Muhit, is 
worth attention. He says, 'These two reasons in support of the 
authority of men also prove that the right to authority does not get to 
be established simply by force. Rather, this right can be deserved on 
the basis of one's competence and capability. 

The Qur'anic eloquence in describing the precedence of men 

It is noteworthy that the Holy Qur'an, while giving the first reason 
for the precedence of men, has not opted for an expression like - fiuJ 
feU : 'because He made men excel women', On the contrary, it has 
elected to give a deeper significance to the statement by using the 
expression: j££. $1 faZ , that is, 'made some of them excel the others'. 
The wisdom here is not difficult to see. The Arabic expression ji£ $\'nl' 
u^has a subtle indictation to the fact that men and women are part of 
each other. Therefore, there is a hint that the precedence of men, even 
if proved in one or the other field, will not go beyond being similar to 
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the precedence of man's head over his hand, or of his heart over his 
stomach. So, just as the precedence of man's head over his hand does 
not diminish the role and the importance of the hand, similarly, the 
precedence of man does not cause any lowering of the status of women, 
because both of them are parts of each other's body - if man is the 
head, woman is the body. 

Some commentators identify ye,t another hint here. According to 
them, this precedence men have over women is in terms of genus. As 
far as individuals are concerned, it is quite possible that a woman may 
excel a man in her qualities and practical accomplishments, so much 
so that a woman may be superior to some individual men even in the 
qualities of a care-taker. 

The role of men and women; The principle of function 

The second reason given for the precedence of men, is that they 
spend their earnings to take care of women. Here too, there are some 
points to ponder. To begin with, it removes the possible doubt that 
may creep up due to the share of men being twice that of women as 
described in the verses of inheritance. This is done by the present 
verse when it declares that ahfinancial responsibilities rest with men. 
As for women, all her financial responsibilities before her marriage 
rest with her father and after marriage, these pass on to the husband. 
With this in view, giving a twofold share to a man is not really too 
much, for it zooms back to women after all. 

Now let us pursue the second hint about an important principle in 
life. The principle is that woman, in terms of her creation and nature, 
should not be subjected to go out, work and earn her own livelihood. 
Also, the very attributes of her being are hardly conducive to her 
running around offices and markets, doing jobs and laborious work to 
earn a livelihood. So, to keep her safe from roughing it out like men, 
Allah Almighty has placed her total responsibility on men. Before she 
is married, her father takes care of her, and after her marriage, she 
becomes the responsibility of her husband. Woman, as opposed to her 
sweating it out in the work places in the name of income, career or 
liberation, has been made the means of human procreation. Then, the 
responsibility of being mothers of children and that of managing and 
holding the house and the family together has also been placed on her 
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shoulders. Man cannot handle the burdens o'f responsibilities in these 
areas. 

Keeping this in view, it is not possible to deduce that the status of 
womeft has been reduced by making them dependent on men in the 
matter of her expenses. There is no value judgement being made here. 
This is no more than a functional distribution of duties, except that, 
the inter-acting precedence between duties which exists elsewhere 
exists here too. In short, the two reasons given show that the prece- 
dence of men does not lower the status of women, nor does this hold 
any special gain for them. Whatever gain there is, it reverts back to 
women after all. 

The profile of a good wife 

The verse begins, with a working rule - that man is charged with a 
duty-bound authority over women. The text then describes women, the 
good ones and the bad ones. It says: -Slll JLj£ li ^J^/ijL^ZsacAjJ^^. It 
means that women who are righteous accept this rule of the prece- 
dence of men and obey them, and when they are not with them, they 
stand guard on their own selves, as well as on what the husband has 
earned for the family. It goes without saying that the protection of the 
personal honour and modesty of a woman, and that of everything else 
in the house under her charge are basic to the happiness that lies 
behind a successful home management. Although the duty of a woman 
to guard herself and to look after the home is not restricted toa situa- 
tion where the husband is not at home, but is equally applicable 
during his presence also, yet the Holy Qur'an has mentioned the state 
of his 'absence' only, because it is in the absence of the husband that a 
woman is more susceptible to showing negligence; therefore, this situ- 
ation has been mentioned in express terms. The message is that what 
has to be avoided is showing a lot of concern and alertness while men 
are present in the house, but neglecting to abide by these rules of 
conduct when they are out of sight. 

It was, most probably, in explanation of this verse that the Holy 
Prophet ,JL, *-U M J^> said: 

I4, u i '1 j I4JU ^ iiirfei> I4JLC 
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"The best of women is a woman who, when you look at her, 
makes you pleased with her; and when you ask her to do 
something, she obeys you; and when you are absent, she 
guards her self, and her belongings." 

Since these responsibilities placed on women, that is, the guarding 
and protection of their modesty, and of what the husband leaves in her 
charge, are not that easy to take care of, therefore, Allah Almighty 
has, immediately after it, declared: -idJI iii Ct that is, Allah Almighty 
helps women when they so protect. It is with His support known as the 
Taufiq of Allah, that they succeed in grappling with these heavy 
responsibilities. Had this not been there, the temptations of self and 
satan stand surrounding every man and woman all the time. Then, 
women are particularly weaker in some areas of capabilities as 
compared to men, yet, when it comes to carrying out these responsibil- 
ities, they tend to be much stroriger than men. All this is an outcome 
of Allah's Taufiq and help. This is the reason why women, as a general 
rule, are less involved in sinful immodesties as compared to men. 

The merit of women who cooperate with their husbands, as evident 
from this verse, has also been widely reported in several ahadith. In 
one such hadith, the Holy Prophet jJLj *JLt *l)l JL^. said that, for a woman 
who is dutiful to her husband, there are birds in the air and fish in the 
sea and angels in the skies and beasts in the forests who pray for her 
forgiveness by the Lord. (al-Bahr al-Muhlt) 

How to correct an uncooperative wife 

The text turns to women who are either straight disobedient to 
their husbands or fail to cooperate with them in running family affairs 
in the recognized manner. The Holy Qur'an gives men three methods 
of correcting their behaviour. These are to be followed in the order 
they have been mentioned. So, the verse says: >»jJi^ ^j^O-P^^Ij 
'-^l/£»l^l (J j^j>*» | j'It means: If you fear or face disobedience from 



women, the first step towards their correction is that you should talk it 
over with them nicely and softly. Still, if they remain adamant and do 
not change their attitude by conciliatory counsel alone, the next step is 
not to sh'are the same bed with them, so that they may realize the 
displeasure of the husband as expressed through this symbolic separa- 
tion, and may feel sorry for their conduct. The Holy Qur'an uses the 



Surah Al-Nisa' 4 : 34-35 423 

words: ^\^\ L> i at this point, meaning 'in beds'. It is from here that 
Muslim- urists have deduced that this staying apart should be limited 
to 'beds' and not to the 'house' itself. In other words, the woraan should 
not be left alone in the house, something which is bound to hurt her 
feeling much more and which makes the possibility of further 
straining of relations far stronger. 

A Companion reports: 

iSJjUjI ij,l4X*lii jl :Ju aJLLc tJ_k-9-l Z>jj jiLi aIJI J^-J" Lf cii 

(YA^ ^ i»jX*ifc*) 

I said: 'O Messenger of Allah, what right do our wives have on 
us?' He said: 'That you feed them when you eat; provide them 
with apparels to wear when you have these for yourselves; 
and do not hit the face; and do not say abuses to her; and do 
not leave them apart unless it be within the house. (Mishkat, 
p.281) 

If this gentle admonition fails to produce any effect, some correc- 
tive form of a little 'beating' has also been allowed as a last resort, of 
course, in a manner that it does not affect the body, nor goes to the 
undesirable limits of hurt or injury to the skin or bones. As for slap- 
ping or hitting on the face, it is absolutely forbidden. 

The first two methods of admonition, that is seeking to convince 
and leaving apart in beds, are more or less an exercise in nobility 
against arrogant lack of compromise. Prophets and their righteous 
followers have spoken in favour of it. That they practiced what they 
preached is also a proved fact. But, this third method of admonition, 
that is, beating, has been permitted as a forced option in a particular 
mode. Right along with this option given to men, it appears in hadith: 
p£j£> 4>J£ $f which means that 'good men among you will never beat 
women.' Thus, such an action is nowhere reported from the blessed 
prophets of Allah. 

According to a narration from the daughter of Sayyidna Abu Bakr 
*itdli\^j as reported by Ibn Sa'd and al-Baihaqi, the beating of women 
was absolutely prohibited in the early days, but this resulted in their 
becoming much too oppressive, following which the permission was 
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reinstated. 

The present verse relates to one such event, which can be termed 
as the background of its revelation. Sayyidna Zayd ibn Zuhayr <JJI ^j 
us. had married his daughter, Sayyidah Habibah Lji* «1)1 ^j to Sayyidna 
Sa'd ibn Rabi' *u. J) I ^>j During a dispute over something, the husband 
slapped her. Sayyidah Habibah complained to her father. He took her 
to the Holy Prophet ,Jl.j *ju J) i ,^L» . He declared that Habibah has the 
right to hit Sa'd as hard as he did. Hearing this decision of'their 
master, they started back home to take their revenge upon Sa'd. 
Thereupon, this verse was revealed in which the beating of women as 
the very last option has been permitted, and no retaliation or revenge 
against men was allowed. So, soon after the revelation of this verse, 
the Holy Prophet ,JL, *-ie JJl J^> called both of them back and asked 
them to abide by the injunction from Allah Almighty, and abrogated 
his first directive permitting the seeking of revenge. 

Towards the end of the verse, it is said: Then, if they obey you, do 
not seek a way against them'. It means that should the women mend 
themselves after that triple-stepped approach, men should forgive and 
forgo the past events and avoid looking for ways-to find fault with 
them on flimsy issues as the power of Allah controls everything. 

Conclusions 

What comes out as a basic principle from this verse is that, no 
doubt the rights of men and women are similar as detailed in previous 
verses, yet great care has been taken to ensure that the rights of 
women are duly fulfilled because they are weaker as compared to men 
and cannot wrest rights from men by using their physical power. But 
this equality in rights does to mean that there should be no difference 
of given graces or functional precedences between men and women. 
That men have been given a degree of precedence over women is a 
manifestation of Divine wisdom and justice. There are two reasons for 
it: 

1. The genus of man, in view of its mental-physical excellences, has 
God-given precedence over the genus of woman, which is not possible 
for the woman to acquire. The case of individuals and rarities is a 
different matter. 
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2. Men take care of everything women need from what they earn 
and have. The first reason given above is something over which men or 
women have no control, while the second reason is something which 
becomes operative by choice and effort. It can also be said here that 
according to the commonsense and justice, there should be two things 
present while deciding as to who, from among the children of one 
father and mother, shall be technically authorized to take care of the 
other. First: Whoever is so authorized should have the mental-physical 
capability to carry out the demands of authority. Second: The agree- 
ment and pleasure of the one to be taken care of under such authority. 
The first reason mentipned by the Holy Qur'an (in the words 11)1 JiJ li 
j^u JLc fiSuL) focuses on the ability of man to function with authority 
while the second reason (mentioned in the words ^i)yA ' &* \£Z\\lj) refers 
to the agreement and pleasure of the party which would operate under 
that authority. It is obvious_ that at the time of marriage when a 
woman, in consideration of her dower and total maintenance, agrees to 
enter into the marital bond - she agrees to the authority of the 
husband and accepts it with pleasure. 

Tn short, the principle of family life given in the first sentence of 
the present verse is that, despite the rights of men and women being 
equal in almost everything, there is, for men, a certain precedence 
laced with authority vis-a-vis women, and they operate thereunder. 

Under this basic principle, there came to be two classes of women 
in practical life. One of them stood by this basic principle, abided by 
their convenant, accepted the functional authority of man and obeyed 
him in deference to the wise Divine arrangement. Then there was the 
other class of women which failed to live by this principle in its full- 
ness. As for the first-mentioned class, it provides for itself a perfect 
guarantee of family peace and well-being. It needs no correction of 
course in its life, 

Such correction is, however, very much in order for the second 
class of women. For this purpose, the second sentence of the verse 
offers a compact system which would help correct things within the 
four walls of the house and the tussle between the husband and the 
wife would be diffused and settled for good right there without any 
third party having to intercede in between them. So, men have been 
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told: If you sense some lack of cooperation from women, the first thing 
you should do is to talk to them explaining things in a way which 
helps change their mind and attitude. If that works, the issue is 
resolved right there. The woman is rescued from a permanent sin and 
the man from an aching heart, and the two of them from some ever- 
stinging anguish. Now, if this person-to-person talk fails to bring 
results, the second stage is to sleep on a separate bed as an indicator 
of your displeasure, and may be as a device to bring about a change of 
attitude through the sending of a warning signal. This is ordinary 
admonition but good enough for a warning. If the woman gets the 
message, the dispute ends right there. But, if she ignores even this soft 
measure of correction and persists with her crooked ways, there is the 
third step in which token beating is also permitted, the extreme limit 
of which is that it should produce no effect on the body. The use of this 
method of admonition (beating of woman) was not liked by the Holy 
Prophet jJl-j a-1* JJI J-e who, quite on the contrary, said that gentlemen 
would not do that. However, if this token reprimand as the last resort 
does result in normalcy of relations, the main objective stands 
achieved anyway. That men have been given three options to correct 
women in this verse is coupled with the words ^iS%jfXi. I^L'^^jSifoii 
said at the end of it. It means that, should the women start listening 
to you after these three-step ways of correction, do not go for hair- 
splitting and start levelling more accusations. The better course is to 
forgo, realizing that the measure of precedence over women given to 
you by Allah Almighty is not absolute, for the precedence of Allah 
Almighty hangs heavy over you. If you exceed the limits set for you, it 
will be you who is going to take the punishment. 

The role of the family arbitrator in disputes 

The arrangement described so far was to help tempers cool off 
within the privacy of the house keeping it restricted to the married 
couple. But, there are times when the family feud becomes long- 
drawn. It may be because the woman is temperamentally obstinate 
and contumacious, or it may be the fault of the man who may have 
been unjustly oppressive. Whatever it actually is, one thing is certain 
that the unfortunate tussle will not remain restricted within the four 
walls of the house; it will -definitely spread out. Then, as usual, 
supporters of one party will go about maligning the others with all sort 
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of accusations. This will cause tempers of parties to rise and what 
started as the disagreement of two individuals will turn into a confron- 
tation between two families. 

It is to block the road to this terrible discord that, in the second 
verse, the Holy Qur'an addresses government authorities of the time, 
the guardians of the parties concemed and their supporters, and the 
general body of Muslims, and suggests a decent method which would 
cool down tempers, shut out avenues of accusations and make a 
compromise between the affected parties possible, so that the dispute 
which, no doubt, could not remain restricted to the couple's home, 
would at least be settled within their families and not go to a court of 
law to become public knowledge. 

This particular method requires that concerned officials of the 
government or the guardians of the parties or a body of Muslims which 
has the necessary integrity, influence and authority should take 
charge and appoint two arbitrators to hep bring about a compromise 
between the parties concerned - taking one arbitrator from the man's 
family and the other from that of the woman. At both these places, the 
Holy Qur'an has used the word, "hakam" for these appointees whereby 
it pin-points the necessary qualifications of these two persons, that is, 
they should have the capability to decide the dispute between the two 
parties; and this capability, as obvious, will be found in a person who 
is both knowledgeable and trustworthy. 

In short, the rule that emerges from here is that a "hakam" or arbi- 
trator from the man's family and another from that of the woman 
should be appointed and sent to the husband and wife. Now, as for 
what they are going to do when they meet them and as to what rights 
they have in this matter - this the Holy Qur'an does not determine. 
However, it does add a remark at the end: <£&'&\ gjt&%^fej\>\ which 
means: If these two arbitrators desire to set things right, Allah 
Almighty will help them bring about harmony between the husband 
and the wife. So, two things emerge from this sentence: 

1. If both arbitrators have good intentions and genuinely wish to 
bring about peace between the dissenting couple, there will be unseen 
help from Allah Almighty and they shall succeed in their mission, and 
it will be through their efforts that Allah Almighty will create love and 
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harmony in the hearts of the couple. This leads to the conclusion that, 
in cases where mutual rapport is not restored, it may be because one 
of the arbitrators lacks perfect sincerity while pursuing the goal of 
peace-making. 

2. The purpose of appointing these two arbitrators, as also under- 
stood from this sentence, is to bring about peace and amity between 
the husband and the wife and does not include anything beyond that. 
However, it would be something else if the parties affected by the 
mutual dispute agree to appoint these two arbitrators as their repre- 
sentatives and their attorneys in all respects in which case they would 
be admitting that any decision given by the two arbitrators jointly will 
be acceptable to and binding on both of them. Under this situation, the 
two arbitrators shall have absolute authority to decide their case. If 
both agree on divorce as the solution, they can effect a divorce. If they 
both decide that the women should be released under khuV, a form of 
dissolution of marriage, the khul' shall come into effect, and their deci- 
sion shall be binding on the parties. From among the pious elders, this 
is the position held by Hasan al-Basrrand Imam Abu Hanifah. (Ruh ai- 

Ma'ani, etc.j 

Cited in this connection is an incident which occurred in the pres- 
ence of Sayyidna 'Ali *«», JJI r / . There too, one finds the proof that the 
two arbitrators referred to above do not have any intrinsic right other 
than that of making peace between the husband and wife - unless, of 
course, the parties concerned authorize them fully to decide as they 
deem fit. This incident, as narrated by 'Ubaidah al-Salmani, appears in 
the Sunnan of al-Baihaqi and is being reported below. 

A man and a woman came to Sayyidna 'Ali *+», Jjl fJ s along with 
groups of people accompanying both. Sayyidna 'Ali asked them to 
appoint an arbitrator, one from the man's family and another from the 
woman's. When arbitrators were appointed, he addressed them both: 
'Do you know your responsibility? Do you know what you have to do? 
Hear me. If both of you agree to keep the husband and wife together 
and make peace between them, then do it. And if you come to the 
conclusion that matters cannot be set right between them or that they 
will not stay right later on, and both of you concur with the option that 
a separation between them is the expedient course, then do it.' When 
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the woman heard this, she said: 'I accept this. Let these two arbitra- 
tors act in accordance with Divine law and I shall accept any decision 
they give whether it meets my wishes or goes against.' But, the 
husband said: 'Separation and divorce are things I am not going to 
accept under any condition. However, I authorize the arbitrators to 
ask me to pay whatever financial penalty they impose and let my wife 
return to me in peace.' Sayyidna 'Ali *+►, JJI f / said: 'No. You too should 
authorize the arbitrators in -the same manner as was done by the 
woman.' 

From this incident, some mujtahid Imams deduced the principle 
that these arbitrators have an inherent authority to divorce as was 
done by Sayyidna 'Ali who asked the parties concerned to do that, 
while the great Imam Abu Hanifah and Hasan al-Basri have taken the 
position that, had it been an inherent power of the arbitrators to 
divorce there was no need for Sayydina 'Ali to obtain the authorization 
from the parties concerned. Here, the very effort to seek the agreement 
of the parties is a proof of the fact that these arbitrators do not have 
such an inherent power. Nevertheless, they do become authorized if 
the husband and wife delegate the necersary authority to them. 

This teaching of the Holy Qur'an opens a new outlet of resolving 
mutual disputes, something which saves people from the botheration 
of going to courts and government officials and gives them an opportu- 
nity to iron out a good deal of their disputes and claims through 
family-oriented arbitration. 

Arbitration in other disputes as well 

Muslim jurists say that the appointment of two arbitrators to make 
peace between two parties in dispute, is not limited to the disputes 
between a husband and a wife. It can be profitably used in other areas 
of discord. In fact, it should be so used, specially when the parties 
involved are related to each other, because a court decision is a short- 
term solution of the basic problem. What happens after is that such 
decisions leave the germs of hatred and hostility in the hearts of those 
affected and which reapear after a passage of time in forms that are 
much too unpleasant. Sayyidna 'Umar, may Allah be pleased with 
him, had promulgated an order for his judges which said: 
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"Send disputes between relatives back to them so that they 
make peace with the help of each other, as a court decision 
breeds heart burnings and hostility. 

Although this Faruqi directive concerns disputes rising in between 
relatives, yet, the reason given in this directive (that is, court decisions 
tend to create hatred ad hostility in hearts) is a reason which covers 
not only the relatives but non-relatives as well. Wisdom lies in saving 
all Muslims from mutual hatred and hostility. Therefore, the Muslim 
jurists are of the view that it is appropriate for officials and judges 
that they, before hearing the cases formally, should make an effort to 
find a way out whereby the disputlng parties get together and agree 

on mutual COnciliatiori. (See al-Tarablusi, Mu'in al-hukkam p.214 and also Ibn al- 
Shahnah: Lisan al-hukkam). 

Though brief, yet these two verses present a comprehensive system 
of family life which, if put into practice, could help eliminate a lot of 
disputes, hatreds and hostilities frorr the world. Men and women 
would live in peace among their families, secure against all those local 
dissensions which turn into all sorts of tribal, racial, national, even. 
international feuds. 

In the end, let us recapitulate the great Qur'anic mechanism of 
how to quash family feuds - a virtual gift to the whole world: 

1. Resolve family disputes within the house using one method after 
the other. 

2. When this is not possible, government officials or the kinsfolk 
make peace between the disputing parties through two arbitrators, so 
that, the dispute does not go out of the larger family circle, even if it 
goes out of the house itself. 

3. When this too is not possible and the matter goes to the court 
finally, it is the duty of the judicial authority to investigate into the 
case background of both parties and come up with a decision which is 
just. 

It may be noted that by saying \%. £>jl^\£'&\ -jl (Surely, Allah is All- 
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Knowing, All-Aware) warning has been given to the two arbitrators as 
well to the effect that they should keep in mind that no injustice or 
crookedness from them will go unnoticed for they shall be appearing. 
before the Being who knows all and is aware of everything. 

Verses 36 - 38 

^Juj &£fi jtitf^ &1 ± $JJ •Jj'-alii \/&\$ 

^ h* ^j-o AJU I (♦■*-?' L» j^.a-T->-ij' J>iw y J^i-Ji OJ^rl 

And worship Allah and do not associate with Him 
anything, and be good to parents and to kinsmen and 
orphans and the needy and the close neighbour and the 
distant neighbour and the companion at your side and 
the wayfarer and to those owned by you. Surely, Allah 
does not like those who are arrogant, proud, [36] those 
who are miserly and bid people to be miserly, and 
conceal what Allah has given them of His grace — and 
We have prepared for the disbelievers a humiliating 
punishment [37] -- and (for) those who spend their 
wealth to show off before people and do not b'elieve in 
Allah and the Last Day. And for whomsoever Satan is a 
companion, then, evil he is as a companion. [38] 

Sequence 

It will be noticed that human rights have remained the main focus 
of attention since the beginning of the present Surah upto this point. 
These related to orphans, the women and inheritance. Taken up now 
are rights of parents, relatives, neighbours and those of human beings 
in general. Since a perfect fulfillment of these rights is possible only at 
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the hands of a person whose orientation to Allah, His Messenger and 
to the answerability of the Last Day is correct and strong, and who 
avoids miserliness, arrogance and affectation, being impediments to 
all positive efforts, the text presents the need to believe in the Oneness 
of Allah, to avoid any association with His pristine divinity, and to 
stay away.from the rejection of the meeting on the Last Day. Also 
taken to task are ways of the disbelievers who disobey the Messenger 
of Allah and revel in their miserliness. 

Commentary 

The reason why Tauhid precedes rights 

There are many wise considerations in opening the roster of rights 
with the exhortation to worship Allah alone and not to associate with 
Him anything in that worship. One of these, and a basic one indeed, is 
having the fear of Allah and the conscious concern to fulfill His rights. 
A person who isneglectful on that score can hardly be expected to 
remain particular about fulfilling the rights of anybody else. He will 
find one or the other excuse to satisfy his immediate circle of relatives 
and friends, to keep his prestige in the society or to escape the law of 
the government. What really forces him to honour human rights, 
watched or unwatched, is nothing but the fear of Allah and the sense 
of responsibility before Him. This fear and this taqwa is achieved 
through nothing but tauhid, the firm belief in the Oneness of Allah to 
the total exclusion of everything else in that unicity. This is why it was 
appropriate to remind man about the Oneness of Allah and the need to 
worship Him before describing the rights of relatives and others. 

The rights of parents come first after the message of Tauhid 

By taking up the rights of parents immediately after the command 
to worship Allah as is His due, it is being suggested that, no doubt all 
blessings and favours are really from Allah Almighty, yet seen in 
terms of worldly means, the frequency of favours received by man, 
closest next to those of Allah Almighty, are those he receives from his 
parents. This is because they are, given the chain of causation, the 
very fountain-head of their being. And in all those stages of trial from 
the birth of a child to his young age, the parents are the ones who take 
care of the being, sustenance and growth of man to the best of their 
ability and God-given means. This is why the command to worship and 
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obey Allah has also been supplemented with the mention of the rights 
of parents at other places in the Holy Qur'an. At one place it is said: 
jiLJiljjJ/ iJjSLil if (Be grateful to Me, and to your parents.) (31:14).' At 
another place, it is said: $\li\gfy&J'&\ llSJj^Jifcl ^jl% UJil iJ/(And 
when We made the children of Isra'il take a pledge: You shall not 
worship anyone but Allah; and to parents you shall be good...) (2:83). 

In the verses quoted above, the text does not say that one should 
fulfil the rights of parents or serve them. The word used here is Ihsan 
(doing good) which, being far more comprehensive, includes spending 
to support them as needed, to be of service to them physically when so 
required, not to talk to them in a voice too sharp or too loud causing 
disrespect, not to say anything to them which may break their heart, 
and not to treat their friends and well-wishers in any manner which 
hurts them. On the contrary, one should do everything possible to 
comfort and please them. Even if the parents have fallen short in 
fulfilling the due rights of children, the children should never take it 
as an excuse for their owri ill-treatment. 

Sayyidna Mu'adh ibn Jabal jJj. -JJI ^j says that, out of the ten 
things the Holy Prophet jjLy *JU JJI JL» had asked me to be particular 
about, one was: 'do not associate anyone with Allah even if you are 
killed or burnt alive'; and the second was: 'Do not disobey or hurt your 
parents even if they ask you to leave your children and family."(Musnad 

Ahmad) 

Besides the great emphasis laid on obedience to parents and on 
treating them well as in the sayings of the Holy Prophet ( jL.j'*JL6*lJl 4r L» 
there are countless merits and grades of reward promised for those 
who do so'. A hadith in al-Bukhari and Muslim reports that the Holy 
Prophet jjL-j aJU J) I JL» said: 'One who wishes to have his earnings and 
life increased by the blessing of Allah should fulfill the rights of his 
relatives.' A narration in Tirmidhi says: 'The pleasure of Allah lies in 
the pleasure of the father and the displeasure of Allah, in the 
displeasure of the father.' Al-Baihaqi reports in Shu'ab al-'Iman that 
the Holy Prophet jJLj *JU -Jblju» said: -'When a son who is obedient to his 
parents looks at them with love and regard, every glance of his brings 
forth for him the reward of an accepted Hajj.' According to another 
narration from al-Baihaqi, the Holy Prophet fJU, *JLc *l)l ,J^> said: 'Allah 
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Almighty forgives most sins but one who disobeys and hurts his 
parents is condemned to face all sorts of unforeseen troubles right here 
in this mortal world, much before the ultimate reckoning of the Here- 
after.' 

The emphasis on treating relatives well 

After having mentioned parents, the verse emphasizes the good 
treatment of all relatives. A very comprehensive and well-known verse 
of the Qur'an which the Holy Prdphet ,JL.j **U *l)l ^ very often used to 
recite at the end of his sermons, presents the same subject in this 
manner: 

Still recited in the Khutbah during Friday prayers all over the 
world, the verse means: 'Allah commands you to do justice and be good 
to all and to fulfill the rights of the relatives. (16:90)' This includes 
serving relatives to the best of one's ability, as well as keeping in touch 
with them. Sayyidna Salman ibn 'Amir *i* JL)I ^j reports that the Holy 
Prophet pL-j aJU *i)l JL» said: 'Sadaqah, when given to the poor and 
needy, surely brings the reward reserved for such charity, but, when 
given to a kinsman, it brings a twofold reward - one for the charitable 
giving and the other for having fulfilled the rights imposed by kinship.' 

(Musnad Ahmad, Nasli, & Tirmidhi) 

Let us keep in mind that the need to fulfill the rights of parents is 
the first priority followed by that of relatives in general. 

The rights of the orphans and the needy 

The third group mentioned in the verse is that of 'the orphans and 
the needy' whose rights were already taken up in some detail earlier 
in the Surah. But, by recalling it under the general head of relatives, 
the hint given is that one should consider helping orphaned children 
and helpless people as necessary as one would do for his or her own 
relatives. 

The rights of the neighbour 

Then appears 'the close neighbour' at number four, and the distant 
neighbour,' at five. The Arabic word, 'al-jar' means 'the neighbour'. The 
verse describes its two kinds - the close and the distant. These two 
kinds have been explained variously by the noble Companions may 
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Allah be pleased with them all. 

Generally, commentators say that 'a close neighbour' is one who 
lives next to your house, and 'the distant neighbour' is one who lives at 
some distance from it. 

Sayyidna 'Abdullah ibn 'Abbas L+i* *lj| ^j said that 'a close relative' 
means one who is a neighbour and a relative at the same time which 
makes him the holder of two rights; and 'the distant neighbour' means 
one who is simply a neighbour and is no relative and who has, there- 
fore, been mentioned later. 

Some commentators have said that 'a close neighbour' is one who is 
part of the Muslim community and is a Muslim while 'a distant neigh- 
bour' refers to a non-Muslim neighbour. 

The truth of the matter is that the words of the Holy Qur'an lend to 
all these probable meanings. It is no doubt reasonable and lawful to 
have a difference in degrees between different neighbours, either on 
the basis of their being relative or non-relative, or on the basis of their 
being Muslim or non-Muslim. However, it is agreed upon that a 
leighbour, close or distant, related or unrelated, Muslim or non- 
Muslim, has the essential right that he be helped and cared for to the 
>est of one's ability. 

However, a person who has some other right as well, besides his 
right as a neighbour, he will have a degree of precedence as compared 
to others. The Holy Prophet ( JL- J *Jl& *l)l ,jJu> has himself explained this 
when he said: 'Some neighbours have one right, some others have two, 
still some others have three. The neighbour with one right is a non- 
Muslim with no bond of kinship; the neighbour with two rights is not 
only a neighbour but a Muslim too; the neighbour with three rights is 
a neighbour, a Muslim and a relative, all in one. (ibn Kathlr) 

The Holy Prophet ^L-, a-l* Jji IJ L* said: 'Jibra'il has always been 
telling me to be helpful and caring with one's neighbour, so much so 
that I started thinking that may be the neighbours will also be 
included as sharers in inheritance. (al-Bukhari and Muslim) 

According to a narration in al-Tirmidhi and the Musnad of Ahmad, 
the Holy Prophet jjLy *Jl* Jji jl» said: 'The best and the most superior is 
the best in relationship with his neighbours'. And a hadith in the 
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Musnad of Ahmad reports: 'It is not permissible for a neighbour to eat 
his fiil while his next door neighbour is hungry.' 

The right of the Companion at your side 

Mentioned at number six is 'the companion at your side'. Trans- 
lated literally, it includes a travel companion sitting by your side in a 
rail compartment, an aeroplane, a bus or a car. It also includes a 
person who is sitting with you in any common meeting. 

The way the Shari'ah of Islam has made the rights of regular 
neighbours, close or distant, a matter of obligation, it has likewise 
made equally obligatory the right of good company enjoyed by a person 
who sits next to somebody for a little while in some meeting or journey 
- which includes everyone, Muslim or non-Muslim, related or unre- 
lated, as equals. The instruction to treat such a person nicely is signifi- 
cant, the lowest degree of which is that you cause no pain to anyone 
with your word or deed, you say nothing which may hurt the feelings 
of the other person, you do nothing which embarrasses, annoys or 
troubles him, such as, a puff of cigarette blown towards his face, or a 
spit of things chewed deposited by'his side, or a style of sitting which 
leaves very little space for the other person to sit. 

No wonder, if people started following this instruction of the Holy 
Qur'an, the common disputes between passengers of trains, particu- 
larly in countries with overcrowded modes of transportation, would be 
all over - if everyone were to think that he needs just about enough 
space to seat one person. This much is his right, but he does not have 
the right to occupy anymore space beyond that. The person sitting 
next to him has as much right to sit in that train as he does. 

Some commentators have said that 'a distant neighbour' includes 
everyone who works by your side in some job or vocation, in industry 
or wage-earning, in office work, whether on the station of duty, or in 

travel. (Ruh al-Ma'anl) 

The right of the wayfarer 

This appears at number seven. A wayfarer is a person who, during 
your tavel status, comes to you, or becomes your guest. Since this 
stranger Muslim or non-Muslim has no relative or friend around in the 
given situation, the Holy Qur'an by considering his predicament as a 
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human being - has made the fulfillment of his right too as something 
obligatory. It means that one should treat him well, as much as 
possible and convenient. 

The rights of bondmen, bondwomen, servants and employees 

Concluding the list at number eight, it is said: j££l2f SZli li/(and 
those owned by you) which means bondmen and bondwomen owned. 
Their right too - that they be treated well - has been made equally 
obligatory. It means that one should not fail short in making sure that 
they have food to eat and dress to wear, and also that they are not 
burdened withjobs beyond their ability to handle. 

Though, given the lexical meaning of the verse which is clearly 
referring to 'the owned', that is, the bondmen and bondwomen, but as 
based on the same analogy and on the sayings of the Holy Prophet ^ 
these rules cover servants and employees as well, for they too have the 
same right. There should be no niggardliness or delay in giving them 
their due salary, meals and so forth, and also that they are not 
burdened withjobs beyond their ability. 

Arrogance hinders the fulfillment of rights 

The last sentence of verse 36: IJJiLi' Vlllcf SLT J^ i^f-5 Xill *L (Surely, Allah 
does not like those who are arrogant, proud) is really a unifying 
complement of what has been said immediately earlier. In other 
words, anyone falling short of fulfilling the rights of the eight kinds of 
people serially mentioned earlier, must be none else but the arrogant 
and the proud - those who have an offensively heightened sense of 
superiority and those who love lording over others to exact esteem 
from them. May Allah keep all Muslims safe from it. 

There are many ahadkh carrying stern warnings against arrogance 
and pre-Islamic vainglory: 

J>l jUl Ji-l/if ,§* -uji uj-vj Jli Jl_» *ue 4DI ( _ r ^ J ij.% „n t, £j| ^s. 
JUi» *Ji ^ 0>l ijJ.1 J>Ju Yj jL»jl ty> JijP- {ja il> JliL» aJUS ^ 

Sayyidna Ibn Mas'ud *it JLll ^j has narrated that the Holy 
Prophet j&£ said: 'A person who has in his heart faith worth 
the weight of a mustard seed will not go to the Hell; and a 
person who has in his heart arrogance worth the weight of a 
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mustard seed will not go to Paradise.' (Mishklt, p. 433, vide 
Muslim) 

Quoted here is another hadith which also carries a definition of 
arrogance: 

^ UL\ J>Jb V ^ *L)I Jj-j JU JU *±£. JJI ^j ijju*u» jJ J£ 

jj.1 jk» j-SJI • JUJ-I y>nj J**> tjILfci **JI o! «^ ' l*-"** *A*o l**"> 

Sayyidna Ibn Mas*ud ajj. JJI ^j has narrated that the Holy 
Prophet ,J~.j *Jl* *JLll JL-» said: 'Whoever has in his heart arro- 
gance worth the weight of a particle will not go to Paradise. 
Then, someone asked: 'How about people who like that their 
clothes be good, and their shoes too ... (Isthis arrogance?)' He 
said: 'Allah is beautiful;"He likes beauty. Arrogance is wanton 
disregard of the (other person's) right and the holding of 
people in COntempt.' (Mishkat, p. 433,vide Muslim) 

f, i, 

Then begins verse 37 with ' %Z'£&\ which describes the nature of 
the arrogant who are stingy in giving rights which it is obligatory to 
give, fail to understand their responsibilities and go on to the negative 
extreme of persuading others to take to this bad habit through their 
word and deed. 

The verse has used the word, 'bukhV (niggardliness) to describe 
this trait of character, a word which, in the generally approved sense, 
is applied for shortcoming in giving financial rights. But, looking at 
the background of the verse's revelation, it becomes obvious that the 
word, 'bukhV has been used here in its general sense which includes 
close-fistedness in money and knowledge both. 

A narration from Sayyidna Ibn 'Abbas *ss. JJI ^j tells us that this 
verse was revealed about the Jews of Madinah. They were very arro- 
gant, and extremely miserly. When it came to spending money, they 
were miserably miserly. They also concealed the knowledge they 
received through their Scriptures which carried the prophecies about 
the coming of the Holy Prophet ^ *Jic JJl JL» . These also included clear 
signs of his appearance. But, the Jews, despite being convinced of 
these prophecies, acted niggardly. They never acted to fulfill the 
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dictates of this knowledge, neither did they pass on the message to 
others who could act in accordance with it. 

Based on this, it is then said that people who are miserly with 
wealth given by Allah - in matters of knowledge and faith - are 
ungrateful to Allah and fail to acknowledge His blessings. For them 
Allah has prepared a humiliating punishment which they cannot 
escape. 

About the merit of giving and the demerit of miserliness, the Holy 
Prophet ,jLj Uc -JUt JL» has said: 

Jati «4UI L»AA>I Jjui o^y-i b^-* ^" *i-* jl**-" p^a-t *y. &* ^ 
(jj— j ^Uu) UJtf t&«*£ JacI .«4JJI _^[l J_Juj Ui> UiL» 

"Every morning two angels descend. One of them says: 'O 
Allah, bless him who spends in the way of good'; and the other 
says: 'O Allah, send destruction on (the wealth of) the miser.'" 
(al-Bukhari & Muslim, from Abu Hurairah m. Jji ^j). 

A+*j *JU aJJI ^J-e» JJl Jj— j uli cJU LfJLt JJl ^^j * 1*-<I j-* 

iiLJLc JJI (^j-J <^j^ Vj ctLJLc 4JUI ^ ' . a * ■ , i ( j~a£ H j cr iiJl 

'Give. Do not calcul'ate, for Allah will then calculate in your 
case. And do not withhold, for Allah will then withhold in your 
case. And give whatever you can." (al-Bukhari & Muslim from 
Sayyidah Asma' l+^ Jji ^j). 

Sayyidna Abu Hurairah ^ JJl ^ narrates that the Holy Prophet ^ 
said: 

Juaj J*kJI_j i^UI {y* i-u^i iiiJ-1 jj> i-yy i*UI {y> vt/ (^*«-^l 

(ji-jj) . J-iu Jult jy> JJl (jJI t->l 

"The generous person is close to Allah, close to Paradise, close 
to people; while the miser is far from Allah, far from Paradise, 
far from people - close to the fire; and the generous ignor- 
amus is dearer to Allah than a miserly devotee. (a person who 
has devoted himself for worship)" (Tirmidhl) 

Sayyidna Abu Sa'id u* JJl ^j narrates that the Holy Prophet g£ 
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said: 

V jLdL.fi,> jL,j a-JLc JLll ^J—» JLtl Jj— ij Jli Jli Jua-. ^1 ^c_j 
(^■i*>) i3^l e j~»j J*^l 'tr^J^ <_*» jl**^ 

"Two traits cannot get combined in a true Muslim: miserliness 
and bad morals." (Tirmidh!) 

In verse 38, beginning with the words, "&& o^'i" another trait in the 
character of the arrogant has been described. Ordinarily they them- 
selves hold back any spending in the way of Allah and persuade others 
to do the same. Nevertheless, when they wish to show off before 
people, they do spend. Since these people do not believe in Allah and 
the Last Day, the question of spending their wealth for the good 
pleasure of Allah and with the intention of earning rewards in the life- 
to-come just does not arise. Such people are the accomplices of Satan, 
therefore, the end of it all will be no different than the end of their 
comrade Satan. 

This verse tells us that the way it is disgraceful to be niggardly and 
tardy in fulfilling due rights, very similarly, it is also extremely bad to 
spend to show off or to spend on heads which are purposeless. A good 
deed aimed at drawing applause from people - and which is not for 
Allah exclusively - is a deed not acceptable in the sight of Allah. In 
hadith, it has been declared as shirk (associating others in the divinity 
of Allah). 

Sayyidna Abu Hurairah *u Jli ^j narrates that the Holy Prophet ^ 
said: 

±j oJj-ii *)L-fi J-rf ^ dj-DI j-e '.tfj-SJI ^J.\ UI ^JL»; JJI Jli 

tfjZj isfy j£^6 ,j»j> 

"Allah Almighty says: I am absolutely free of any need to have 
partners. Whoever does a (good) deed and associates in it 
someone else with Me, I leave him (unhelped) with this deed 
(of associating partners with Me)". 

Sayyidna Shaddad ibn Aws *i* .1)1 ^j narrates that he heard the 
Holy Prophet ,Jl.j *J* J)l Jl» say: 
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"Whoever performed saia/i to show off, committed shirk; and 
whoever fasted to show off, committed shirk; and whoever 
gave in charity to show off, committed shirk." (Ahmad, as cited 
by Mishkat). 

Sayyidna Mahmud ibn Labid *^e *L)l ^>j narrates that the Holy 
Prophet fL-j aJLc *l)l JL» said: 

'What fills me with grave apprehensions about you is the 
minor shirk." The Companions asked: "O Messenger of Allah, 
what is the minor shirk?" He said: "riya' (i. e. to do a good deed 
just to show off'). (Ahmad, as cited by Mishkat) 

Here, a narration from al-BaihIqi adds that, on the Day of Doom, 
when the reward for good deeds will be given out, Allah Almighty will 
say to the persons committing riya' i.e. the persons who did good deed 
just to earn the applause of the people: 

"Go to those you wanted to see you doing good deeds in the 
mortal world and then find out for yourself if they have the 
reward for your deeds." 

Verses 39 - 42 

9 'i' \ > 




$jl J£ ^ ll^i &»J& $&&> fyuu& 
What harm was there for them if they had believed in 
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Allah and the Last Day and spent out df what Allah had 
given them. And Allah knows all about them. [39] 

Surely, Allah does not wrong even to the measure of a 
particle. And if it be a good deed, He multiplies it and 
gives a great reward out of His Own pleasure. [40] 

How would it, then, be when We shall bring a witness 
from every community and shall bring you over them 
as a witness. [41] On that Day, those who have 
disbelieved and disobeyed the Messenger shall wish 
that the earth be levelled with them. And they shall not 
conceal anything from Allah. [42] 

Previous verses carried the condemnation of those who refused to 
believe in Allah and in the Akhirah and were miserly. The present 
verses persuade people to believe in Allah and the Akhirah and engage 
in the gainful activity of spending in the way of Allah. Then, towards 
the end (41-42), a description of the trying situations prevailing on the 
plains of Resurrection appears to warn people, who refuse to believe 
and refuse to do what is good, of their evil end. 

Commentary 

In the first verse (39): J}\^&\'tffei* lfl£f , it is saidr What conceivable 
harm could have affected them if they had believed in Allah and the 
Last Day and spent out of what Allah had given them? What is so 
tough, difficult or frightening about it? All these are as easy as they 
come. Going by them, taking to them and believing in them does not 
hurt or harm or cause any inconvenience. Why then, would someone 
elect to be disobedient, the certain outcome of which is nothing but 
disaster in the Akhirah? 

The text, then, says: j^uL^l^*!)! $,(40), that is, Allah Almighty 
does not allow the reward of good deeds from anyone be reduced in any 
manner or quantity whatsoever. In fact, He adds extra rewards, in 
multiples, in special Divine favours, and the life of Akhirah will 
witness this supreme mercy of the Lord? 

With Allah, the least human measure of thawab or reward is that 
one good deed gets recorded as ten. Then, this does not stop at that; 
through sheer mercy and grace, Allah bestows manifold increase into 
this treasure of good deeds. Some hadith narrations tell us that there 
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are deeds the reward for which rises as high as two million times. The 
truth of the matter is that Allah is al-Karim, the most-noble, the most- 
generous - He Himself, in His limitless mercy and grace, so increases 
the quantum of his blessing on His servants that it simply cannot be 
counted or measured in our human terms, The extents of His gene- 
rosity and the dimensions of His very Being are beyond human concep- 
tualization - who can dare calculate the uncalculable? 

Incidentally, the word, "?/> : dharrah" appearing in this verse has 
been translated here as 'particle' following the generally recognized 
meaning it carries. However, some commentators have pointed out 
that 'dharrah' is the name of the smallest kind of red ant which the 
people of Arabia used to cite as an example of something very light 
and insignificantly small. 

In the verse (41) beginning with: p fe £. \1L \% u&5 , there is an invi- 
tation to visualize, in range and depth, the gravity of what will happen 
on the site of the Last Day. Also intended is an admonition to the 
disbelievers from the tribe of Quraysh. Their anxiety would know no 
bounds when every prophet of eve'ry community would appear as a 
witness to the good or bad deeds of his respective community on the 
Last Day - and Muhammad pJL, *Jlc JlII J-» too, the last of the prophets, 
will appear as a witness over his community - and he would give 
witness in the Divine Court particularly about such disbelievers and 
polytheists declaring that these people saw open signs and miracles, 
yet they belied and rejected them and ultimately refused to believe in 
'The Divinity and my Prophethood'. 

According to a narration in al-Bukhari, the Holy Prophet ^ asked 
Sayyidna 'Abdullah ibn Mas'ud ^ J)l ^j to recite the Qur'an to him. 
Sayyidna 'Abdullah said: 'You want to hear it from me, although the 
Qur'an was revealed to you?' He said: 'Yes. Recite.' Sayyidna 'Abdullah 
ibn Mas'ud says: 'I started reciting Suratun-Nisa' and when I reached 
the verse: jl±l/i2l "\£ -L* &> ifl J3o(41), he said: "Enough for now;" and 
when I raised my eyes to look at him, I saw tears trickling from his 
blessed eyes.' 

'Allama al-Qastalani writes: This verse caused a fii.ll view of the 
Akhirah to be present before his eyes and he thought about the people 
of his community who were short on or lacking in good deeds and that 
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was why tears started flowing from his eyes. 

Special Note: 

Some commentatorshave said that the word, .,y|J (them), in this 
verse (41) points to the disbelievers and hypocrites present during the 
age of prophethood. Some others say that it refers to the entire 
community right through the Day of Doom. This is so because, -as indi- 
cated in some hadith narrations, the deeds of his community are being 
continuously presented before him. Nevertheless, from here we know 
that the prophets of past communities will appear as witnesses over 
their respective communities and that the Holy Prophet |jjjj. too will 
testify to the deeds of his community. This textual style of the noble 
Qur'an tells us that there is to be no prophet after him who could 
appear as a witness over a possible community of his - otherwise, the 
Qur'an would have mentioned him and his community and the testi- 
mony he would give. Seen from this angle, this verse is a proof of the 
finality of prophethood as well. 

In \'/j£ gj3\ 'y.i^ii, the text mentions the state of utter despair faced 
by disbelievers on the Last Day. That day they would wish to go 
extinct rather than face its ordeal, to become a patch of the earth 
underneath, or wish that the earth would crack open, suck them in 
leaving nothing on top but dust mingled with dust, so that they would 
be delivered of the scrutiny and retribution of that fateful time. (The 
statement: $>$'\ £+,^$1^11 (42) has been translated here literally to 
express, in some measure at least, the power and poignancy of the 
original Qur'anic expression, as: 'shall wish that the earth be levelled 
with them.) 

The same wish appears in Suratun-Nisa* where it was said: Ji&JI Jj£jf 
CtfiZS £01 . This will be on the plains of Resurrection when the disbe- 
lievers will see that all animals have been turned into dust after 
having exchanged the retribution of each other's excesses. They too, 
would pine for an end like this wishing to have become all dust. 

Finally, the verse says: lt^*Ula^i^^j (And they shall not conceal 
anything from Allah - 42). It means that these disbelievers will be 
unable to keep anything about their beliefs and deeds cohcealed from 
Allah. Their own hands and feet will confess. The prophets will testify 
and, of course, present there will be everything on record in their 
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Books of Deeds. 

Sayyidna Ibn 'Abbas «* *lll ^j was asked: "At one place, the Holy 
Qur'an says: 'And they shall not conceal anything from Allah' (4:42); 
while, at another place, it says: 'By Allah, Our Lord, we were no mush- 
riks' (6:23) - Is there, as it seems, any contradiction between the two 
verses?" To this he replied: What will happen is that when the disbe- 
lievers will begin to see that nobody except true Muslims is being 
admitted into the Paradise they would decide to refuse point-blank 
that they had ever committed shirk or any other evil deed, in the hope 
that the plan works and results in their salvation. But, soon after this 
refusal of theirs, the very parts of their body would testify against 
them, which would totally frustrate their plan to conceal the truth 
about their deeds. That will be the time when they will confess every- 
thing. Hence: "They shall not conceal anything from Allah". 

Verse 43 



jJSfi <y fi4&k%£: j£- $^>$ p 5>" 

O those who believe do not go near $alah when you are 
intoxicated until you know what you say, nor in a state 
of 'major impurity' - save when you are traversing a 
way - until you take a bath. And if you are sick, or in 
travel, or one of you has come after easing himself, or 
you have touched women, and you find no water, go for 
some clean dust and wipe your faces and hands (with 
it). Surely, Allah is most-pardoning, most-forgiving. [431 

The Background of this Revelation 

This is about an incident relating to Sayyidna 'Ali *^c Jjl ^>j which 



l.Stands for Janabah. which signifies a ritual impurity caused by sexual 
intercourse or seminal discharge, in passion or dream, after which it 
becomes obligatory to take a bath. 
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has been mentioned in Tirmidhi. It was before liquor was forbidden 
that Sayyidna 'Abdul-Rahman ibn 'Awf *ju. Jjl ^j had inyited some 
Companions for dinner at this home. As customary, liquor was served 
before dinner. When everybody had finished eating, time came for the 
Maghrib salah. Sayyidna 'Ali ** UJI ^j was asked to lead the prayer. He 
made a grave error while reciting the well-known Surah al-Kafirun in 
the salah under the effect of intoxication. Thereupon, this verse was 
revealed in which warning was given that salah should not be 
performed in a state of intoxication. 

Commentary 

Commands prohibiting liquor came gradually 

Allah Almighty has blessed the Shari'ah of Islam with a particular 
distinction - its rules have been made easy. One such rule in this 
golden chain concerns drinking which was an old addiction in Arabia. 
This was a national habit, and pastime, involving everyone but a 
particular few who had a sort of God-given distaste and abhorrance for 
liquor all along. Naturally right-minded, they never went near this 
foul habit. One such example is that of the Holy Prophet ^Ly *J* Jji ju* . 
He never touched liquor even before he was called to prophethood. And 
everyone knows that habit, any habit, the urge and compulsion to 
have something, is really difficult to leave. This is all the more true 
about the habit of drinking or getting intoxicated by some other 
means. It so overpowers man in its clutches that he just cannot think 
otherwise. To'him a farewell to drinking means a welcome to death. 

Drinking has always been unlawful in the sight of Allah and when 
people entered the fold of Islam, saving Muslims from it was very 
much in order. But, had it been declared unlawful all of a sudden, 
people would have found obedience to this command extremely hard to 
carry out. So, the shift was gradual. First come partial prohibition. 
People were warned of the evil effects of drinking which aimed at 
motivating them to abandon the habit. As a result, the instruction 
initially given in this verse was limited to asking people not to go near 
salah while in a state of intoxication. The purpose here was to empha- 
size that salah is fard, an obligation - when the time for salah comes, 
one must rise, intend and offer it as due, and that one should not be 
drunk during salah timings. This approach helped Muslims realize 
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that drinking is really something bad for it stops them from 
performing salah properly. There were many blessed souls among 
them who made a spot decision to abandon the habit once and for all. 
There were others who started thinking seriously about its evils. 
Finally, when the verse of Surah al-Ma'idah carrymg the absolute 
command which declared liquor as impure and unlawful was revealed, 
drinking was forbidden under all conditions. 

Ruling: Based on the rule that performing salah in a state of intox- 
ication is forbidden, according to some commentators, it is also not 
correct to perform salah when one feels so sleepy that one cannot 
control what one says. This restriction appears in a hadith as follows: 

ii*i ijjjSi *JU »jjJI Alc yAJ". (_$■;> JJ^JJ sjJl^JI ^ *5"i>l <j»ju lil 

'If one of you feels drowsy in salah, he should go to sleep for a 
little while so that the effect of sleep disappears, otherwise he 
would not know that, rather than seeking forgiveness (from 
Allah), he may (actually) be cursing himself (Qurtubi) 

Editor's Note 

Although the verse was initially revealed to prohibit offering salah 
in a state of intoxication, however, some other situations have also 
been dealt with in which offering salah is not permitted. These are the 
states of impurity which are of two kinds. The first kind is the state of 
'major impurity' or 'janabah' which is caused by sexual intercourse or 
by ejaculation with sexual desire by whatever means. This state of 
impurity has been referred to in the above verses by the word "d>" 
which is derived from janabah and has been translated as 'major 
impurity'. In this state one cannot offer salah unless he purifies 
himself by having the prescribed bath ighusl). 

The second kind of impurity is called 'minor impurity' (>«»Sll i.jJ.1) 
which is caused by any act breaking the wudu', like easing oneself or 
passing a flatus etc. In this state also one is not allowed to offer salah, 



1. In the original book there was no explanation of nther rules mentioned in 
the verse. The exteemed author has felt it sufficient that these rules are 
mentioned in the Urdu translation alongwith the :.«_«; t-Jto- . Por the 
benefit of English readers, I have added this note - Muhammad Taqi 
Usmani. 
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but the way of purifying oneself from this kind of impurity is much 
easier. Instead of having a bath one can release himself from it by 
making wudu* (prescribed ablution). In both situations it is necessary 
to use water, either for having a bath or for making wudu*. But there 
may be situations where the use of water is not possible due to its 
unavailability or is extremely difficult due to illness. In both these 
situations the above verses have provided an easier alternative for 
having a bath or making wudu'. The alternative is to strike the hands 
on a clean dust and then wipe the face and the wrists with it. This 
procedure is called 'Tayammum' and has been taken by the Shari'ah as 
a symbol of ritual purification where the actual act of purification 
through water is not possible or is extremely difficult. After making 
tayammum one is held to be purified for a temporary period until he is 
able to use water. The procedure of tayammum, being the same for 
both major and minor impurities, it has been prescribed in one 
sequence for both kinds. The words "iJliJlS*jL$&i-Kf;i>;i" ('i.e. or one of 
you has come after easing himself) refer to the 'minor impurity' while 
the words "<fcl)t ffi,\ '/" (i.e. 'or you have touched women') stand for 
having sexual intercourse 1 causing major impurity. In both situations, 
it has been laid down that if someone is too sick to use water, or is on 
journey where he does not find water, he can have recourse to making 
tayammum. 

The above discussion may explain the rules of impurities and their 
purification as laid down in the above verses. However, one point 
needs further elaboration: 

While the Holy Qur'an has prohibited to 'go near salah' in a state of 
major impurity the rule has been made subject to one exception which 
is expressed in the words Ji-^J^l* vj,(i.e. 'save when you are traversing 
a way'). This exception has been interpreted by the Muslim Jurists in 
different ways. According to the most commentators, including the 
Hanafi jurists, this exception refers to the state of travelling when 
water is not available. It, therefore, means that one cannot go near 
salah in a state of major impurity without having taken a ritual bath 
ighusl), however, if he is 'traversing a way' in the sense that he is on 



1. This explanation is based on the IJanafi view. 
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joumey and does not find water, he can offer salah without taking bath 
after making tayammum as explained in the next sentence. 

Conversely Imam al-Shafi'i interprets the exception in a totally 
different manner. He says that 'going near salah' means 'entering a 
mosque' and it is prohibited for a person to enter a mosque in a state 
of 'major impurity'. However, if he intends to go somewhere else, but 
passes through a mosque as a passer-by, he can do so. The Hanafi 
jurists do not accept this view. Based on the first interpretation, they 
say that the verse has no relevance with 'entering the mosque'. It 
refers to offering prayers, as is evident from the background in which 
it was revealed. The prohibition of entering a mosque in the state of 
impurity is based on some other sources, and it is not allowed, even for 
a passer-by, to enter a mosque with intention to go somewhere else. 

(Editor). 

The rule of Tayammum is a blessing, and a distinction of the 
Muslim community 

It is certainly a great favour granted by Allah Almighty that He, in 
His mercy, has made something else to take the place of water, some- 
thing which is much more easily available than water. Obviously 
enough, land mass and dust are available everywhere. It appears in a 
hadlth that this is a convenience bestowed upon the community of 
Muhammad ^.j *Jl& *lll J^> exclusively. As for necessary rules governing 
the making of Tayammum (also referred to in English, and interest- 
ingly too, as the 'dry ablution'), these are commonly available in books 
on salah, (in English as well). Standard juristic works can be consulted 
for further details. 

Verses 44-46 

iiiji sa&r j*ji sj ife~ ijfci syji Ji?f\ 
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Have you not seen those who have been given a share 
from the Book? They buy misguidance and want that 
you (too) lose the way. [44] And Allah knows your 
enemies best. And Allah is enough as friend and Allah 
is enough as supporter. [45] Among the Jews there are 
some who move words away from their places and say, 
"We hear and disobey," and "Hear. May you not be made 
to hear," and "Ra'ina," twisting their tongues and 
maligning the Faith. And if they had said, "We hear and 
obey," and "Hear," and "Look after us," it would have 
been better for them, and more proper, but Allah has 
cast His curse on them due to their disbelief. So, they 
do not believe except a few. [46] 

In verses previous to this, the stress was on acting with Taqwa in 
mutual dealings. In between came some rules pertaining to 'Ibadah, 
Salah and their corollaries since they instill man with fear of Allah, 
promote concern for the life-to-come and help in seeing that dealings 
come out right and smooth. 

The present verses take up the matter of dealings with enemies. It 
brings into sharp focus the wicked tricks, in word and deed, as prac- 
ticed by the Jews, and then gives a view of what is true and correct. 
This last aspect is in a way an exhortation to Muslims that they 
should be careful in choosing the words they use to say what they have 
to say, for mincing words is not their style. 

Verse 47 

j&S % &L2i (& U \> J L\ i £&l\ \M yj\ (&U 

O those who have been given the Book, believe in what 
W e have revealed confirming what is with you before 
We rub off faces and turn them shaped like their backs, 
or curse them as We cursed the people of Sabbath. And 
what Allah wills is destined to occur. [47] 



Surah Al-Nisa' 4:48-50 451 

In the previous verse (46), there was a description of the Jewish 
stance against Islam which ranged from flat denial to laboured falsifi- 
cation, something born out of the desire to misrepresent, alter and 
ridicule. The present verse addresses them directly and commands 
them to believe in the final revelation and demonstrate their confirma- 
tion. Should they continue ignoring the warning and remain hostile, 
they should really be concerned with the chilling prospects of what 
their fate would be as a consequence of their ill choice. 

Commentary 

Note 1: The Qur'anic expression: LijCIl Jlc lisjlj (and turn them 
shaped like their backs) admits of two probabilities in this act of 
turning. It could either be that the features of the face are eliminated 
and the whole face is turned around towards the back; or, it may be 
that the face is flattened like the nape of the neck, devoid of all 

features, 'effaced.' (Mazhari, Ruh al-Ma'ani) 

Note 2: When will this be is a question posed and answered by 
Commentators in great details. Discussing this deconfiguration (tams) 
and transmutation (maskh), some of them have said that this punish- 
ment will come upon the Jews before the Day of Doom, while others 
have said that this punishment did not come to pass because some of 
the Jews had entered the fold of Faith. 

Maulana Ashraf 'Ali Thanavi JLll <u»j has said: 'In my opinion, that 
question simply does not arise because there is no single word in the 
Qur'an which would suggest the proposition: If you do not believe, the 
punishment of tams and maskh will definitely materialize. In fact, it 
suggests probability, that is, given their crime, they do deserve this 
punishment, and should He spare them from the punishment, that 
would be His mercy.' 

Verses 48 - 50 

Z*Y«»'\ <!»• <' J '\^ 9- ? " <\"l "'A 9' ''si 'X W fl 
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Surely, Allah does not forgive the ascribing of a 
partner to Him and forgives anything short of that for 
whomsoever He wills. And whoever ascribes a partner 
to Allah has tailored a great sin. [48] 

Have you not seen those who claim sanctity for them- 
selves? In fact, Allah sanctifies whom He wills and they 
shall not be wronged even to the measure of a thread of 
a date-stone. [49] See how they fabricate a lie against 
Allah, and it is enough to be an open sin. [50] 

The previous verse carried an admonition for those who refused to 
believe. But, from among those to whom this admonition has been 
addressed, some could finally be forgiven, which admits of the prob- 
ability that all these other addressees may, perhaps, be also_ forgiven. 
Therefore, the text goes on to explain that this group of people will not 
be forgiven because of their kufr or disbelief. This also refutes the 
Jewish claim that they shall be forgiven. 

Commentary 

Shirk: A definition, and some forms 

The words of the Qur'anic text in ^jlfei^^oj. (Surely, Allah 
does not forgive the ascribing of a partner to Him) demonstrate that 
the set articles of faith relating to the Being and Attributes of Allah 
Almighty are the sine qua non of religion and holding any belief 
similar to these in favour of whoever and whatever He has created is 
shirk. Some of the forms it takes are as follows: 

Shirk in Knowledge: This is the ascribing of a partner to Allah in 
matters of knowledge ('ilm), for example believing that a certain pious 
person or a spiritual master or the head of a mystical order knows 
about everything in this universe all the time. Other forms could be 
asking an astrologer or a fortune-teller or a diviner about things that 
are going to take place in a person's life, things which belong to the 
unseen world, an exclusive domain of Allah; or, to take omen (/2) from 
the words written by a pious person and believing that it has got to 
happen; or, calling someone from a considerable distance and believing 
that the person has become all aware of the call; or, keeping a fast 
dedicated to someone other than Allah. 
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Shirk in Power: This is ascribing to others the powers and rights 
which are the exclusive domain of Allah as for example, taking 
someone to have the power and.authority to provide gain or inflict loss. 
It includes things like asking someone to grant wishes or to ask for 
sustenance, and children. 

Shirk in 'Ibadah: This means the ascribing of a partner to Allah in 
acts of worship ('Ibadah) which is the sole due of Allah. Some of the 
forms it could take are to go down in sajdah (prostration) for anyone, 
to release an animal dedicated in the name of somebody, making cere- 
monious offering for a person or thing, living or dead, to make a vow 
(mannat, nadhr) in someone's name; to make tawaf (rounds, circumam- 
bulation) of someone's grave or house; to give preference to someone 
else's word, or custom, as against God's own command; to make bows 
before anyone in the manner of a ruku', the bowing position peculiar to 
Muslim prayer; to slaughter -an animal in the name of someone; to 
take the affairs of the mortal world as subservient to the effect and 
influence of stars; to regard some month as ill-omened, wretched; and 
things like that. 

Indulgence in self-praise s 

Let us now turn to the word of Allah in: £&&$?£& Jl jfpT(Have 
you not seen those who claim sanctity for themselves?) Since the Jews 
claimed sanctity for themselves, Allah Almighty censures them in this 
verse as a strange lot attributing sanctity to themselves and then 
having the audacity to tell others that this is so. Amazing indeed! 

From here we learn that it is not permissible for anyone to claim 
and broadcast his or her sanctity, or that of others. This is forbidden 
on three counts: 

1. The cause of self-praise is mostly pride and arrogance. So, in 
reality, what is forbidden is pride and arrogance. 

2. As to the end of man, only Allah knows if it will come in a state 
of Taqwa and Taharah, that is, in a state when one is still God-fearing 
spiritually and free from major and minor impurities physically. 
Therefore, claiming sanctity for oneself is contrary to being God- 
fearing. As such, Sayyidah Zaynab daughter of Abl Salamah l^ JJI ^j 
narrates that the Holy Prophet ,JLj *J* JJI J~» asked her: 'What is your 
name?' Since, at that time, her name was Barrah (which means pure 
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from sins), so, that was what she told him. He, then, saidi-ilM '.ji£Laf Ijfj;}? 
(j^iLi- Jlj^w (JL— .Ijj) . >^2j li^ii /feL $J\ $J& (Do not claim sanctity for 
yourselves (that is, do not claim purity and freedom from sins) because 
it is Allah alone who knows best as to who among you is of the right 
eous. He, then, named her Zaynab (instead of Barrah). (Mazharf) 

3. The third reason for this prohibition is that such a claim gives 
people the false idea that the person making that claim is nearer to 
Allah because he is free of all faults, although this is a lie, for no 
mortal man is free of one or the other shortcoming. (Bayan al-Qur'an) 

Ruling: If impediments mentioned above do not exist, one can 
speak about one's trait of character as an expression of gratitude for 
Allah's blessing. (Bayan al-Qur'anj 

Verses 51-52 

y$\$* ^T 3$ \?js &h$&j&£&\$ 

Have you not seen those who have been given a share 
from the Book? They believe in Jibt x and Taghut 2 a nd 
say concerning those who disbelieve, 'They are better 
guided in their way than those who believe." [511 Those 
are the ones whom Allah curses, and the one whom 
Allah curses you shall find no helper for him. [52] 

A description of the evil traits of Jews has been appearing from the 
previous verse beginning with: jJI - llLLiJ t' oi>^' v^J ' S* [ *'^ L^'j 1 cA^ <Jl 'J'^ 
(44). The present verses also deal with the same subject. 

Commentary 

What is Jibt and faghut? 

Two words, 'al-Jibt' and 'al-Taghut have been mentioned in the 
present verse (51). What do they mean? Commentators have explained 






1. Jibt: Originally, the name of an idol which was also used later on for 
every false god as well as for sorcery. 

2. Taghut: Literally sign : fies the arrogant. It 15 aio^ used for Satan, and for 
evil and falsehood. 
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it variously. Sayyidna Ibn Abbas, Ibn Jubayr and Abu al-'Aliyah JJI ^ 
^s have said that 'Jibt' comes from the Ethiopian language and refers 
to a magician while Taghut' signifies a soothsayer. 

Sayyidna 'Umar vs UJI ^j says that 'Jibt' means magic and Taghut' 
means Satan. Sayyidna Malik ibn Anas vs Jji Lr i J is reported to have 
said that everything worshipped other than Allah is covered by the 
name Taghut'. 

Imam al-Qurtubi says that the view of Sayyidna Malik ibn Anas ^j 
vs JJI , being more inclusive, is generally preferred because it also has 
its support from the Holy Qur'an where it is said: ojclfil IjLiiljSJJI \f£l\ jT 
(Worship Allah and avoid Taghut.) (16:36) But, really, there is no contra- 
diction as such in these different views. They all can be implied in one 
or the other sense, as Jibt was essentially the name of an idol after all, 
but it was later on that it came to be applied to other things and 
beings worshipped other than Allah. (Ruh al-Ma'anT) 

The present verses in the background of their revelation 

Sayyidna Ibn Abbas vs JJI ^j narrates that two chiefs of the Jews, 
Huyayy ibn Akhtab and Ka'b ibn Ashraf came along with a group of 
theirs, after the battle of Uhud, to meet the Quraysh at Makkah. The 
Jewish Chief, Ka'b ibn Ashraf met Abu Sufyan and promised to collab- 
orate with him in his fight against the Holy Prophet ,J-, v±s JJI Jl» . The 
people of Makkah told Ka'b ibn Ashraf that they were a people who 
cheated by making false promises. Then, they challenged them to pros- 
trate before two particular idols (Jibt and Taghut) there, if they really 
meant what they had said. 

So, in order to assure the Quraysh, he did exactly that. After that, 
Ka'b told the Quraysh: 'Let thirty people from among you and thirty 
people from among us come forward so that we declare our resolve 
before the Lord of the Ka'bah that all of us will jointly fight against 
Muhammad ^ <lc *Ll JL» . 

The Quraysh liked this proposal from Ka'b and this was how they 
opened a united front against Muslims. After that, Abu Sufyan told 
Ka'b: 'You are learned people. You have the Book of Allah with you. 
But, we are totally ignorant. Now, you let us know what do you think 
about us - tell us if we are on the right path, or is it Muhammad? ^ 
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Ka'b asked: 'What is your religion?' Abu Sufyan said: 'We slaughter 
our camels for the Hajj. We offer their milk to pilgrims, and entertain 
guests. We maintain good relations with our kin. We make tawaf of the 
House of Allah and perform 'Umrah. Contrary to this, Muhammad * 
has abandoned his ancestral religion and he has cut himself off from 
his own people and, on top of that, he has challenged our ancestral 
religion by introducing a new religion of his own.' 

Hearing all this, Ka'b ibn Ashraf said: 'You people are on the right 
path. Muhammad jJl-j *J* J) I Jl^ has gone astray.' 

Thereupon, Allah Almighty revealed these verses and-, thus, 
exposed their lying and deceit. (Ruh ai-Ma'Inl) 

The blind pursuit of material gains sometimes makes man 
surrender religion and faith 

Ka'b ibn Ashraf was a distinguished scholar among the Jews. He 
believed in God and worshipped none but Him. However, when the 
ghost of overweening personal desires overpowered his mind and 
heart, he offered to join forces with .the Quraysh against Muslims. As 
we already know, the Quraysh put forth the condition that he should 
prostrate before their idols. He swallowed this bitter pill to achieve his 
personal end. Here, we see that he squarely stooped to fulfil the condi- 
tion imposed by the Quraysh, something, contrary to his religion, but 
he made no effort to stand by his religious beliefs and did not show the 
courage to part ways with them on so crucial an issue. The Holy 
Qur'an mentions a similar incident elsewhere concerning Bal'am ibn 
Ba'ur. It says: <fy$\ £ t^'cM^ *£& l£- ^UL ? ii &f&\'&ft\ tifeisfa (Recite 
to them the news of the one who was given Our signs, then he eased 
out from it and followed the Satan, and he was one of those who 
seduce people to err.) (7:175) 

Commentators say that Bal'am ibn Ba'ur was a great scholar and 
a mendicant who wielded spiritual powers. But, when he launched his 
sinister plans against Sayyidna Musa r ^LJIj «jLaJI .lJlc in an effort to 
achieve his personal desires, he was unable to achieve anything 
against him, but what did happen was that he himself ended up being 
accursed and went astray. 

This tells us that religious knowledge as culled from a book is not 
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enough to guarantee the desired benefit. What is needed is action 
sought by the knowledge. This will not be possible unless one totally 
abstains from material greed and from the pursuit of carnal desires. 
Otherwise, man would not stay strong enough to resist against sacri- 
ficing something so dear as his religion on the altar of his desires. In 
our own time, we have the kind of people who would abandon their 
true creed just to achieve their material and political goals. Some of 
them would go for the extra effort to dress up their secular beliefs and 
views with the garb of Islam. Such people care less about the grave 
Covenant between God and man, nor do they worry much about what 
would happen to them in the Akhir ah. Ali this happens when one 
abandons his true and right creed and starts following the signals of 
the Satan. 

The curse of Allah causes disgrace here and hereinafter 

The Qur'anic word, 'la'nah' (translated as 'curse' in absence of a 
more exact equivalent) means being far removed from the mercy of 
Allah, extremely debased and disgraced. Anyone under 'la'nah' from 
Allah cannot be close to Allah. For such accursed ones admonitions are 
very stern. The Holy Qur'an says: '5lJj\jilif\$ ]&£ \£L\ £j#S (The 
accursed, wherever they be, are to be caught and killed massacre-like.) 
(33:61) This is their disgrace in the present life - the disgrace in the 
Akhirah will be far too grim to contemplate. 

Who deserves the 'la'nah' of Allah? 

The words of the Holy Qur'an in verse 52: \%£ £l£ $'& J&& state 
that anyone under the curse of Allah has no helper to help him in that 
predicament. The point to ponder is: Who are these people who become 
deserving of this 'la'nah' from Allah? 

According to a hadith, the Holy Prophet ,Ju,j *J* Jll ju, has cursed the 
giver of interest, the receiver and the consumer of interest, and its 
writer and the one who bears witness to it, the whole lot of them, all of 

them equally involved in the sin. (Narrated by Muslim as in Mishkat) 

There is another hadith in which he said: -t JL) r Jj fel^-S -^££±1 
(Cursed is he who does what the people of Lut r iLJI *J* used to do). 
Narrated by Razin and appearing in Mishkat, the reference is to the 
male homosexual. Then, he said: 'Allah sends his curse on the thief 
who would not stop from stealing even very small things like eggs and 
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ropes, and in retribution to which, his hand is cut off.' (Mishkat) 
In another hadith, he said: 

"Allah curses the eater of interest, and its feeder, and the 
woman who tattooes another woman and the woman who 
tattooes herself, and the picture-maker." (Bukhlri, from Mishkat) 

In yet another hadith, he has said: 'Allah sends His curse on liquor, 
its consumer and its server, its seiler and purchaser, its squeezers, its 
handlers, transporters and orderers, on all of them.' (Abu Dawud, ibn Majali, 

from Mishkat) 

In still another hadith, the Holy Prophet jjLy *-lt *ill J~* has said: 
There are six types of people I have cursed and Allah Almighty has 
also cursed them - and every prophet is blessed with the acceptance of 
his prayers - those six are: 

(1) One who commits excess in the matter of Allah's Book; 

(2) and one who rises to power by force and terror, then honours a 
person disgraced by Allah and brings disgrace on a person 
honoured by Allah; 

(3) the denier of destiny determined by Allah; 

(4) one who takes as lawful what has been made unlawful by 
Allah; 

(5) the person in my progency who rules what has been forbidden 
as lawful; 

(6) and the one who gives up my w&yisunnah).' (Baihaql in Al-Mudkhal 
from Mishkat) 

In another hadith, he said: $5\,$&.\j$>&\'&\ <£ 'Allah curses the ogler 
and the ogled at.' It means that the curse of Allah falls on anyone who 
looks at someone in an evil way, someone who is a non-Mahram, that 
is, someone outside the count of those in the family he is permitted to 
see because marriage with them is forbidden for ever. This is why such 
a nazir, the onlooker of the other, comes under the curse of Allah. As 
for the manzur ilaihi, the one who is looked at lustfully, the same curse 
will apply subject to his or her having deliberately and invitingly 
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caused such a look to be cast. 

Sayyidna Abu Hurairah *i* Jjl ^j narrates: 

"The Holy Prophet ^L-j u* *i)l l/ Ju > has cursed the man who 
dresses like a woman and the woman who dresses like a man. 
(Mishkat) 

The following report from Abu Dawud appears in Mishkat: 

J^j jjJ cJti iJjtJI j-'i' *U»' u' W** cP^ *^' cr^-' *-*^^ j- 6 

"Someone told Sayyidah A'ishah Lfi* JJl ^j about a woman 
who wore (men's) shoes. Sayyidah 'A'ishah said: 'The 
Messenger of Allah ij£ has cursed the woman who takes to 
masculine ways.' 

A narration from Sayyidna Ibn 'Abbas m *l)l ^j reports: 

|J— j *J-e .aJL) I (_^» <^-JI j-»J : ^ ^ «< ' & *■*■" tr^J u - W* i>i' (>* 
*xJj-j ^» i^ft^j^l uli j » 1 .i.; II ^ o'^L^^iilj i Jl>jJI ^ ^ -t A . ij Jl I 

"The Holy Prophet ^jLj t~lt *ill J^. has cursed the effeminate 
from among men (who, in dress and looks, emulate women- 
like transvestites) and he has cursed the masculinized from 
among women (who, in dress, looks and ways, act man-like). 
And he said: 'Expel them out of you homes.' " (Bukhari, from 
Mishkat) 

Also from al-Bukhari comes the report that Sayyidna Abdullah ibn 
Mas'ud <iie Jbl ^j said: 

cjIj-aII j— *JJ ob*lbilj ol.gi»;.7.Uj) oL»i.>i-Jlj oL-iljJI aUi jju 

"The curse of Allah be on the tattooers and the tattooed, on 
the pickers of eye-brows and the cleavers of teeth as aids to 
beauty - they are the makers of alteration in the creation of 
Allah." 
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Rules about La'nah 

La' nah is the denouncing of something or the calling down of evil 
on someone. 'Curse' is the most widely used equivalent for it. Two 
formal substitutes for 'curse' in this sense are 'execration' and 
'imprecation'. 'Execration' is the face-to-face denunciation or the ill 
wished, while 'imprecation' is somewhat privately expressed. Call it by 
whatever name, the act of invoking 'La'nah' is a terrible thing to do. 
Because of the amount of evil it releases, corresponding heavy restric- 
tions have been placed against its use. Invoking La'nah against a 
Muslim is haram (forbidden) and the sole condition when this can be 
done against a kafir (disbeliever) is that the imprecator must be sure 
that the disbeliever will die clinging to his disbelief. Given below are 
some authentic sayings of the Holy Prophet ,J-, -UU JLll JL» on this 
subject: 

^-»jil j*J JL-j xJU Jl)I fjL* JJI uj^j Jli Jli jj juma j>jI j-c 

"According to Sayyidna Ibn Mas'ud ^ *l)i ^j, the Holy Prophet 
,JL.j jJlc Ai\ Jl» said: 'A true Muslim is no taunter or imprecator, 
nor is he foul-mouthed."' (Tirmidhi, from Mishkat) 

«L-JI k->l^jl jliii M*~JI ^1 ii*lJI ojuu-s. iL-i jjj lil JujJI 
i*i/U-i_} La> i»ij j»j iLfiji L^jI^jI jJJui j>jVI ^1 W,-f «j < L^jji 
c*ju>j V I j *>UI aUJU oli" jli ;>*J jJJl J' ^-*>j Lil— • J^ ,J lili 

UjSii. aJIj^ jjlj jiMjj) I4IJU (_^t 

"Sayyidna Abu al-Darda' -u* *lJI ^j says that he heard the Holy 
Prophet fl», *Jlc JLll Ju» say : 'When a servant of Allah curses 
something, the curse goes up towards the sky whereupon the 
doors of the sky are closed on it. After that, it comes down 
towards the earth whereupon the doors of the earth are closed 
on it (that is, the earth does not accept this curse). After that, 
it takes a right, and then a left, but, as it finds no access 
anywhere, it returns to the one who was cursed. So, if he is 
really deserving of it, on him it falls; otherwise, it returns 
back to its pronouncer and falls on him." (Abu Dlwud, cited by 
Mishkat) 
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JaC J j^-J L—i ^*J ^ 4j|j .«j^aU l^Jli UjjjJj ^f : Jl»j aJlc *jJI 



"It has been reported by Sayyidna Ibn 'Abbas m Jjl ^j that the 
wind swooped away the sheet-cloak of a man and he cursed 
the wind, whereupon the Holy Prophet ,Juj *J* JlII Jl» said: 'Do 
not curse it for it is under orders (frorn Allah) and (remember) 
whosoever curses something which does not deserve the curse, 
then, the curse returns to none but him." (Tirmidhi, cited by 
Mishkat, p. 413) 

Rulings: 

1. Unless it is known about a particular person that he has died in 
a state ofkufr (disbelief), invoking La'nah on him is not permissible - 
even though he may be a sinful person. Based on this principle, 
Allamah Ibn 'Abidin has advised against cursing Yazid. But, should it 
be on a particular kafir whose death in a state of disbelief is certain, 
for instance, Abu Jahl and Abu Lahab, then, it is permissible. (shlml, v.2, 

p.836) 

2. Cursing without naming anyone is permissible, for example, 
saying: 'God's curse upon liars (or tyrants)! ' 

3. Literally, La'nah means being.far removed from the mercy of 
Allah. In the terminology of the Shari'ah, when applied to disbelievers, 
it refers to their being far far off from the mercy of Allah; and when it 
is applied to Muslims, it refers to their having fallen down the level of 
the righteous (reported by shlml from ai-QuhistIm, v.2, p.836). Therefore, praying 
that the good deeds of a Muslim may decrease is also not permissible. 

Verses 53 - 55 

f 1 <.*!*# j;ui SjS&f isu dini 53 J^j $ y 



3r C^r j^^ ^£ui jtfji'ii jiz &&\ titeJz 

Is it that they have a share in the kingdom, while in 
that case, they would give nothing to the people, not 
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even to the measure of a tiny pit on the back of a date- 
stone? [53] 

Or, is it that they are jealous of people over what Allah 
has given them of His bounty while We have given to 
the House of Ibrahim the Book and the wisdom and We 
have given to them a great kingdom? [54] 

So, there were some among them who believed in it 
and there were others among them who turned away 
from it. And enough (for the latter) is Jahannam, a fire 
ablaze! [55] 

Linked with previous verses, the description of Jewish traits of 
character continues in the present verses as well. 

Commentary 

Admonishing Jews for being unreasonably envious 

The knowledge, the grace, the high rank and the grandeur of 
mission given by Allah Almighty to the Noble Prophet jjL, <A* JJI Ju. 
made Jews all too jealous. Verses 53 and 54 strongly admonish this 
attitude of theirs, giving two reasons why their envy was unreason- 
able. The first reason appears in verse 53, while the second, in verse 54. 
But, the outcome of both is the same. The drift of the argument is: 
'What is the basis of your envy? If this is because you think you are 
the real inheritors of the kingdom and what he has been blessed with 
is actually yours, obviously then, this is all wrong. As it is, right now 
you have no kingdom. Even if you came to have some of it, you are not 
the kind to give anything to anybody. If your envy is based on the 
realization that the kingdom, no doubt, did not pass frpm you onto 
him, still, the question remains, why did it have to go to him at all. 
What relevance does he have with having a kingdom? The answer 
given was: He too comes from the family of prophets who have ruled 
over kingdoms before him. So, the kingdom has really not come to a 
stranger. Your envy, therefore, is unreasonable.' 

The definition and rules of envy 

'Allamah al-Nawawi, the Commentator of Muslim, defines Hasad 
as : i23l JlJjJrT&S-UMusiim, v 2). It means that Hasad (envy) is a desire to 
see the other person's blessing somehow disappear, and this is haram 
(forbidden). 
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The Holy Prophet ^JL, *J* JJI Jl^» has said: 

"Do not hate and do not envy and do not turn your backs on 
each other. Instead, become servants of Allah, as brothers. 
And it is not lawful for a Muslim that he abandons his brother 
for more than three days." (Muslim, v.2) 

In another hadith, he has said: 

yJ^I jUl Ji"L- LT oli-J.1 J5\ JuJ-l oli , juJ-lj ^U 

"Beware of envy, for envy eats up good deeds as the fire eats 
up wood." (Abu Dawud, cited by Mishkat) 

Sayyidna Zubayr *ic JJI ^j narrates that the Holy Prophet ^ said: 

t_jj : JLj i-lt *1JI i J^> Jjl J^j Jli :Jli JLLe JJI (J ^> J j^j)^ i>* 
• jjciJI jU J^il V .iUU ^ . UaJjlj JL-J-I .p£Li ^1 di i^LJI 

^.jjl JU ^J 

"Stealthily creeping into you is the disease of earlier peoples - 
envy; and hatred, which is a shaver. I do not say that it 
shaves hair, but it does shave the religion off." (Ahmad and 
Tirmidhi, cited by Mishkat) 

Envy, whether it be on account of someone 's worldly, or spiritual 

excellence, is haram (forbidden) on both counts, as the words c£i<Jl£jil 

eUlI £f (Is it that they have a share in the kingdom?) seem to point out 

towards worldly excellence, while the words il&.l/.Ji&JI (54) (the Book 

/ * v • 

and the wisdom) are indicative of spiritual excellence. 

Verses 56 - 57 

cj-LjJ illr ^ijiT^iiij o^ &i'u v 3 $s 5ijji Si 
*bji 14* 5^ Ji^J ^ 4; ^ *£ ^-^ 
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Those who have disbelieved in Our verses, We shall 
certainly make them enter a fire. Whenever their skins 
are burnt out, We shall give them other skins in their 
place, so that they may taste the punishment. Surely, 
Allah is All-Mighty, All-Wise. [56] 

As for those who have believed and have done good 
deeds, We shall admit them to gardens beneath which 
rivers flow, remaining there for ever, for them, there 
are wives purified. And We shall admit them to a shade 
ever-stretched. [57] 

Particular belieyers and disbelievers were mentioned in the 
previous verses. Stated now is the reward and punishment of a 
believer and a disbeliever as a universal rule. 

Commentary 

Explaining the highly apocalyptic statement $JjSfiiji> cJ^ LSf in 
verse 56, Sayyidna Mu'adh *i* JJI ^j says that as soon as their skin is 
burnt out it will be replaced - and this will be with such speed that the 
skin will be replaced a hundred times in one moment. 

Sayyidna Hasan al-Basri says: 

\jijs. :^J J_*i ) t f-K I Uli" ,ljj> «JJI a> , « . ^jj 'JS jllJI JJ'Ij 

( r E j^ at>~ &-J-\ &■ J^ 1 £>!' L^ US - Oj jyui 

"The fire will eat them everyday seventy thousand times. 
When it would have eaten them up, they will be commanded: 
'Return'. So, they shall return to be as they were." (al-Baihaqi, 
as quoted by Mazhari) 

According to a narration in al-Bukhari and Muslim, the Holy 
Prophet fJL, «JU J) I J^> said: 

^i ^>j Lllc jUl J* I C)jJ>\ jl :Jli jjL-j *JU *li\ ijLp ^y-JI ■&*■ 

"Lightest in punishment among the people of fire will be the 
man in the sole of whose feet there will be two smouldering 
embers the heat from which will keep his brain boiling like a 
cauldron boiling to the brim." (Almundhiri, al-Targhib v.4, p.239) 
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An explanation of 'purified wives' 

According to Hakim, Sayyidna Abu Sa'id al-Khudri u* JLll ^j 
narrated that the Holy Prophet jJU, *-!* JJI Lf L* said: The women of 
Jannah will be pure, that is, pure from menstruation, defecation, 
urination and nasal mucus. 

Mujahid adds to the above by saying; They shall also be pure and 
free from procreation and seminal impurity.' (Mazharl) 

Let us now look at the last two words: &J1» %. in verse 57. Here, by 
mentioning JJLfe after JJ> it has been mentioned that the shade in 
Jannah will be dense and ever-present. This is like saying: jl.li jlii or 
*JIil ji which indicate that the blessings of Paradise will last for ever. 

Sayyidna Abu Hurairah ^ JJI ^j narrates that the Holy Prophet 

JLj *JLc JJI ,J-o said: 

"There is a tree in Paradise. If a rider were to ride under its 
shade for a hundred years, he will still not cross it. Read, if 
you wish, jji'jfcj (A shade, ever-extended, ever-stretched)." 

Explaining •&& % , Rabi' ibn Anas said: 

"That is the shade of the Throne (al-'arsh) which will never 
decline." 

Verses 58 - 59 



<£>£&> \ty i#i Ji c^i jTp lYpjfeM S| 




\s** 






Surely, Allah commands you to fulfil trust obligations 
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towards those entitled to them and that, when you 
judge between people, judge with fairness. Surely, good 
is what Allah exhorts you with. Surely, Allah is All- 
Hearing, All-Seeing. [58] 

O those who believe, obey Allah and obey the 
Messenger and those in authority among you. Then, if 
you quarrel about something, revert it back to Allah 
and the Messenger, if you believe in Allah and the Last 
Day. That is good, and the best at the end. [59] 

Commentary 

The background of the revelation of these verses 

The first of the two verses cited above was revealed in the back- 
ground of a particular event which related to the custodial service of 
the Ka'bah, an office of great honour even before the advent of Islam. 
Those who were appointed to serve the House of Allah in a particular 
area of responsibility were regarded as people of great prestige and 
distinction in the community. Therefore, different areas of services 
were distributed over different people. It was from the time of Jahil- 
liyah that, during the days of flajj, the service of providing drinking 
water to pilgrims from the well of Zamzam was entrusted to Sayyidna 
'Abbas ai* JL)I ^j , the revered uncle of the Holy Prophet |j£. This was 
known as Siqayah. Some other services similar to this were in the 
charge of Abu Talib, another uncle of the Holy Prophet ^ . Likewise, 
the custodial duty of keeping the keys to the House of Allah and of 
opening and closing it during fixed days had been given to 'Uthman 
ibn Talhah. 

According to a personal statement of 'Uthman ibn Talhah, the 
Ka'bah was opened every Monday and Thursday during the period of 
Jahilliyah and people would use the occasion to have the honour of 
entering the sacred House. Once before Hijrah, the Holy Prophet ,g> 
came with some of his Companions in order to enter the Ka'bah. 
'Uthman ibn Talhah had not embraced Islam until that time. He 
stopped the Holy Prophet ,Jl.j *Jl* JLtl ju. from going in, displaying an 
attitude which was very rude. The Holy Prophet ^L-, *Ju Jji Jl* showed 
great restraint, tolerated his harsh words, then said: 'O 'Uthman, a 
day will come when you would perhaps see this key to the Baytullah in 
my hands when I shall have the power and choice to give it to anyone I 
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choose.' 'Uthman ibn Talhah said: 'If this happens, the Quraysh will 
then be all uprooted and disgfaced.' He said: 'No, the Quraysh will 
then be all established and very honourable indeed.' Saying this, he 
went into the Baytullah. After that, says Talhah, when I did a little 
soul-searching, I became convinced that whatever he has said is bound 
to happen. I made up my mind that I am going to embrace Islam then 
and there. But, my own people around me vehemently opposed the 
idea and everybody joined in to chide me on my decision. So, I was 
unable to convert to Islam. When came the conquest of Makkah, the 
Holy Prophet ,Jl-, <A* *l)l JL* called for me and asked for the key to 
Baytullah, which I presented to him.' 

In some narrations, it is said that 'Uthman ibn Talhah had climbed 
over the Baytullah with the key. It was Sayyidna 'Ali ^ Jjl ^j who, in 
deference to the order of the Holy Prophet ,Jl-, *4* -JLll ,jL* , had forcibly 
taken the key from his hand and had given it to the Holy Prophet i|>. 

So he went into the Baytullah, offered his prayers there, and when 
he came out, he returned the key to Talhah saying: 'Here, take it. Now 
this key will always remain with your family right through the Last 
Day. Anyone who will take this. key from you will be a tyrant.' (By this 
he meant that nobody has the right to take back this key from Talhah) 
He also instructed him to use whatever money or things he may get in 
return for this service to Baytullah in accordance with the rules set by 
the Shari'ah of Islam. 

'Uthman ibn Talhah says: 'When I, with the key in my hand, 
started walking off all delighted, he called me again, and said: 
'Remember 'Uthman, did I not tell you something way back? Has it 
come to pass, or has it not?' Now, I remembered what he had said 
before Hijrah when he had said: 'A day will come when you will see 
this key in my hand.' I submitted: 'Yes, there is no doubt about it. 
Your word has come true.' And that was the time when I recited the 
Kalimah and entered the fold of Islam.' (Mazharl, from Ibn Sa'd). 

Sayyidna 'Umar ibn Al-Khattab *ai-*l)l ^j says: 'That day, when the 
Holy Prophet ^j *J* JJl Ju> came out of the Baytullah, he was reciting 
this very verse, that is, l#f jlJ.cJivi Ijfp ji" ^iL'ilJl jl (58). I had never heard 
him recite this verse before this.' Obviously, this verse was revealed to 
him inside the Ka'bah exactly at that time. Obeying the Divine 
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command in the verse, the Holy Prophet jJLy *JU Jbl L/ L l , called 'Uthman 
ibn Talhah again and made him the trustee of the key, because 
'Uthman ibn Talhah when he had given the key to the Holy Prophet 
JL.J *-lc JLll ,jJu. , had said: 'I hand over this article of trust to you.' 
Although, the remark he made was not technically correct as it was 
the sole right of the Holy Prophet ^ *J* JJl JL» to take whatever course 
of action he deemed fit. But, the Holy Qur'an has, in this verse, taken 
into consideration the nature of trust involved therein, and directed 
the Holy Prophet ^j *Jl* «Jji JL» to return the key to none else but 
'Uthman, although, that was a time when Sayyidna 'Abbas and Sayy- 
idna 'Ali ^c JJI ^ had both requested that, since Baytullah's offices of 
water supply and custodial services (Siqaya and Sidana) were in their 
respective charge, this service of the Key-Bearer of the Ka'bah may be 
entrusted to them. But, the Holy Prophet ,0-, iJU JJI J-* preferred to 
follow the instruction given in this verse, bypassed their request and 
returned the key to 'Uthman ibn Talhah. (Tafsir Mazharf) 

This was the background in which this verse was revealed. At this 
point let us bear in mind an impprtant rule on which there is a 
consensus. The rule is that even if a Qur'anic verse is revealed in a 
particular background, the rule laid down by it in general terms must 
be taken as of universal application and must not be restricted to that 
particular event. 

Now, we can turn to the meanings and exegetic aspects of these 
verses. 

The Holy Qur'an says: l^jiT jil ci&i tfytJfek'M % . It means: 'Surely, 
Allah commands you to fulfill trust obligations towards those entitled 
to them.' As to who is the addressee of this command, there are two 
probabilities: It could have been addressed to the general body of 
Muslims, or it could have been addressed particularly,.-to those in 
authority. What is more obvious here is that the verse is addressed to 
everyone who holds anything in trust. This includes the masses and 
also those in authority. 

The emphasis laid on fulfilling trust obligations 

The functional outcome of the command in the verse is that 
everyone who holds anything in trust with him is duty-bound to see 
that trust obligations are faithfully fulfilled and that the rightful 
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recipients have in their hands what is their due. The Holy Prophet i|j, 
has laid great stress on the fulfillment of trust obligations. Sayyidna 
Anas m *l)l ^j says: 'It must have been a rare sermon indeed in which 
the Holy Prophet ,JLj <Uc JJI JL. may not have said the following words: 

"One who does not fulfill trust obligations has no Faith {'Iman) 
with him; and one who does not stand by his word of promise 
has no religion {Diri) with him." (Reported by al-Baihaqi in Shu'ab al- 
'Iman) 

Breach of Trust is a Sign of Hypocricy 

According to narrations from Sayyidna Abu Hurairah and Sayyidna 
Ibn 'Umar ^e. JJI ^j appearing in al-Bukhari and Muslim, the Holy 
Prophet pJL, *JU *l)l J^> , while describing the signs of hypocricy on a 
certain day, pointed out to a particular sign which was: 'Give him an 
amanah and he will do khiyanah.' It means when an hypocrite is 
charged with a trust obligation, he will commit a breach of trust. 

Kinds of trust obligations 

Here, worth pondering is the Qur'anic use of the word, Amanat 
which is in the plural form. This is to hint that amanah (trust obliga- 
tion) is not simply limited to cash or kind which someone may have 
entrusted to someone else for safe-keeping until demanded, which is 
the most prevailing and commonly understood form of amanah. The 
cue is that there are other kinds of amanah as well. For example, the 
incident mentioned earlier under the background of the revelation of 
this verse does not have any financial aspect to it. The key to the 
Baytullah was not a financial asset. Instead, this key was a symbol of 
the office of the serving keeper of the Baytullah. 

The offices of authority and government are trusts from Allah 

This tells us that offices and ranks of government, whatever they 
may be, are all handed over to the recipients as trust from Allah. 
Those who receive it are its amin (trustees). This covers all officials 
and everyone else in authority who wield the powers of appointments 
and dismissals. For them, it is not permissible that they give any office 
or job or responsibility to anyone who is not deserving of it in terms of 
his relevant practical expertise or intellectual capability. Instead of 
doing that, it is incumbent on those in authority that they must make 
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a serious search for the most deserving person for every job, every 
office within the jurisdiction of the government. 

Cursed is he who appoints somebody undeserving to any office 

In case, it is not possible to find the most perfect person for an 
office, someone with the most desirable qualifications and capabilities, 
someone who combines in himself all required conditions, then, prefer- 
ence may be given to the one who is superior-most in terms of his 
capabilities and trustworthiness from among the many of those avail- 
able. 

In a hadith, the Holy Prophet ,,!*, *JLc *Ul Jl* has been reported to 
have said: If a person, who has been charged with some responsibility 
relating to the general body of Muslims, gives an office to someone 
simply on the basis of friendship or connection of some sort, without 
finding out the capability or merit of the person concerned, the curse of 
Allah falls on him. Not accepted from him is any act of worship which 
he has been obligated with (fard) nor any of that which he offers volun- 
tarily {nafi), all along till the time he enters the Hell. (Jam'ul-Fawa'Id, p. 
325) 

In some narrations it is reported that whoever entrusts a person 
with an office of responsibility, although he knows that there is 
another person more suited and more deserving for that office, then, 
he has committed a breach of trust against Allah, against His 
Messenger and against all Muslims. 

The chaos and corruption seen in many systems of governance 
these days is a sad consequence of ignoring this Qur'anic teaching, as 
offices are distributed on the basis of connections, recommendations 
and bribes. The result is that undeserving and unmerited people 
usurp offices they are not fit tp occupy, doing nothing but harassing 
millions of God's own people, and in the process, destroying the very 
edifice of the system. 

Therefore, the Holy Prophet ,JL, U* a!)I JL» said: 

ifcLJI Jaili *l*l jJ> ij\ j»M «a-j 'i' 

"When the responsibility of affairs is placed under the charge 
of those who are not deserving of and fit for it, then, wait for 
the Day of Doom (that is, there is no solution for this chaos)." 
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This instruction appears in a hadith from Kitab al-'Ilm of Sahih al- 
Bukhari. 

To recapitulate, let us remember that the Holy Qur'an uses the 
plural form for trust obligations, that is, 'Amanat', and thus gives the 
hint that trust obligations do not simply relate to property or other 
financial assets held in trust by one person on behalf of the other. 
Instead of that , it has many kinds, included wherein are offices of the 
government. 

There is a hadith where the Holy Prophet ,juy *Jx Jdi Ju» has said: 
jjU^U^lSll'CMeetings are a kind of trust). It means that anything said 
in a meeting is a matter of trust restricted to it. Reporting and publi- 
cizing what transpired there without the permission of participants is 
not permissible. 

Similarly, another hadith says: ^jl^fc'fM It means: 'The consultant 
is a trustee.' It is incumbent on him that the counsel he gives must be, 
in his best judgement, most beneficial for the seekers of the advice. If 
he gives an advice which he knows is not in the best interest of the 
seeker of the advice, he has committed a breach of trust right there. 
Similarly, if someone confides you with his secret, it becomes an 
article of trust kept on his behalf. Disclosing it to anyone without his 
permission is a breach of trust. So, the present verse tells us to be 
very particular in fulfilling all such trust obligations as due. 

It was just the explanation of the first sentence of the first verse 
which has brought us this far. Now, we proceed with the explanation 
of the second sentence of the first verse (58) which reads: ^£11 ££'£&£ isi/ 
JjuL/l, ij£& of (when you judge between people, judge with fairness). 
What is obvious here is that the mode of address in the verse refers to 
those in authority who decide cases of dispute. Taking their cue from 
here, some commentators have concluded that the addressee in the 
first sentence is the same as in the second, that is, those in authority. 
This does not take into consideration the leeway that exists here too, 
very much like it is in the first sentence, that is, the probability exists 
that both office-holders and masses are included in this address for the 
simple reason that among the common people at large the usual prac- 
tice is to appoint a neutral arbitrator to judge and decide between 
disputing parties. However, there is no doubt that, at the first sight, 
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the addressees of both these sentences appear to be none but those in 
authority. Therefore, it can be said that their addressees are, 
primarily, those in authority; while, secondarily, this address is also 
directed at all those who are keepers of trusts, and who have been 
appointed to arbitrate in some case. 

It should be noted that Allah Almighty ,has said: ^LJI S4T that is, 
"between people"; and not anything like, 'between Muslims' or 
'between believers.' Thus, the hint given is that all human beings are 
equal in the sight of the decider of cases in dispute. They may be 
Muslims or non-Muslims, friends or enemies, or they may belong to 
the same country, colour, language, or may be from another country, 
differ in colour and speak a different language. Those who have been 
made responsible to judge between them are duty-bound to cast aside 
all these connections and give their decision guided by whatever be the 
dictate of truth, right and just. 

Equity and justice guarantee world peace 

In a nutshell, it can be said that the first sentence of this verse 
carries the command to fulfill trust obligations, while equity and 
justice have been enjoined in the second. Between the two, the fulfil- 
ment of trust obligations has been given precedence. Perhaps, the 
reason for this may be that the establishment of a system that guar-„ 
antees equity and justice all over a country is just not possible without 
it. It means that those who hold power in a country must, first of all, 
fulfill their trust obligations, a bounden duty which has to be 
discharged correctly and properly. Consequently they must appoint 
only those to the offices of the government who prove to be the best of 
the lot in terms of their ability to perform the required job and in 
terms of their trustworthiness and honesty. In this matter, no back- 
doors should be opened by acting on the basis of friendship, relation- 
ships, connections, recommendations and bribes. If this is not done, 
the result will be that gangs of the undeserving, and the incapable, or 
hosts of usurpers and tyrants will take over all offices and entrench 
themselves. When this happens, those at the highest level of power 
and authority cannot, even if they genuinely wish to usher an era of 
equity and justice in the country, do anything about it. The whole 
thing will just become impossible because these very officials of the 
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government are supposed to be the functionaries of the government 
through which it acts. When these officials turn pilferers of the trust 
or are flatly incapable of performing the duty entrusted to them, how 
can equity and justice be installed in a system? 

Specially worth-remembering in this verse is that Allah Almighty 
has, by equating offices of the government with the trust obligations, 
made it clear at the very outset that amanah or whatever is held in 
trust should be handed over, properly and duly, to the person who is 
its rightful owner. It is not permissible to dole out what is held in trust 
to some beggar or someone needy just out of pity or mercy; or, it is also 
not correct to give out something held in trust just to fulfill the rights 
of some relative or friend. This is about amanah as it relates to 
common trust holdings. Not too different from this are trust obliga- 
tions seen in broader perspective. Very similar are the offices of the 
government on which hinges a whole roster of things that have to be 
done in the best interests of the masses of men and women created by 
Allah Almighty. These too are trusts. They too have to be returned. 
But, they must be handed over to those who are its rightful, deserving 
recipients, those who have the ability to do what is required of them, 
have the qualification, the capability, and are clearly the best of those 
suitable and available for this office, and finally, are clearly superior to 
those in line in terms of their honesty and trustworthiness. If this 
office is given to anyone else other than these, this will be deemed as a 
contravention of the Divine instruction, that is, the trust obligations 
will not have been fulfilled as is their due. 

Giving offices of government on the basis of regional or 
provincial considerations is an error of principle 

Furthermore, this sentence of the Wise Qur'an has removed the 
common error which has be adopted as a rule of law in many countries 
and constitutions of the world whereby the offices of the government 
have been declared as the right of the people of a country. Because of 
this error of principle, laws had to be enacted to guarantee the distri- 
bution of government offices on the basis of the ratio of the population. 
As such, e very province or state of a country has fixed quotas. A 
person from another province or state cannot be appointed on the 
quota of one province, no matter how deserving and trustworthy he 
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may be and no matter how undeserving and evil-doing the man from 
the latter may be. The Qur'an has openly proclaimed that these offices 
are not rights to be claimed by somebody. Instead, they are trusts 
which can be given only to those who deserve it. They may belong to 
one province or the other, one zone or the other. However, there is 
nothing wrong in preferring to appoint a person belonging to the area 
where the government has to have an office. Actually, there may be 
many beneficial considerations behind it, but, the condition is that the 
essential ability and trustworthiness of the incumbent must be 
checked and found satisfactory before such an appointment. 

State structure and some golden principles 

So, from within the framework of this brief verse, some basic prin- 
ciples emerge. These are: 

1. By beginning the first sentence of the verse with j^^feiLlSj, 
(Surely, Allah commands you ...), it has beeri clearly indicated that the 
real command and rule is from Allah Almighty. Ali rulers of the 
mortal world are the carriers of His command. This establishes that 
the supreme authority, the ultimate sovereignty belongs to none but 
Allah Almighty. 

2. The offices of the government are not the rights of the residents 
of a country which could be distributed on the basis of the ratio of 
population. They are, trust obligations placed on our shoulders by 
Allah Almighty which can be given only to those who are capable and 
deservingofthem. 

3. Man's rule on this earth can be legitimate only as a deputy or 
trustee. While formulating the laws .of the land, he will have to be 
bound and guided by the principles laid down by Allah Almighty, the 
Absolute Sovereign, and which have been given to man through reve- 
lation. 

4. It is the standing duty of those in authority that they should, 
whenever a case comes to them, give a judgement based on equity and 
justice without making any discrimination on the basis of race, 
country of origin, colour, language, even religion and creed. 

After having enunciated these golden principles of state structure, 
it has been said towards the end of the verse that the counsel thus 



Surah Al-Nisa' 4 : 58-59 475 

given to man is good counsel, good as it can be, because Allah hears 
everyone. He observes the state of a person who does not have the 
ability to speak, not even the power or means to protest. Therefore, the 
principles made and given by Him are such as will be practice-worthy 
in every country, every age, always. Principles and orders made by 
human minds are restricted within the parameters of their environ- 
ment. They have to be inevitably changed when circumstances change. 
So, the way those in authority were the addressees in the first verse 
(58), people at large have been addressed in the second verse (59) by: 'O 
those who believe, obey Allah and obey the Messenger and those in 
authority among you.' 

Those in Authority': 

Lexically, 0\ J 3 \ (uli'l-amrO (translated here as 'those in authority') 
refers to those in whose hands lies the management and administra- 
tion of something. Therefore, Sayyidna Ibn 'Abbas, Mujahid and Hasan 
al-Basrl the earliest commentators of the Qur'an, may Allah be pleased 
with them, have said that uli'l-amr fittingly applies to scholars and 
jurists ('Ulama 1 and Fuqah a') sincethey are the succeeding deputies of 
the Holy Prophet jju, *_!*. JLll Jl» and the proper regulation of religion is 
in their hands. 

Then, there is a group of commentators, including Sayyidna Abu 
Hurairah i^Jll^ , which says that uli'l-amr signifies officials and 
rulers who hold the reins of government in their hands. 

However, it appears in Tafsir Ibn Kathir and al-Tafsir al-Mazhari 
that this expression includes both categories, that is, the scholars and 
jurists as well as the officials and rulers because the system of 
command is inevitably connected with these two. 

A surface view of this verse shows three 'obediences' being 
commanded here - of Allah, the Messenger and those in authority. 
But, other verses of the Holy Qur'an have made it very clear that 
command and obedience really belong to none but Allah - from Him 
the command and to Him the obedience. The Our'an says: JL) "VI 'sl\ j\ " 
'The command belongs to none but Allah.' But, the practical form of 
the obedience to His command is divided over four parts. 



Surah Al-Nisa' 4 : 58-59 476 

Forms of obedience to Allah's commands 

1. First of all come commands about something which Allah 
Almighty has Himself revealed very explicitly in the Holy Qur'an and 
which do not need any explanation - for example, the extremely 
serious crime of shirk and kufr (the ascribing of partners to the 
divinity of Allah, and disbelief); the worship of Allah, the One; the 
belief in Akhirah, the life-to-come, and in Qiyamah, the Last Day; and 
the belief in Sayyidna Muhammd al-Mustafa ^1*, jJu. JJI J>^ as the Last 
and True Messenger of Allah; the belief in and the practice of Salah 
(prayers), Sawm (fasting), Hajj (pilgrimage) and Zakah (alms) as fard 
(obligatory). All these are direct Divine commands. Carrying these out 
means a direct obedience to Allah Almighty. 

2. Then, there is the second part consisting of ahkam or commands 
which needs to be explained. Here, the Holy Qur'an often gives a terse 
or unspecified command the explanation of which is left to the Holy 
Prophet ^JLj t-le JJI JL> . Now, the explanation or enlargement of the 
subject which the Holy Prophet jjL-, *Jlc *l)l lJ L* takes up through his 
ahadith is also a kind of wahy (revelation). If these explanations, based 
on personal j udgment, miss something or fail short in any way, correc- 
tion is made through wahy. Finally, the word and deed of the Holy 
Prophet ,jL.j *-lt. *l)l J^> as it is in the end, becomes the interpretation of 
the Divine command. 

Obedience to the Divine commands of this nature is, though, the 
very obedience, of the commands of Allah Almighty in reality, but, 
speaking formally, since these commands are not physically and expli- 
citly the Qur'an as such - they have reached the community through 
the blessed words of the Holy Prophet ,Ju-j *JLe JJI ^jL, - therefore, obedi- 
ence to them is academically said to be an obedience to the Messenger 
which, in reality, despite being in unison with obedience to the Divine, 
does have a status of its own if looked at outwardly. Therefore, 
throughout the Holy Qur'an, the command to obey Allah has the allied 
command to obey the Messenger as a constant feature. 

3. The third category of Ahkam or commands are those which have 
not been explicitly mentioned in the Holy Qur'an or in the Hadith, or if 
they do appear in the later, the narrations about such commands 
found in the enormous treasure-house appear to be conflicting. In the 
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case of such ahkam, Mujtahid 'Ulama (scholars having the highest 
multi-dimensional expertise in religious knowledge through original 
sources) delve into the established texts of the Qur'an and Sunnah 
along with a close study of precedents and parallels offered by the 
problem in consideration, giving their best thought and concern to 
arrive at the appropriate rule of conduct while staying within the 
parameters of the imperatives of the sacred texts. This being so, the 
obedience to these rules is one and the same as the obedience to the 
Divine because it has been, in all reality, deduced from the Qur'an and 
Sunnah. But, when seen formally, these are known as juristic edicts or 
fatawa as popularly understood and are attributed to religious 
scholars. 

Under this very third catagory, come the Ahkam which are free of 
any restrictions from the Qur'an and Sunnah. In fact, here people have 
the choice to act as they wish. This, in the terminology of the Shari'ah 
is known as Mubahat (plural of Mubah meaning 'allowed'). The formu- 
lation, enforcement and management of orders and rules of this nature 
has been entrusted with rulers and their officials so that they can 
niake laws i n the background of existing conditions and considerations 
and make everybody follow these. Let us take the example of Karachi, 
the city where I live. How many post offices should there be in this 
city? Fifty or hundred? How many police stations? What transit 
system will serve the city best? What rules to follow in order to 
provide shelter for a growing population? All these areas of activity 
come under Mubahat, the allowed, the open field. None of its aspects 
are rated Wajib (necessary) or Haram (forbidden). In fact, this whole 
thing is choice-oriented. But, should this choice be given to masses, no 
system would w.ork. Therefore, the responsibility of organizing and 
running the system has been placed on the government. 

Now, returning to basics it can be said that, in the present verse, 
the obedience to those in authority means obedience to both 'ulama' 
and hukkam (religious scholars and officials). According to this verse, 
it becomes necessary to obey Muslim jurists in matters which require 
juristic research, expertise and guidance as it would be equally neces- 
sary to obey those in authority in matters relating to administrative 
affairs. 
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This obedience too is, in reality, the obedience to the ahkam or 
commands of Allah Almighty. But, as seen outwardly, these 
commands are not there in the Qur'an or the Sunnah. Instead, they 
are either enunciated by religious scholars or the officials. It is for this 
reason that this particular call for obedience has been separated and 
placed at number three and given the distinct identity of 'obey those in 
authority'. Let us keep in mind that, the way it is binding and neces- 
sary to follow the Qur'an in the specified textual provisions of the 
Qur'an and follow the Messenger in the specified textual provisions of 
the Messenger, so it is necessary to follow Muslim jurists in matters 
relating to jurisprudence, matters which have not been textually speci- 
fied, and to follow rulers and officials in matters relating to adminis- 
tration. This is what 'obedience to those in authority' means. 

Obedience to authority in anti-Shari'ah activities is not 
permissible 

If we look at verse 58 and the command to 'judge between people 
with fairness' along with the command to 'obey those in authority' in 
verse 59, we can see a clear hint to the effect: If the Amir, the authority 
in power, sticks to 'adi (justice), obedience to him is wajib (necessary); 
and should he forsake justice and promulgate laws against the 
Shari'ah, the amir will not be obeyed as far as those laws are 
concerned. The Holy Prophet jju, *-!* -JJI ,J*> has said: ;, n.. ^ jjUA **U»v 
jJU.1 . Literally, 'there is no obedience to the created in the matter of 
disobedience to the Creator,' which means that such obedience to the 
created as makes disobedience to the Creator necessary is not permis- 
sible. 

Another point which emerges from the statement: "And you judge 
between people, judge with fairness" (verse 58), is that a person who 
does not have the ability and the power to maintain equity and justice 
should not become a Qadi (judge), because "judging with fairness" is 
amanah, the great charge of the fulfillment of a trust obligation, some- 
thing which cannot be guarded, defended and fulfilled by a weak and 
incapable person. Relevant to this is the case of Sayyidna Abu Dharr 
*i* J)l ^j who had requested the Holy Prophet jju, *J* *l)l Jl» that he may 
be appointed as the governor of some place in the Islamic state. In 
reply, he said: 
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i>l {ja H\ iu>\juj jj» a*JL)I .^j L^jIj i;L»l Ljplj >_L*^> oL'l jiLI L 

(^j+L. -Jlj^ jJU. .Ijj) I4J *Jlt ^JJI Jilj Lf«*w 

"O Abu Dharr, you are weak and this is an office of trust, 
wbich may, on the Day of Doom, become the cause of disgrace 
and remorse, except for one who has fulfilled all his trust obli- 
gations, fully and duly (that is, he will be spared of that 
disgrace)." (Muslim, in Mazhari) 

The just person is the favourite servant of Allah 

There is a hadith in which the Holy Prophet ^ *J* *lJl J-e has been 
reported to have said: 'The just person is loved by Allah and he is the 
closest to Him, while the unjust person is cast far away from the 
mercy and grace of Allah.' 

According to another hadith, the Holy Prophet jjLy *-U *l)l Ju» said to 
his noble Companions: 'Do yon know who will be the first to go under 
the shade of Allah?' They said: 'Allah and His Messenger know this 
best.' Then, he said: 'These will be people who, when truth appears, 
hasten to accept it; and when asked, they spend their wealth; and 
when they judge (between people), they do it as fairly as they would 
have done for themselves.' 

The Proof of Ijtihad and QiyEs 

Finally, let us now refer to the statement: *Ll Jll.ijiji^ ^j ^Jui; Su 
J£5>!/in verse 59 (Then, if you quarrel about something, revert it back 
to Allah and the Messenger.) 

This 'reverting back to Allah and the Messenger' takes two forms: 

1. Revert to ahkam, the code of commands as mandated in the Book 
of Allah and the Sunnah of the Messenger of Allah. 

2. If the textually-mandated ahkam do not exist, the act of 
reverting back will be accomplished by analogical deduction (Qiyas) as 
based on their precedents. 

The words of the expression: »ji> (revert it back) are general, thus 
being inclusive of both forms. 

Verses 60 - 64 
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for them, they would have certainly found Allah most- 
relenting, very-merciful. [64] 

Verses previous to these carried the command to revert back to the 
mandate given by Allah and the Messenger in all matters. In the 
present verses which follow, the act of reverting to laws contrary to the 
Shari'ah has been censured. 

Commentary 

The background of the revelation of these verses 

There is a special incident behind the revelation of these verses, 
the details of which identify a hypocrite by the name of Bishr. He got 
into a dispute with a Jew. The Jew said, "Let us go to Muhammad ^ 
and ask him to settle our dispute.' But, Bishr, the hypocrite, did not 
accept this proposal. Instead, he came up with a counter-proposal 
suggesting that they go, to a Jew, Ka'b ibn Ashraf and let him give a 
decision. Ka'b ibn Ashraf was a tribal chief among the Jews and was a 
sworn enemy of the Holy Prophet ^j *_JU Jjl JL^ and his Muslim 
followers. It was a strange coincidence that a Jew would leave his chief 
aside and elect to go by the judgemient of the Holy Prophet j^ , while 
Bishr, who called himself a Muslim, would bypass him and elect to go 
by the judgement of the Jewish chief. But, there was a secret behind 
it. Both of them were certain that the Holy Prophet ,Jl*j 4* *lJi ,J^> will 
give a judgement which is bound to be true and just. It will be free 
from apprehensions about any tilt or favour or misunderstanding. 
Since the Jew was on the right in this dispute, so he had more confi- 
dence in the Holy Prophet ^ iJU JlJI J^ as compared to his own chief, 
Ka'b ibn Ashraf. Bishr, the hypocrite was in the wrong, therefore, he 
knew that the Prophet' s judgement will be against him - even though 
he claimed to be a Muslim while his adversary was a Jew. 

However, after some mutual cross talk between them, both of them 
agreed upon the option of going to the Holy Prophet ^ and requesting 
him to give a decision in their dispute. So, the case went to him. He 
made relevant investigation in the case which proved that the Jew 
was in the right. Consequently, he gave a decision in his favour. But, 
on the other side, there was Bishr, a pretending Muslim; who lost his 
case before him. He was not pleased with this judgement, so he hit 
upon a new plan - to persuade the Jew to somehow agree to go to 
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Sayyidna 'Umar ibn al-Khattab v*. JJl ^j and have him give a decision 
in their case. The Jew agreed. There was a secret here too. Bishr was 
under the impression that Sayyidna 'Umar is usually hard on disbe- 
lievers so he would, rather than decide in favour of the Jew, decide in 
his favour. 

Thus, they both reached Sayyidna 'Umar *i* Jjl ^j . The Jew told 
him everything about the incident and also narrated to him how the 
Holy Prophet pL-, *JU «JJl ,J^ had already given his decision in this case 
and that 'this man was not satisfied with it and had, therefore, 
brought his case before you.' 

Sayyidna 'Umar *jl* Jl)I ^j asked Bishr, "Is this what really 
happened?" He confessed that this is how it was. Thereupon, Sayyidna 
'Umar «c* JJl ^j said: "Ali right; you wait here, I am coming." He went 
into the house and came out with a sword which he swung to finish 
the hypocrite off, saying: "This is the decision for him who is dissatis- 
fied with the decision of the Holy Prophet jj-j <-ic -JJl J~J' (This incident 

appears in Ruh al-Ma'anl from Sayyidna 'Abdullah ibn 'Abbas as narrated by Tha'labi and Ibn Abl 
HatimJ. 

Most commentators have also added that, following this incident, 
the heirs of the hypocrite thus killed filed a suit against Sayyidna 
'Umar *j_c aJUi^j accusing him of having killed a Muslim without 
adequate legal authority as admitted by the Shari'ah of Islam. To 
strengthen their case, they submitted interpretations of his ku f r 
(disbelief) in words and deeds in order to prove his being a Muslim. In 
the present verse, Allah Almighty has unfolded the reality behind the 
case, confirming that the person killed was a hypocrite, and thus it 
was that Sayyidna 'Umar *^ *lJI ^j was absolved. 

Also reported are some other incidents of this nature where people 
had bypassed clear Islamic legal verdict to finally accept the decision 
of a soothsayer or astrologer. It is possible that the present verse was 
revealed about all such incidents. 

The explanation of verses 

The first verse (60) exposes the' claim of those who say that they 
have believed in earlier scriptures, the Torah and the Evangile, and 
now believe in the Book (the Qur'an) revealed to the Holy Prophet 
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Muhammad ^Ly *JU <l)l ^ . That is, earlier in time, they were a part of 
the community of the people of the Book, then they entered the fold of 
Islam and became a part of the Muslim community. The verse warns 
that this claim of theirs is simply a verbal camouflage for their hypo- 
cricy. Their hearts are stuffed with the same old disbelief which has 
come out in the open during this dispute when Bishr, bypassing the 
Holy Prophet jJl-, *Jlc J) i JL» , proposed that the Jewish chief, Ka'b ibn 
Ashraf be the judge in that dispute and, in addition to that, later when 
the Holy Prophet ,Ju.j a-U JJl J~e> gave a clear and just decision, he found 
it unacceptable. 

The comment which follows immediately, employs the word, 
"Taghut" which has been left untranslated. Lexically, "Taghut" 
primarily means 'one who exceeds the limits.' In usage, the Satan is 
referred to as Taghut. In this verse, carrying the dispute to Ka'b ibn 
Ashraf has been equated with carrying it to the Satan. The reason 
could be that Ka'b ibn Ashraf was himself a satan personified, or it 
could be that bypassing a decision under the God-given law and 
preferring a decision contrary to it can only come from the teaching of 
the Satan. About anyone who follows this course, it is clear that he has 
virtually taken his case to the court of none else but the Satan. There- 
fore, right there in the end of this verse, there appears the warning 
that those who follow the Satan, the Satan will mislead them to a 
remote wrong way. 

The second verse (61) tells us that turning away from the decision 
of the Holy Prophet jJLjaJUaIji JL» , given under the dictates of the 
Shari'ah in matters relating to mutual quarrels and disputes, can 
never be the response of a Muslim. One who does it has to be a 
munafiq (hypocrite). Thus, when the disbelief of this hypocrite was 
practically exposed through his dissatisfaction with the decision of the 
Holy Prophet ,ju-j U* ■ J)l J~» , his being killed by Sayyidna 'Umar became 
all the more justified, because he no more remained a munafiq 
(hypocrite) and, in fact, became an open Kafir (or apostate). Therefore, 
it was said; And when it is said to them, "Come to what Allah has 
revealed, and to the Messenger," you will see the hypocrites turning 
away from you in aversion.' 

The third verse (62) exposes as false all interpretations advanced by 
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those who bypassed decisions given under God-given laws only to turn 
to decisions which were contrary to it. Their plea, in gist, was that 
they did not bypass the Messenger of Allah for any reason of lack of 
belief in the truth of his station and mission and that they did not 
prefer the decision of others over his decisions as if it was the ultimate 
Truth. Rather, they claimed, there were expedient considerations 
which led them to taking this course of action. For instance, one such 
expedient consideration was that, a case going to the Messenger of 
Allah would have meant that the decision would have been strictly 
legal, true and just - devoid of any options of mutual patch-up and 
tolerance (of 'other' factors not necessarily just). Naturally, articu- 
lating deceptively, they said they took the case somewhere else so that 
something good shows up for both parties through a mutual concilia- 

tlon. 

As evident, they came'up with all these interpretations only when 
their secret was revealed and their wickedness and hypocricy came out 
in the open and their man was killed at the hands of Sayyidna 'Umar 
t^t. *i)l ^j . In short, it was a consequence of their evil deed which 
brought upon them the disgrace pr disaster of an accomplice killed, 
following which they started making statements on oath with all sorts 
of excuses and interpretations. Allah Almighty, in this verse, makes it 
very clear that these people are liars in their oaths and interpretations 
and that everything they have done, they have done, because of their 
disbelief and hypocricy. Their pattern of behaviour is that, when called 
to come to the Book of Allah and to His Messenger, they would turn 
away, all averse - which is no hallmark of a true Muslim. But they, as 
the verse says, would become all alert once they get into trouble as a 
result of their own evil deeds - like when the exposure of their breach 
of trust or hypocricy brings shame on them, or when it leads to the 
killing of their man - then, they come to the Messenger swearing by 
Allah that they meant nothing but good. That they took their case to 
somebody else was not because they did not believe in the Prophet, or 
that they doubted the veracity of his judgement, but that their aim 
was to promote good and bring about harmony between the disputing 
parties. 

The fourth verse (63) comes up with the answer. It says that Allah 
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is all-aware of the disbelief and hypocricy rooted in their hearts. Ali 
their interpretations are false, and their oaths, an excercise in lying. 
So, the Holy Prophet |£ is being asked to ignore their excuses and 
reject their charge of excess against Sayyidna 'Umar *i* JlJI'^j , as the 
disbelief of this particular hypocrite had become manifest. 

After that, towards the end of this verse (63), the Holy Prophet ^ 
has been asked to give good counsel to the rest of the hypocrites as 
well, in a way that may touch their hearts, that is, teh them to fear 
what lies beyond the present life and invite them to follow the path of 
Islam sincerely, or remind them of their likely worldly punishment in 
the event they stuck to their hypocricy which might be exposed some 
day, some time, and they might as well meet the same fate as did 
Bishr, the hypocrite. 

The fifth verse (64) begins by stating a universal Divine principle: 
'And We did not send any Messenger but to be obeyed by the leave of 
Allah.' It means that any Messenger who was sent by Allah was sent 
so that everyone obeys the rules set by him in accordance with the will 
and command of Allah Almighty. In that case, the inevitable 
consequence will be that anyone who opposes the rules set by the 
Messenger will be dealt with in the manner disbelievers are dealt 
with. Therefore, whatever Sayyidna 'Umar vj. AJI ^j did turned out to 
be correct. Following this appears an advice in the best interest of the 
hypocrites indicating that they would have done better if, rather than 
indulge in false oaths and interpretations, they would have confessed 
their error and presented themselves before him seeking forgiveness 
from Allah, and the Messenger too prayed for their forgiveness, then, 
Allah Almighty would have certainly accepted their repentance. 

At this place, for the repentance to be acceptable, two things have 
been made binding: That they present themselves before the Holy 
Prophet ,jLy -uJU JJI JL* and that he then prays for their forgiveness. 
Perhaps, the first reason is that they violated the great station of 
prophethood bestowed by Allah Almighty on His noble Messenger .jgj, 
and caused him undue pain by disregarding the decision given by him. 
So, in order that their repentance over their crime becomes acceptable, 
the condition that they present themselves before the Holy Prophet jg£ 
and that he prays for their forgiveness was imposed on them. 
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Although, this verse (64) was revealed in the background of a 
particular incident relating to the hypocrites, yet its words yield a 
general ruling which stipulates that anyone who presents himself 
before the Holy Prophet ,JLj *-U JJi J-» and he prays for his forgiveness 
he will definitely be forgiven. And 'the presence before the Holy 
Prophet *,' as it would have been during his blessed life in this mortal 
world, holds the same effect even today as the visit to the sacred 
precincts of the Mosque of the Prophet and the act of 'presenting' 
oneself before the blessed resident of the sanctified mausoleum falls 
within the jurisdiction of this rule. 

Sayyidna 'Ali *jl* Jji ^j has said: "Three days after we all had 
finished with the burial of the Messenger of Allah jjLy *Jlc JLll ,jLa a 
villager came and fell down close to the blessed grave. Weeping 
bitterly, he referred to this particular verse of the Qur'an and 
addressing himself to the blessed grave, he said: 'Allah Almighty has 
promised in this verse that a sinner, if he presented himself before the 
Rasul of Allah, and the Rasul elects to pray for his forgiveness, then he 
will be forgiven. Therefore, here I am, presenting myself before you so 
that I may be blessed with your prayer for my forgiveness.' People 
personally present there at that time say that, in response to the 
pleading of the villager, a voice coming out from the sanctified mauso- 
leum rang around with the words: IiUjSil»' meaning: You have been 
forgiven. (al-Bahr al-Muhlt) 

Verse 65 

So never, by your Lord, never shall they become 
believers unless they raake you the judge in tho 
disputes which arise between them, then find n o 
discomfort in their hearts against what you have 
decided and surrender to it in total submission. [65] 

Commentary 

Not accepting the decision of the Holy Prophet is Kufr 

This verse, while projecting a powerful view of the highly exalted 
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station of the noble Prophet pjL, -lJ* -Jji ju, , presents a very explicit 
statement concerning the need to obey him, something conclusively 
proved by so many verses of the Holy Qur'an. The verse opens with the 
ultimate oath, "by your Lord", following which Allah Almighty 
proclaims that nobody can become a Muslim unless he accepts the 
verdict of the Holy Prophet ,JLj *JLc Jjl JU» willingly, calmly and fully to 
the extent that there remains even in his heart not the slightest strain 
because of this verdict. 

The Holy Prophet ^ iAt JJI J~» is himself the exerciser of God-given 
authority over his community in his capacity as the Messenger of 
Allah and he is thus responsible for adjudicating in every dispute that 
may arise. The authority he excercises in making decisions certainly 
does not depend upon his being made a judge by some litigants. We 
should also keep in mind that Muslims have been asked to make the 
prophet their judge because people are generally not satisfied with 
judgements delivered by someone appointed by the government as 
compared with an arbitrator they themselves choose to have. But, the 
Holy Prophet ^L-, *J* *l)l J-a is not only the ruler of a state, he is a 
Messenger of Allah, protected against sins by Him, and sent as mercy 
for the worlds, and also a loving father for his community - so, the 
compassionate instruction given is that, whenever a situation of 
conflict arises in social or religious matters, the contesting parties are 
duty-bound to make the Holy Prophet jJLj *-l* JL)l J-» the arbitrator and 
judge and have him give the final verdict, and once the verdict has 
been given by him, let them all accept it whole-heartedly and act 
accordingly. 

The Authority of the Holy Prophet j§* extends to all times 

Commentators say that acting in accordance with this command of 
the Holy Qur'an is not restricted to the blessed times when he graced 
this mortal world. After him, the verdict of the sacred Law l.eft by him, 
is nothing but his own verdict. Therefore, the rule reigns supreme 
right through the Last Day, the rule that guidance should be sought 
by turning directly to the Holy Prophet ,JLj U* *l)l J^> during his blessed 
life-time, and after him, one must turn to his Shan'ah which is, in all 
reality, a return to him, may Allah bless him for ever and ever. 
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Some problems and their solutions 

1. To begin with, as already'stated earlier, the rule is that a person 
who is not satisfied with the decision given by the Holy Prophet g£ , in 
every dispute and in every problem or issue, is not a Muslim. As we 
already know, this was the reason why Sayyidna 'Umar killed the 
person who was not satisfied with the decision given by the Holy 
Prophet jjL, aJU JLll Jl» following which he carried the case to Sayyidna 
'Umar for an alternate judgement. The heirs of the person killed went 
to the court of the Holy Prophet ,JL, «lc *l)l J^> with a suit against Sayy- 
idna 'Umar accusing him of having killed a Muslim without a valid 
legal reason. It is important to note here, and this has not been taken 
up earlier, that the following words, when the case was presented 
before the Holy Prophet jJl-j aJU J)l <jJL» , came out spontaneously from 
his blessed lips: " ^> J*j Jjj ^ .y^. ^ ji ,>i>i c^L. " (that is, I never 
thought 'Umar will ever dareJcilling a believing Muslim). This proves 
that the higher authority, when approached with an appeal against 
the decision of a lower authority, should not take sides with his subor- 
dinate authority, but should come up with a decision based on justice 
and fairness alone, as it has been illustrated above where the Holy 
Prophet jjuj <Ac JLll JL» expressed his displeasure over the decision of 
Sayyidna 'Umar - before the revelation of the verse had a bearing on 
this incident. Once this verse was revealed, the reality came out in the 
open that the person killed was not a believing Muslim as confirmed 
by this verse. 

2. The second ruling which emerges from the expression: ^1 £j(in 
the disputes which arise) settles that it is not restricted to dealings 
and rights alone; it covers articles of belief, ideas and many other theo- 
retical problems. (ai-Bahr ai-Muhlt) Therefore, given such a wide spectrum 
jf intellectual and social activity, it is not unlikely that things eould go 
to the undesirable limits of mutual differences in views and ways 
when confronting a certain problem. When this does happen, it is the 
duty of a Muslim not to continue mutual disputation, instead of which, 
both parties should revert back to the Holy Prophet j|jj, , and when he 
is not with them personally, they must revert back to his Shari'ah to 
search for the solution of their problems. 

3. The third rule of self-assessment that we find from here is: 
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Doing something, which was- provenly said or done by the Holy 
Prophet jjL, U* JJI J^> , with a heavy heart is a sign of weakness in faith 
('Iman). For example. there are occasions when the Shari'ah has 
allowed the performance of salah by making tayammum in place of the 
regular wudu with water; now, if a person feels uneasy and not so 
satisfied with the idea of making the symbolic tayammum in place of a 
regular wudu he would very much like to do, then, he should not take 
this attitude of his as a sign oitaqwa or piety, instead, he should take 
it to be caused by some spiritual sickness. Who can be more muttaqi, 
more God-fearing than the Holy Prophet |JL, *JU J)l J~>? If the form and 
condition in which he allowed people to perform their prayers while 
sitting - and he himself performed it while sitting - does not find 
favour with a person looking for the satisfaction of his heart, and he 
elects to undergo unbearable hardship by insisting to stand and 
perform his prayer in that position, then, he better be sure that there 
is some sickness is his heart. However, if a person, whose pain or 
discomfort or need is not that acute, elects not to use the leave 
(rukhsah) given to him by the Shari'ah and, instead of that, chooses to 
take the path of high determination ('azimah) which is, then, correct in 
accordance with the very teaching of the Holy Prophet ^ . But feeling 
any strain in utilizing the leaves (rukhsah) granted by the Shari'ah as 
some sort of absolute rule is no taqwa. It is for this reason that the 
Holy Prophet ^ has said: '£& b$#&& l *2-'*£$ ifi JHl'iijiSKthat 
is, 'the way Allah Almighty is pleased with what is done with high 
determination, so is He pleased with what iadone by using leaves).' 

The best method of general 'Ibadat (acts of worship), Adhkar (plural 
ofdhikr: the remembrance of Allah), Aur ad (plural ofwird: self-allotted 
voluntary recitations, made privately in specified hours of the morning 
or night), Durud (prayer to Allah that peace and blessings be on the 
Holy Prophet jJl-, o-U JL)I Ju»), and Tasbih (glorification of Allah) is no 
different than what used to be the routine of the Holy Prophet ^ 
himself and which was, after him, followed consistently by his noble 
Companions, may Allah be pleased with them all. Ali Muslims must, 
as a matter or personal obligation, find these out from the authentic 
and sound narrations of hadith so that they can make them an integral 
part of their daily routine of life. 
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SpecialNote 

Details given above clearly show that the Holy Prophet j§j was not 
only a reformer and moral leader but was a just ruler as well, an 
authority of such class and majesty that his judgement was declared to 
be the very criterion of belief and disbelief, a distinguishing feature 
between 'Iman and Kufr, as evident from the incident relating to Bishr, 
the hypocrite. To make this prophetic station more explicit, Allah 
Almighty has, at many places in His sacred Book made the obedience 
of the Holy Prophet ^U, *Jlc JJl JL> mandatory along with His own due 
obedience incumbent on all believers. Thus, the Qur'an says: d)l \Jz)>\ 
Oj£$)l l_4^G'(Obey Allah and obey the Messenger - 3:32; 3:132; 4:59; 5:92; 
24:54; 47:33; 64:12). Then, elsewhere it says: 'di! ^ifti^O^ 1 j^S- (Whoever 
obeys the Messenger, he really obeys Allah - 4:80). 1 

A little deliberation in these verses will unfold the radiant gran- 
deur of his authority, a practical demonstration of which became 
manifest when Allah Almighty sent to him His Law so that he can 
decide cases in accordance with it. Therefore, it was said: £^£11 &A\\£$\ Cfj, 
'hil$& ^Ul^j&^iP^ (that is, 'We revealed to you the Book with the 
truth so that you may judge between people by what Allah makes you 
see.') (4:105) 

Verses 66 - 68 

f&i\t\fi^\k^SS,^ &$&*&&& 



And if We had prescribed for them that they should 
kill themselves or that they should migrate from their 
homeland, they would have not done it, except a few of 
them. And if they had done what they were advised to 
do it would have been better for them, and more 
effective in making (them) firm. [66] And in that case, 
We would have certainly given them a great reward [671 



1. For a detailed treatment of this aspect, please see "The Authority of 
Sunnah" by Muhammad Taqi Usmani. 
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and we would have certsunly led them to a straight 
path. [68] 

The present verses and those appearing immediately earlier were 
revealed in the background of an incident relating to Bishr, the hypo- 
crite. As we already know, he had first proposed Ka'b Ibn Ashraf, the 
Jew as the adjudicator ofhis dispute, but, later on, mutual discussions 
forced him to go to the Holy Prophet ,JL, «JU Jji JL» for this purpose. 
Since the judgement of the Holy Prophet jjLy *J* «1)1 J^> was against him, 
he did not accept it and went to Sayyidna 'Umar «i* JJl ^j for a totally 
fresh decision. 

When the news of this incident got around in the city of Madinah, 
the Jews chided Muslims by saying: 'What sort of people you really 
are? Here you are believing in a Messenger of Allah and claiming to 
follow him, yet you do not accept his decisions! Look, in order that 
their repentance be accepted, the Jews were commanded to kill each 
other. This was a severe command, but we obeyed it, so much so that 
seventy thousand of our people were killed. If you were given a 
command like that, what would you have done?' Thereupon, the verse: 
if?,fc t£H? Cfy/ (And if We had prescribed for them ...) was revealed. It 
means: If these hypocrites, or all common people, disbelievers or 
believers, were charged with some severe command, such as that of 
self-killing or migration like the Bani Isra'il were ordered to do, very 
few of them would have, being what they are, obeyed this command. 

On the one hand, there is a stern warning here for people who try 
to seek the solutions of their disputes, not from the Messenger of 
Allah, or not from the Law and Way of the Messenger of Allah, but 
take it elsewhere. On the other hand, it answers the chiding of the 
Jews because this state of affairs fits the hypocrites and certainly not 
those who are firm in their faith as true Muslims. This is proved by 
what happened when this verse was revealed. Someone from among 
the noble Companions, may Allah be pleased with them all, said: 
'Allah did not put us through this trial.' When this statement was 
relayed to the Holy Prophet ,Jl,j «J* «1)1 JL» , he said: 'There are people in 
my community in whose heart Faith is entrenched firm like moun- 
tains.' Ibn Wahab says that this statement was made by Sayyidna Abu 
Bakr «^ «1)1 ^j . 
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According to another narration, when Sayyidna Abu Bakr a* Jjl ^j 
heard this verse, he said: 'Had this command been prescribed, by God, 
I would have been the first to sacrifiee myself and my family to obey 
it.' 

According to some other narrations, when this verse was revealed, 
the Holy Prophet pL, *J* *i)l J^> said: 'If this command to self-kill or 
migrate had come from Allah, Umm 'Abd (meaning Sayyidna 
'Abdullah ibn Mas'ud *i* *L)I ^j ) would have definitely acted accord- 
ingly.' As for migration, the noble Companions acted faithfully and 
selflessly when they left their homes in Makkah, left their properties 
and businesses, and migrated to Madinah. 

Towards the end of the verse (66), it has been said that, difficult 
though it may seem, yet doingso in obedience to their Lofd's command 
would turn out to be better for them in the end. This will make their 
faith more firm, bringing a great reward from Allah, and the blessing 
of being guided to the straight path. 

This great reward promised here in the end of verse 67 for those 
who obey Allah and His Messenger has been described immediately 
after in verses 69 and 70 which follow with detailed explanations of the 
promised ranks. 

Verses 69 -70 




And those who obey Allah and the Messenger are with 
those whom Allah has blessed, namely, the prophets, 
the Siddigln 1 , the Shuhada' , and the righteous - and 



l.Sidduj, lexically means 'very truthful'. In the Islamic terminology, it 
normally refers to those Companions of a prophet who excel all others in 
their submission to Allah and His Messenger. They enjoy the highest 
status of piety after the Prophets, like Sayyidna Abu Bakr us. J)l ,>».,. 

2. Shuhadi? (pl. of ShahM) means the persons who sacrificed their lives in 
the way of Allah. The word has not been translated here by the word 
'martyr' which sometimes is taken as an equivalent of Shahld, because 
the word 'martyr' is also applied for the persons killed in ethnic or racial 
wars while they may not be termed as 'Shuhads? in the Islamic 
terminology. 
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what a good company they are. [69] That grace is from 
Allah and Allah is sufficient being the One who knows. 

[70] 

In the verses appearing immediately earlier, the promise of a great 
reward was made to special addressees. What appears in the present 
verses is a universal promise. that those who obey Allah and His 
Messenger shall be rewarded as a standing rule. 

Commentary: 

Deeds will be the criterion in ranks of Paradise 

Those who do everything Allah and His Messenger have asked 
them to do and stay away from everything Allah and His Messenger 
have prohibited, shall receive different ranks in terms of their deeds. 
The foremost among them will be blessed with the highest stations of 
Paradise alongwith the noble prophets, may peace be upon them all. 
Next to them will come those who will be blessed with the rank of 
those who are only next to prophets. They are known as the Siddiqin, 
that is, the great Companions of the Holy Prophet jJU, *JU JJl tJ l^> who 
came forward to believe in the very initial stage without any hesita- 
tion or hostility, like Sayyidna Abu Bakr. Then, there will be a third 
rank of people who will be with the noble Shuhada 1 . The Shuhada' are 
people who sacrificed their lives and wealth in the way of Allah. Then, 
those in the fourth rank will be with the revered Righteous. The 
Salihin or the Righteous are people who restrict themselves, outwardly 
and inwardly, to doing only what is good and right. 

In short, all those who are totally obedient to Allah and His 
Messenger shall be in the company of those who are the most exalted 
and the most favoured in the sight of Allah Almighty and who have 
been identified here under four ranks: Prophets, Siddiqm, Shuhada' 
and Salihin (righteous). 

The Background of Revelation 

This verse was revealed in the background of a special event which 
has been reported by the great commentator, Ibn Kathir as based on 
several sound authorities. 

It so happened, narrates Sayyidah 'A'ishah i«i* *l)t ^j , that a 
Companion came to the Holy Prophet ,0-, *JU Jbl Ju» one day and said to 



Surah Al-Nisa' 4 : 69-70 494 

him: 'Ya Rasulullah, I hold you dear, dearer than my own life, even 
more than my wife and more than my children. There are times when 
I do not seem to be at peace with myself even in my house until I come 
to you and have the pleasure of looking at you. That finally gives me 
the peace I missed. Now, I am worried about the time when you will 
leave this mortal world and I too will be taken away by death. In that 
case, what I know for sure is that you will be in Paradise with the 
blessed prophets housed in its most exalted stations. As for myself, 
first of all, I just do not know whether or not I shall be able to reach 
Paradise. Even if I do reach there, the level where I shall be will be 
way below from where you are. If I am unable to visit you and have 
the pleasure of seeing you there, how am I going to put this impatient 
heart of mine at rest?' 

The Holy Prophet ,JLj «lJ* JLll J~* quietly heard what he said, but 
made no response, until came the revelation of this particular verse 
(69): 

<^i)l <^S *^1 iil f£f £iJl £S aijli feSjll^ d)l gkf & 

It was only then that the Holy Prophet jJLj *J* Jjl JL» gave him the 
glad tidings that the obedient ones shall have occasions to meet with 
the prophets, the Siddiqin, the Shuhada' and the righteous. In other 
words, despite the relative precedence of ranks in Paradise, there will 
be occasions of meeting-and sitting together. 

Some forms of 'meeting' in Paradise 

One such form will be that people will see each other from where 
they are, as it has been reported in Mu'atta of Imam Malik on the 
authority of a narration from Sayyidna Abu Sa'id al-Khudri *ic JLll ^j 
that the Holy Prophet ,Jl.j a-U Jji jl. said: 'The inmates of Paradise will 
see those in the strata above them like you see stars in the physical 
world.' 

Also there will be yet another form when visits will be made to the 
strata where they are, as Ibn Jarir has reported on the authority of a 
narration from Sayyidna Rabi' that the Holy Prophet jjL, «JU JJt J-* , 
while explaining this verse, said: 'Those of the strata above will come 
down to those of the strata below to meet and sit with them.' 
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It it also possible that those of the strata below have the permis- 
sion to visit and meet those of the higher strata, as the Holy Prophet 
jjjjj^ has, on the basis of this verse, given many people the glad tidings of 
being with him in the Paradise. 

It appears in Sahih Muslim that Sayyidna Ka'b ibn Aslami u* JJI ^j 
used to spend nights in the company of the Holy Prophet jJLj *J* Jjl Ju> 
At the time of Tahajjud on one of such nights, Sayyidna Ka'b Aslami 
brought water for wudu, the miswak and other things he might need at 
that time. The Holy Prophet ^L-j-aJU JLll J^> , quite pleased with him, 
said: 'Is there anything I can do for you? Go ahead, ask.' Sayyidna Ka'b 
Aslami said: 'I wish to have your company in Paradise.' He said: 
Anything else?' Sayyidna Ka'b said: 'Nothing else.' Thereupon, the 
Holy Prophet jjLj *J* «1)1 JL» said: 'If you want to be with me in Paradise, 
then ">jr^J\ SjiSL >.'!,,,!; Js. ^A " (literally - 'help me by taking upon yourself 
the doing of plenty of prostrations'). The elegant prophetic expression 
means that 'your wish shall be granted, but you can also help me in 
this by offering plenty of prostrations {sujud, sajdah) that is, plenty of 
voluntary prayers (nawafil). 

According to the Musnad of Ahmad, a man came to the Holy 
Prophet ,JLj *J* *i)l J^> and said: 'Ya Rasulallah, I have testified that 
there is none worthy of worship other than Allah, and that you are the 
true Messenger of Allah, and I dutifully perform the five preseribed 
prayers every day, pay the Zakah due on me and fast during the 
month of Ramadan.' Hearing this, the Holy Prophet ^j <uU *l)l JL» said: 
Anyone who dies in this state will be with the prophets, the Siddiqin 
and the ShuhadS - only if he does not disobey his parents.' 

Similarly, there is another hadith from Tirmidhi in which the Holy 
Prophet |JLj aJlc <JJI JU» is reported to have said: 1 >~JI j- 4-*^ JjXa)I j>U\ 
.,Tj^1j|j <4i'lilj'(The businessman who is truthful and trusty will be with 
the prophets and the Siddiqin and the Shuhada'). 

Love is the sine qua non of Nearness 

The blessed company of the Holy Prophet ^L-j *JU JJI ^JL» can be 
acquired by loving him. This is conclusively proved by what has been 
reported in Sahih al-Bukhari on the authority of many uninterrupted 
chains of narrations from a large body of the noble Companions of the 
Holy Prophet ^ tnat he, on being asked as to what will be the status 
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of a person who does belong to a group emotionally but fails to achieve 
the standards of deeds set by it, said: Z*\& '£':y\ , that is, (on the Day 
of Resurrection) everyone will be with the ones whom he loves. 

Sayyidna Anas ajls *l)l ^j says that the Noble Companions were 
never so pleased with anything else in this mortal world as they were 
when they heard this hadith, because it gave them the most wonderful 
news, a delightful prophecy indeed, that those who love the Holy 
Prophet H» will be with their noble master on the plains of Resurrec- 
tion and in the gardens of Paradise. 

The company of the Holy Prophet ^ is not restricted to any 
colour or race 

In al-Mu'jim al-Kabir al-Tabarani has reported from Sayyidna 
'Abdullah ibn 'Umar u* *l)l ^>j that an Ethiopian came to the Holy 
Prophet |JL.j A-i* JJI (^JL. and said: 'Ya Rasulullah, may His blessings be 
upon you, not only that you are distinct from us in the beauty of your 
physique and the colour of your skin but you also have the distinction 
of being a prophet and messenger of Allah. Now, if I were to believe in 
what you believe and do what you do, can I too have the honour of 
being with you in the Paradise?' 

The Holy Prophet ,JL.j *JU *1)\ ^ said: 'Definitely yes (forget about 
your being black). I swear by the Power whose hands hold my life that 
all members of the black race will become fair and beautiful in Para- 
dise radiating in their presence from a distance which might take a 
thousand years to cover. Then, Allah takes upon Himself the success 
and salvation of a person who says and believes in *bl "i\fi\,H (There is no 
god but Allah) and a person who recites »^J *l)lo£i£ (Subhanallahi wa 
bihamdihi: 'Pure is Allah and praised is He') has one hundred and 
twenty four thousand virtues written in his Book of Deeds.' 

Hearing this, someone present there said: 'Ya Rasulallah, when 
Allah is generous in giving such enormous awards on such minor good 
deeds, how can we ever perish or be punished?' He said: '(That is not 
the point), the truth is that some people will come up on the Day of 
Doom with so many virtues and good deeds, so many that, should all 
these be placed on a mountain, even the mountain would fmd their 
weight too heavy to hold. But, when they are compared to the bless- 
ings from Allah (bestowed on them in the worldly life), man's deeds 
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and virtues remain no match to them - unless Allah Almighty Himself 
elects to be generous and merciful to him. 

It was this question and answer with the Ethiopian brother which 
caused the revelation of the following verse of Surah Ad-Dahr: JL£ J;1 ^* 
\$if ^ &fij&\ g'fe &£!ri\ (that is, man has indeed been through a 
period of time being nothing-76:l). Surprised, the Ethiopian gentleman 
asked: 'YaRasulallah, will my eyes be seeing the same blessing which 
your blessed eyes will be witnessing?' 

He said: 'Definitely yes.' Hearing this, the newly converted Muslim 
from Ethiopia started weeping and so much so that he died in that 
very state - weeping his heart out. The Holy Prophet ^JL-j *JLe *lll ,_ r U> 
performed his last rites, bathing and shrouding and offering salatul- 
janazah and burial, all with his own blessed hands. 

Ranks of Paradise: Some details 

Now that we have gone through an explanation of the verse, 
including the background of its revelation and related clarifications, 
the only thing that remains to be determined is the nature of the four 
ranks of people blessed by Allah. We have to find out as to what is the 
basis on which these ranks have been established, how they are inter- 
connected and how are they different from each other, and whether or 
not can these converge into one person. 

Commentators have written in great details about this subject. 

Some say that all these four ranks can be found in one person. 

According to them, all these attributes are overlapping because the 

one identified as 'prophet' in the Holy Qur'an has also been called by 

the title of 'siddiq. For example, it has been said about Sayyidna 

— - ' *£* x x£ 

Ibrahim £LJ\ *Jx : LrJ UuI^olS'ijJ.CSurely, he was a man of truth, a prophet 

- 19:41); and about Sayyidna Yahya r XJlj >jL^l\ *J* : 4 $£*l£)l cA, £f/(and a 
prophet from among the righteous - 3:39); and similarly, about Sayy- 
idna 'Isa r ^LJIj JjJuJI *JLt : ^LkL^JI 5- j' "^TJ (and he shall speak to the people 
in the cradle) 'as well as in middle age, and shall be one of the right- 
eous' - 3:46. 

The outcome is that, though these four attributes and ranks are 
distinct in terms of meaning and sense, yet it is possible to find all 
these combined in one person. Let us take an example to illustrate the 
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proposition. Religious scholars, the 'ulama' are identified by their 
attributions, such as a Mufassir (commentator of the Holy Qur'an), a 
Muhaddith (scholar of hadith), a Faqih (Muslim jurist), a Muwarrikh 
(historian). But, there could be some scholars who may combine in 
their person the excellence of all these fields. In our own time, when 
the trend is towards inter-disciplinary education and training, it is not 
so difficult to conceive the convergence of the attributes of a doctor, an 
engineer and a pilot, all in one person. 

However, in accordance with commonly recognized practice, a 
person gets to be identified with an attribute which comes to take a 
dominating position in his life-work because of which such a person is 
usually associated with that particular field. It is for this reason that 
commentators generally take. 'Siddiqin' to mean the most illustrious 
Companions of the Holy Prophet ^ -U* AJI Ju» and Shuhada' to mean 
the martyrs of the battle of Uhud and Salihin as signifying the general 
run of righteous Muslims. 

Imam Raghib al-Isfahani has determined that all these four ranks 
are different. The same things findmention in Tafsir al-Bahr al-Muhit, 
Ruh al-Ma'ani and Mazhari. The sense of this approach is that Allah 
Almighty has, in this verse classified true Muslims in four categories 
or ranks and for each He has appointed stations of precedence, and 
common Muslims have been induced to see that they do not lag far 
behind in their efforts to achieve the rankings of any of these ideal 
ones. Waging the best of their intellectual and practical struggle, they 
must do the best they can to reach such stations of excellence. 
However, the station of prophethood is something which can never be 
acquired by effort and struggle, but there is something one still gets to 
have and that is the company of the prophets. Imam Raghib says that 
the highest among these ranks is that of the prophets, may peace be 
upon them. They enjoy the support of the Divine power. They are like 
someone who is seeing something from a close range. Therefore, Allah 
Almighty has said about such people: jj! \1 jl* l 2'^i\ (Do you argue with 
him over what he sees? - 53:12). 

The definition of the §iddiqin 

The second rank is that of the $iddiqin. These are people close to 
the blessed prophets in the quality of spiritual excellence. They are 
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like someone seeing something from a distance. Somebody asked Sayy- 
idna 'Ali m- J)l ^j : 'Have you seen Allah Almighty?' He said: 'I cannot 
worship something I have not seen.' Then, he further said: Though 
people have not seen Allah Almighty with their eyes, but their hearts 
have seen Him through the realities of faith.' By his act of 'seeing', 
Sayyidna 'Ali meant the kind of sighting he has referred to later, for 
such intellectual or intuitive perception is like seeing. 

The definition of the Shuhada' 

The third rank is that of the Shuhada'. These are people who recog- 
nize their ultimate objective through the chain of reasons and proofs. 
They have no access to direct vision, that is, mushahada is what they 
miss. They are like someone seeing something in a mirror from a close 
range - very similar to what Sayyidna Harithah m. JJl ^j said: 'I feel I 
am seeing the Throne of my most sublime Lord.' 

The expression'£^tf ^l tui/Ji (That you worship Allah as if you are 
seeing Him) in the famous hadith may also be interpreted to mean this 
very kind of 'seeing'. 

The definition of the Salihln 

The third rank is that of the Salihln. These are people who recog- 
nize their ultimate objective through following the precepts of 
Shari'ah. It is like someone sees something in a mirror from a distance. 
In the other part of the famous hadith quoted above: ^\%'2\l'»\j&3p'tfJt 
(And if you cannot see Him, then, He sees you anyway) the reference 
may be to this very level of 'seeing'. In short, this investigative 
approach taken by Imam Raghib al-Isfahani shows that all these ranks 
are ranks that reflect the quantum of knowledge one has of His Lord, 
and that the different gradations that are there are based on the 
respective rankings of this knowledge. As for the subject of the verse, 
it is clear enough. Here, all Muslims have been given the glad tidings 
that those who are totally obedient to Allah and His Messenger shall 
be with those who hold higher ranks in Paradise. May Allah Almighty 
bless us all with this love. Amin. 

Verses 71-74 

IjJaJ jloL bs*?\-> f*j J 5 'j-** lP-»'\>i^' h-l*. 
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O those who believe, take your precautions and march 
in groups or march off all together. [71] And among you 
there is one who shall invariably fail hack; then, if 
some calamity befalls you, he would say, "Allah has 
been so generous to me since I was not present with 
them." [72] And if there comes to you some bounty from 
Allah, he shall be saying - as if there was no friendship 
between you and him - "O that I would have been with 
them, then, I would have achieved a great success." [73] 
So, those who sell the worldly life for the Hereafter 
should fight in the way of Allah. And whoever fights in 
the way of Allah then gets killed or prevails, to him We 
shall give a great reward. [74] 

Before this, there was the command to obey Allah and His 
Messenger. Now, in the present verses, Jihad has been preseribed for 
the obedient and faithful so that they can vitalize their Faith and raise 
the word of Allah high and supreme. (Qurtubl) 

Commentary 

Important Notes 

In the first part of the verse: jJi^JJi* ijii lyuiafjji l+Jlf (O those who 
believe, take your precautions ...), appears the command to ensure the 
supply of weapons, while the later part refers to the launching of 
Jihad action. This tells us two things right away. Firstly, as already 
clarified at several places, the act of getting together functional means 
to achieve a good purpose is not contrary to tawakkul or trust in God. 
Secondly, we see that the text limits itself to the command to ensure 
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the supply of weapons, but it does not promise that, because of this 
support, Muslims will have any guaranteed security against their 
enemies. By doing so, it has been indicated that the choice of using 
means is for nothing but a certain peace of mind, otherwise, the use of 
means as such does not carry any operational gain or loss. The Qur'an 
has said: &'&\ &&%'&££$ J/ (O Prophet) say: "Nothing will befall us 
except what Allah has prescribed for us." (9:51) 

2. Let us look at the first verse again. It opens up with the 
command to get ready for Jihad followed by a- description of the 
marching plan; the later has been expressed in two sentences, that is, 
£~» Ij^iJl jfoCf Ijjjjli (... and march in groups, or march off all together.) 
Here, the word, 'thubatiri is the plural form oi'thubaturi which means 
a small group and is used to denote a military company and was called 
a Sariyyah in the military campaigns of the Holy Prophet |£ . In that 
sense, it is being said here that Muslims, when they go out for Jihad, 
should not start off all alone. They should, rather, set out in the forma- 
tion of small groups. The other alternative is to march as a large army: 
'jami'ari because, in fighting, going alone is very likely to hurt — the 
enemy is not going to let this opportunity slip out of their hands. 

No doubt, this instruction has been given to Muslims for the partic- 
ular occasion of Jihad, but, even in normal circumstances, this is what 
the Shari'ah teaches - do not travel alone. In a hadith, therefore, a lone 
traveller is called one satan and two of them two satans and three of 
them become a group or party. Similarly, there is another hadith 
which says: 

'The best companions are four and the best military company 
is that of four hundred and the best army is that of four thou- 
sand.' (From Mishkat as reported by Al-Tabarani) 

3. Seen outwardly, the words of the verse 72 (... ^Lojj) seem to 
suggest that this too is addressed to the believers, although the char- 
acteristics described later on cannot be taken to be those of the 
believers. Therefore, al-Qurtubi says that they signify hypocrites. 
Since, they were the ones who used to claim being Muslims, at least 
outwardly. This is why they have been identified as a group from 
among the believers. 
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Verses 75 - 76 

What has happened to you that you do not fight in the 
way of Allah and for the oppressed among men, women 
and children who say, "Our Lord, take us out from this 
town whose people are cruel. And make for us from 
Your own a supporter, and make for us from Your own 
a helper." [75] Those who believe fight in the way of 
Allah and those who disbelieve fight in the way of 
Taghut. 1 So, fight the friends of Satan. No doubt, the 
guile of Satan is feeble. [76) 

Commentary 

Answering the call of the oppressed 

Left behind in Makkah were Muslims who were unable to migrate 
because of physical weakness and insufficiency of resources. Later on, 
the disbelievers themselves stopped them from going and started 
hurting and harassing them in all sorts of ways so that they turn away 
from their faith in Islam. The riames of some of these are preserved in 
exegetic works, for example, Sayyidna Ibn 'Abbas and his mother, 
Sulyma ibn Hisham, Walid ibn Walid and Abu Jandal ibn Sahi, may 
Allah be pleased with them all (Qurtubl). These blessed people kept 
facing tyranny and torture because of their unflinching faith showing 
no signs that they would ever surrender their firm stand on Islam. 
However, they did continue praying to Allah Almighty for deliverance 
from this hard life which was finally accepted by Him when He 
commanded Muslims to wage Jihad against the disbelievers and 
rescue the oppressed from their coercion and persecution. 



1. cf. Verse 55 
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According to this verse, Muslims had requested Allah Almighty the 
favour of two things - that they be rescued from that town (meaning 
Makkah) and that they be blessed with some supporter and helper. 
The fact is that Allah Almighty granted both these prayers when He 
provided some of them with the opportunity to move out from there 
which was the fulfillment of their first wish. However, some of them 
remained staying right there until the Conquest of Makkah. At that 
time, the Holy Prophet |JLj *JU 4JU1 JL» appointed Sayyidna 'Attab ibn 
Asid as their caretaker and who had the oppressed Muslims delivered 
from their oppressors. Thus, granted was their second wish as well. It 
will be noted that the Holy Qur'an, rather than give a straightforward 
command to fight in this verse, has elected to use the words: Sjbti- V pUU 
Jui Ji-Z£i (What has happened to you that you do not fight in the way of 
Allah?). Here the hint given is that fighting and Jihad is a natural 
duty under such conditions,- not doing which is certainly far from a 
reasonable man. 

Praying to Allah is the panacea for all hardships 

The words of prayer in verse 75: Cl»£i &fZp£tell us that one of the 
reasons why the command to fight came was the prayer made by these 
weak Muslim men and women. Allah Almighty responded to their 
prayer and commanded Muslims to wage Jihad against their oppres- 
sors and which put an end to their hardships immediately. 

The objectives of war 

Verse 76 says that JJI J^^ojijli/ljJ'r^ill :'those who believe fight in 
the way of Allah and those who disbelieve fight in the way of Taghut.' 
This clearly shows that the purpose for which a believer strives is to 
see that the Divine Law becomes operative in this world and that the 
authority of Allah Almighty reigns supreme, because He is the master 
of all. He has created the universe in His infinite wisdom, and His 
Law is based on pure justice, and when the rule of justice is estab- 
lished, there will be peace which sustains. In order that there be peace 
in the world, it is necessary that it is run under a law which is the 
Law of the Lord. So, when a true and perfect Muslim fights in a war, 
this is the purpose before him. 

But, in sharp contrast to him, disbelievers seek to spread the 
message ofkufr, give it the widest possible currency, and work to bring 
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about the ascendency of disbelief. They are all too eager to see that 
satanic powers rule the world so that everything that constitutes kufr 
and shirk can be enforced in the universal order giving it the sheen 
and glamour of something seemingly positive. Since kufr and shirk are 
the ways of the Satan, therefore, the disbelievers help the Satan in 
doing his job. 

The guile of Satan is feeble 

The last sentence of verse 76: Ui^i, S^ c^^^li asanres that the 
deceptive plans made by Satan are weak and insubstantial because of 
which he cannot harm or hurt true Muslims in any way whatsoever. 
So, Muslims should really not demur when it comes to fighting against 
the friends of Satan, that is, against the disbelievers. This is because 
their helper is none other but Allah Himself and, with Allah on their 
side, the game plan of the Satan is not going to work for them. 

And this is what happened at the battle of Badr. There was the 
Satan by the side of the disbelievers, dishing out his tali claims before 
them, telling them; £pl-jW<£JLc "5 - 'this day, nobody is going to over- 
power you' - because: '^^\>^l(l am your helper by your side. I shall be 
there with my armies to support you.) When the actual fighting began, 
he did advance with his army, but no sooner did he notice that angels 
have arrived to help Muslims, all plans he had made were frustrated 
and he took to his heels, saying to his disbelieving accomplices:'^; Jj1, 
v-liJI Lg'&ffiu 3uf£l5£f fa Jj\g\$2: (J bear no responsibility for you. I 
see what you do not see. I fear Allah for Allah is severe when 
punishing.) (Mazhari) 

That the guile of Satan has been called 'feeble' in this verse (76) is 
not an isolated statement. There emerge two conditions right from this 
verse which provide us with an exception. The first one is that the 
person against whom the Satan is trying his guile must bea Muslim. 
Then, the second one is that the effort being made by that Muslim 
must be for the pleasure of Allah alone. In other words, he may not 
have any selfish motiye behind his effort. The first condition emerges 
from the words: l^l'SJjJKthose who believe)and the second from: £jSji;Uf 
*JUI ^r^r (fight in the way of Allah). If either of the two conditions stop 
existing, then, it is not necessary that the guile of the Satan remains 
'feeble' against him. 
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Sayyidna Ibn 'Abbas vs JJI ^j has said: 'When you see Satan, do not 
think twice. Attack him.' After that, he recited this very verse: ju^SJ, 
. $4 j£lls\ (No doubt, the guile of Satan is feeble.) (al-Qurtubi) 



Verses 77 - 79 
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Have you not seen those to whom it was said, "Hold 
your hands (from fighting) and be steadfast in Salah 
and pay Zakah." However, when fighting is enjoined 
upon them, surprisingly, a group from them, starts 
fearing people as one would fear Allah, or fearing even 
more. And they say, "Our Lord, why have you enjoined 
fighting upon us? Would you have not spared us for a 
little more time?" Say, "The enjoyment of the world is 
but a little, and the Hereafter is far better for the one 
who fears Allah. And you shall not be wronged even to 
the measure of a fibre. [77] Wherever you will be, Death 
will overtake you, even though you are in fortified 
castles." And if some good comes to them, they say, 
'This is from Allah." And if some evil visits them, they 
say, 'This is from you." Say, "Ali is from Allah." So, what 
is wrong with these people, they do not seem to under- 
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stand a word? [78] Whatever good comes to you, it is 
from Allah and whatever evil visits you it comes from 
your own selves. And We have sent you to be a 
Messenger for the people. And Allah is enough to be a 
witness. [79] 

Commentary 

The Background of Revelation , 

Verse 77 beginning with the words: fe,Z\ fa $ fcj'J,^ J)/J p\ (Rave 
you not seen those to whom it was said, "Hold your hands {from 
fighting}...) was revealed in a particular background. Before their 
migration from Makkah, Muslims were regularly persecuted by disbe- 
lievers. Harassed Muslims used to visit the Holy Prophet <X*j *Ju. Jji J^> 
complaining to him about the high-handed treatment meted out to 
them and asking for his permission to fight back in self-defence and 
put an end to the Kafir reign of terror. He advised patience holding 
them back from direct confrontation on the plea that he has not been 
commanded to fight, in fact, he told them, he has been commanded to 
stay patient, forgo and forgive. He also told them to continue observing 
the instructions of $alah and zakah, already given to them, consis- 
tently and devotedly. He impressed upon them the virtues of the 
present pattern of their behaviour, even though the odds were against 
them, for the simple reason that , unless man is conditioned to fight 
against his own evil desires in obedience to the command of Allah and 
is also used to bearing physical pain and financial sacrifice, he finds 
joining Jihad and sacrificing his life very difficult a proposition. This 
was an advice Muslims had accepted. But when they migrated from 
Makkah to Madinah, and Jihad was enjoined upon them, they should 
have been pleased with it, as it was something that had answered 
their own prayers. But, there were some infirm Muslims around who 
started fearing the prospects of a fight against the disbelievers as one 
would fear the punishment of Allah, rather more than this. Caught in 
that peevish state of mind, they started pining for a little more respite, 
a possible postponement of the command to fight to some later day 
wbich may have given them more time to live and to enjoy. Thereupon, 
these verses were revealed. (Ruh al-Ma'anl) 

Why did the Muslims wish for the postponement of Jihad 

The wish for respite expressed by Muslims following the command 
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to fight was not an objection to the command of Jihad. It was, rather, a 
benign and subtle complaint. The reason may lie in the usual pattern 
of human psyche in such situations. When hurt and harassed to the 
extreme, one is very likely to flare up and go for a revenge. But, once 
man is used to a life of physical comfort and peace, he does not feel 
like going out to fight. This is no more than a simple human reaction. 
So, these Muslims, while they were in Makkah, all fed up with pains 
inflicted on them by the disbelievers at that time, were naturally 
looking forward most eagerly for the command of Jihad to come. But, 
when they reached Madinah, they found peace and comfort which they 
had missed for long. Now the command to fight, when it came in that 
state of theirs, found them no more moved by their old fire, therefore, 
they simply wished that it would have been better if the call for Jihad 
was just not there at that point of time. Now, to take this 'wish as an 
'objection' and to attribute an act of sin to those Muslims is not correct. 
However, this explanation is limited to the assumption that they had 
pronounced this complaint verbally. But, if they said nothing verbally, 
and it was simply a thought which crossed their mind, then, thoughts 
in the mind and doubts in the heart are happenings which the 
Shari'ah of Islam simply does not count as sins. Here, both probabil- 
ities exist. Then, the word, "Qalu" (They say) in the verse should not 
lead one to presume that they had said this verbally, for it may be 
taken to mean that they may have said it within their hearts. (abridged 

from Bayan al-Qur'an by MaulanI Thanavi). AcCOrding to SOme COmmentatorS, in 

which case, no explanation is called for. (Tafsir Kabir). 

Self-correction should precede collective reform 

In fjlrpl iJljtjLSJl l.£iif (verse 77), Allah Almighty has first mentioned 
the command to establish the prescribed prayers and pay the fixed 
zakah which are the medium of self-correction. The command of Jihad 
comes after that, which is the medium of political and collective correc- 
tion, that is, through it the forces of coercion and injustice are elimi- 
nated as a result of which peace prevails in the country. From here we 
learn that, well before worrying about correcting others, one should 
start correcting himself. So, seen from the angle of a relative degree of 
importance, the first command is an absolute individual obligation 
{fard al-'ayn) while the second is an obligation which, if performed by 
some, will absolve others (fard al-kif ayah). This highlights the imporr 
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tance of self-correction and makes its precedence obvious enough 
(Mazharl). 

The difference between the blessings of the present world and 
those of the Hereafter 

In this verse, the blessings of the Hereafter have been declared to 
be more bountiful and certainly better as compared with the blessings 
of the present world of our experience. Some reasons why this is so are 
given below: 

'i. The blessings of the present world are few, while the blessings of 
the Hereafter are many. 

2. The blessings ofdunya (the present world) are perishable, while the 
blessings ofAkhirah (Hereafter) are eternal. 

3. The blessings ofdunya are laced with all sorts of botherations, while 
the blessings ofAkhirah are free of such impurities. 

4. The acquisition of the blessings ofdunya is not certain, while the 
blessings of Akhirah will most certainly reach everyone who is God- 
fearing (Muttaq i: the observer ofTdqwa). (al-Tafsir al-kablr) 

.J, g 

44% %%''V^ t& ^ ^ 2^1 4~* & 

There is no gain in dunya for the one who has no share in the 
eternal abode from Allah. Still, if dunya does attract some 
people, then (beware) it is a short-lived enjoyment and its 
decline is near (that is, once eyes clos&in death, the Akhirah 
is there to see). 

There is no escape from death: 

In d!$\ / ( £sjlS\j!£jU; & \ (verse 78) (Wherever you will be death will over- 
take you), Allah Almighty removes any doubts the deserters from 
Jihad may entertain. They think that, perhaps by dodging Jihad, they 
can also dodge death. Therefore, it was said that there will be a day of 
death, a day when it jnust come, no matter where you are; it will come 
exactly where you are. When' this is settled, there is no sense in 
backing out from Jihad. 

Hafiz Ibn Kathir, the famous commentator, while discussing this 
verse, bas reported a lesson-filled event on the authority of Mujahid as 
narrated by Ibn Jarir and Ibn Abi Hatim. He recounts the event 
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concerning a woman from an earlier community. Soon after her preg- 
nancy matured, she gave birth to a child and sent her servant out to 
fetch some fire. As soon as the servant stepped out of the door of the 
house, he saw a man appear suddenly before him. He asked: 'What 
baby this woman has given birth to?' The servant told him that it was 
a baby giri. Thereupon, the man said: 'You must remember that this 
giri will sleep with a hundred men and will finally die through a 
spider.' Hearing this, the servant returned immediate with a knife and 
slit the abdomen of that giri open. Taking her to be dead, he ran away 
from the house. But, a little later, the mother of the giri stitched up 
the skin of the abdomen slit by the servant. Then came the day when 
this giri grew to be young and beautiful, so beautiful that she was 
considered to be the jewel of the city. 

As for the servant, he escaped overseas where he stayed for a long 
time and, in the meantime, assembled a fortune for himself. When he 
planned to get married, he returned to his old city. There he met an 
old woman. He told her that he was looking for a bride, but that he 
was eager to marry the most beautiful "woman in town. The old woman 
told him about a certain giri whose beauty was unmatched in the 
whole city and insisted that he should marry her. The servant, now a 
rich man, made efforts and finally got married to that giri. While 
getting to know each other, the giri asked him as to who he was and 
where did he live. He told her: Actually, I belong to this very city, but 
I had to run away because I had slit the abdomen of a giri open.' Then 
he narrated the whole event. Hearing this, she said: 'I am that giri.' 
She showed him her abdomen. The cut mark was still there. Seeing 
this, the man said: 'If you are the same woman, I disclose two things 
about you. The first one is that you will sleep »with a hundred men.' 
Thereupon, the woman confessed that she has done that, but she could 
not remember the number. The man said: 'The number is hundred. 
And the second one is that you will die through a spider.' 

The man who was now rich -had a grand palace built for her which 
was absolutely free of any spider webs. On a certain day, while they 
were resting in their room in the palace, they noticed a spider on the 
wali. The woman said: 'Is this the spider you scare me of?' The man 
said: 'Yes.' Thereupon, she sprang up from the bed saying: 'Then, this 
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one I am going to kill right now.' Having said that, she downed the 
spider on the floor and trampled her dead under her feet. 

The spider died all right but the poison from her infected her feet 
and nails and the message of death became all too clear for her. (Ibn 
Kathir) 

Here was a woman living in a palace, new and very clean, but she 
died through a spider all of a sudden. Compare her case with many 
others who spent a life-time in fighting battles yet death did not come 
to them there. Think of Sayyidna Khalid ibn Walid *i* JLll ^j , the 
famous soldier and general of Islam known by his oft-repeated title, 
Saifullah - the Sword of Allah. He had a burning desire to die as 
martyr in the way of Allah. So, he kept fighting all his life, engaging in 
one Jihad after another and longing to become a Shahid. He killed 
thousands of disbelievers on the battlefields, living dangerously and 
daringly against many a trial, always praying and pleading that he be 
saved from the fate of dying in bed like women and praying and 
pleding that Allah favour him with the death of a fearless soldier in 
the heat of some Jihad. But, as' decreed by Allah, he finally died 
nowhere else but on his own bed in the house. 

The lesson is that the arrangement of life and death stays in the 
hands of our creator whose decisions are final. There is nothing we can 
do aboutit. It is He who can, if He wills, give us death on a luxury bed 
at the hands of a spider; or, if He elects to save us, he can keep us alive 
amid swinging swords or zooming fires. 

Building secure house s is not against Tawakkul 

Let us now consider: y&*1 " ^j^f^j '^-^ £j in verse 78. It says: 
'Wherever you will be Death will overtake you, even though you are in 
fortified castles.' This tells us that building a good and strong house to 
live with ensured security of person and things is not contrary to the 
dictates of tawakkul or trust in Allah and that it is not against the 
rules of Shari'ah either. (Qurtubl) 

A Blessing comes only by the grace of Allah 

In Jjl;>J ;pLl£ £- e£l_if LS (verse 79), translated as: 'whatever good 
comes to you is from Allah,' the word, 'hasanatin' means 'blessing' 
(Mazharl). The verse points out to the fact that any blessing which 
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reaches man, any good that comes to him, does not get to him as a 
matter of his right. This is, on the contrary, nothing but the grace of 
Allah Almighty, His 'fa di', i n common Islamic terminology. No matter 
how much, he devotes to the many acts of worship he is obligated with, 
man cannot claim to deserve that blessing on the basis of his deeds 
alone. The reason is simple, because the very ability to engage in acts 
of worship comes from none but Allah Himself, which is known as the 
Taufiq of Allah. Then the blessings of Allah are countless, how could 
they be 'procured' by limited acts of worship and other expressions of 
obedience to His commands? Specially so, when whatever we do in the 
name of the worship of Allah is'hardly worthy of the supreme mastery 
and power of our Lord, the Lord of the universe of our experience and 
the Lord of universes beyond? This point has been made more 
succinctly in a hadith, where the Holy Prophet ^j, has been reported to 
have said: 

U "Vj :JU SCJl Vj :^J .aJJI L^s t\ iJ-l JiJOJb-l L» 

'No one shall enter Paradise unless it be with the mercy of 
Allah.' The narrator asked: 'Not you either?' He said, Yes. Not 
me either.' 

Calamities are the result of misdeeds 

In i__l*^-J il^^^LlSi ^(verse 79), translated as: 'and whatever evil 
visits you, it comes from your own selves,' the word, 'sayyi'aturi meaiio 
'musibah', evil, hardship, (misfortune, calamity, disaster) according to 
Mazhari. 

Although, calamities are created by Allah, yet their cause lies 
nowhere else but in the very misdeeds of man himself. Now if this man 
is a disbeliever, a kafir, the evil that hits him in this mortal world is 
only an ordinary sample of the ultimate punishment, the punishment 
of the world-to-come, which is much much more than the worldly 
punishment. And if this man is a believer, a mu min, all his misfor- 
tunes become an expiation (kaffarah) of his sins in that case, and 
thereby become the very cause of his salvation in the Hereafter. Thus, 
the Holy Prophet ,JLj *J* JJI J^> said in a hadith: 

L^Llj i^j-lJI { jj>- «LL& L^j «UJI yS VI ... L . 1 I ^ ..■,^3. " I ■,_. < *.« j^ Lo 

"No evil ever touches a Muslim, but it becomes a source of 
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forgiveness for him - even the pinch of a thorn in his feet." 
(Mazhari from Tirmidhi) 

In another hadith, reported by Abu Musa v* JJI ^j, he said: 
Iju* c, ^.,„^7 V Jli JLj <uJu <uJI ^yLs» *DI J^j jl ^y— j-» ^ j-t 

"No hardship befalls a servant of Allah, be it light or tough, 
but it is always due to his sin - and the sins Allah forgives 
(without afflicting with a calamity) are much more." (Mazhari, 
from Tirmidhi) 

The Prophet of Islam: His Prophethood is Universal 

The words: X^fj' Lr -l!iUil£^G'(And We have sent you to be a Messenger 
for the people) appearing at the end of verse 79 prove that the Holy 
Prophet ,jL.j *Jx JJI J^> has been sent as a Messenger of Allah (Rasul) for 
all peoples of the world. He was not simply a Messenger for Arabs 
alone. 

In fact, his prophethood is universal, open to all human beings of 
this entire universe, whether they'are present at this point of time, or 
may come to be there right through the Qiyamah, the fateful Last Day 
of this universe of ours. (Mazhari) 

Verse 80 

djJL/JI U_J J^y ^-aj «UJI plbl JUL3 Jj- y\ ^Joj ^a 






Whoever obeys the Messenger obeys Allah and whoever 
turns away, then, We did not send you to stand guard 
over them. [80] 

Previous to this, there was the affirmation of prophethood. Now 
comes the statement which establishes the right of prophethood - it 
calls for compulsory obedience. In case hostile people refuse to obey, 
there are words of comfort for the noble Prophet of Islam who has been 
absolved of any responsibility for their lack of obedience. 

The opening statement in the verse presents a very important 
principle bearing on the authority of the blessed Rasul of Allah. Here, 
the obedience to the Prophet has been equated with obedience to 
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Allah. From this it follows that whoever disobeys the Prophet, invari- 
ably disobeys the command of Allah. Since, obedience to Allah is oblig- 
atory, even rationally - so, obedience to the Prophet also turns out to 
be equally obligatory. As for the person who, inspite of the truth being 
all too manifest, elects to turn his back and reject the message given 
by the Prophet, then, the Prophet has been asked not to worry about 
the callous behaviour of such people because Allah has not sent His 
Prophet to stand guard over their behaviour for which he is not 
responsible. It means that the Prophet of Allah is not duty-bound to 
see that they do not indulge in disbelief. He is simply not charged with 
the mission of stopping them from disbelieving. His mission is to 
deliver the Message. Once this is done, his duty as a Prophet stands 
fulfilled. After that, if they still go about disbelieving, it is their busi- 
ness for which he is in no way accountable. (Maulana Ashraf ' Ali Thlnavl, 
Bayan al-Qur'an) 

Verses 81 - 82 

£*. fa* *4J* Cw JjJLC 5-o Ijjji bb A*U> &JHJ 

And they say, "Obedience (we observe)." But when they 
go away from you, a group of them conspires at night 
contrary to what they say. And Allah records what they 
conspire. So ignore them and put your trust in Allah. 
And Allah is enough to trust in. [81 J 

Do they not, then, ponder in the Qur'an? Had it been 
from someone other than Allah, they would have fourid 
in it a great deal of contradiction. [82] 

That obedience to the Holy Prophet ,JLj *-U JJI JU» is obligatory was 
the subject of verse 80. Here, the Prophet was comforted in case the 
disbelievers rejected his message. Now comes a mention of some hypo- 
crites who used to wriggle out of this obligation. 

Commentary 

The first verse (81) which begins with the words: £• ijj^'liU i* U» &}$*[/ 
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'&j3sb£\ 'ji '^ u$L e&faZ* (And they say, "Obedience (we observe)..." 
condemns those who practice a policy of double-dealing. They will say 
something verbally and have something else hidden in their hearts. 
Once this is established, what should be the attitude of the Messenger 
of Allah towards such a set of people? The latter part of the verse 
carries a special instruction about it. 

An important instruction for a leader 

The verse: iSfo'/JJL Ji&*Dl £*$&£& $>j\I refers to the hypocrites 
who, when they came face to face with the Holy Prophet jJl-j *JU Jji Jl-, , 
said that they were quite obedient to him and had accepted what he 
had commanded them with. But, when they left his company, they got 
together and conspired as to how they could disobey him, This 
duplicity of theirs caused great pain to him. Thereupon, Allah 
Almighty instructed him to ignore them and continue with his 
mission placing his trust in Allah because Allah is all-sufficient for 
him. 

From here we know that one who leads people has to go through 
all sorts of hardships. People tend to level absurd allegations against 
him. Then, there are enemies in the garb of friendship and trust 
around him. Despite the presence of all such obstacles, this leader 
must display determination and steadfastness and devote to his 
mission with full trust in Allah. If his objective and orientation is 
right, he will, Inshallah, succeed. 

Deliberation in the (Jur'an 

Verse 82 begins with: y Jjii) Sj^.uT'&f (Do they not, then, ponder in the 
Qur'an?) Through this verse, Allah Almighty invites people to delib- 
erate in the Qur'an. Noteworthy here are a few points. First pf all, the 
words used are: 'SjjJL'M (Do they not, then, ponder ...) and not afpu ^il 
(Do they not, then, recite.) Obviously, there is a delicate hint being 
given through this verse which is suggesting that if they were to look 
at the Qur'an deeply, they would find no discrepancy in its words and 
meanings. This sense can come only through the use of the word, 
'tadabbur' which means to ponder or deliberate. A plain recitation 
which is devoid of deliberation and deep thinking may lead one to 
start seeing contradictions which really do not exist there. 

The second point which emerges from this verse is that the Qur'an 
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itself demands that every human being should ponder over its mean- 
ings. Therefore, to suppose that pondering in the Qur'an is the exclu- 
sive domain of its highest and the ablest exponents (the Imams and 
Mujtahids) is not correct. However, it is also true that the levels of 
deliberation will be different in terms of the different levels of knowl- 
edge and understanding. The deliberation of the great exponents will 
deduce the solution of thousands of problems fr-om every single verse, 
while the deliberation of a common scholar will reach only as far as 
the very comprehension of such problems and their solutions. When 
common people recite the Qur'an and deliberate in its meanings 
through the medium of its translation and explanation in their own 
language, this will impress upon their hearts the greatness of Allah 
Almighty, develop love for Him and implant there a concern for the 
life-to-come, the Akhirah. This is the master key to success. However, 
in order that common people stay safe from falling into doubts and 
misunderstandings, it is better that they should study the Qur'an, 
lesson by lesson, under the guidance of an 'alim. If this cannot be done, 
take to the study of some authentic and reliable tafsir (commentary, 
exegesis). Should some doubt arise during the course of such study, 
the wiser course is not to go for a solution on the basis of personal 
opinion, instead of which, one should consult expert scholars. 

No group or individual holds monopoly on the exegesis and 
explication of (Jur'an and Sunnah, but there are eonditions for 
it 

The verse under reference tells us that everyone has the right to 
ponder in the Qur'an. But, as we have said earlier, the levels of 
'tadabbur' (deliberation) are different. Each one is governed by a 
separate rule. Let us take the serious deliberation of a great exponent, 
the 'tadabbur' of a master mujtahid. Through this methodology, solu- 
tions to problems are deduced from the Holy Qur'an at the highest 
level. For this purpose, it is necessary that one who is pondering in the 
Qur'an, should first acquaint himself with the basic rules employed in 
such deduction in order that the results he achieves are correct and 
sound. In case, he fails to arm himself with the basic postulates to 
begin with, or in case, his education and training in this discipline 
remain faulty; and in case, he does not ultimately possess the qualifi- 
cations and eonditions that must be found in a mujtahid exponent, 
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then, it is obvious that he would come up with the wrong set of results. 
Now, this is a situation in which better-equipped scholars may chal- 
lenge and contradict them, something they would be doing rightfully. 

Think of a person who has never even walked the corridors of a 
medical college, yet he starts objecting as to why only trained doctors 
have been allowed to hold a monopoly of all medical treatment in the 
country, and why is it that he as a human being has not been allowed 
to exercise the right of treating patients? 

Or, there may be a person who gags his reason and starts chal- 
lenging as to why all contracts to build canals, bridges and dams are 
given to expert engineers only? Since, he is a citizen of the country, 
therefore, he too is fully deserving of discharging this service! 

Or, there may be that person, devoid of reason who stands up 
raising an objection as to why legal experts alone have been allowed to 
hold monopoly over the interpretation and application of the law of the 
land, while he too, being sane and adult, can do the same job? Obvi- 
ously, to that person, it would be said that, no doubt he has a right to 
do all such things as a citizen .of the country, but it is also true that 
one has to undergo the difficult stages of education, training and expe- 
rience for years and years together in order to imbibe the ability to 
accomplish such tasks. This is not what one can do all by himself. One 
has to assimilate an.enormous body of arts and sciences under expert 
teachers on his way to established degrees and subsequent recognition 
in the field. If this person is ready to first go through this grind, and 
come out successful therefrom, then, he too could certainly become an 
arm of law in these fields. 

But, when this analogy is applied to the interpretation and appli- 
cation of Qur'an and Sunnah, a highly intricate and very delicate job 
indeed, we come across a barrage of taunts and accusations that the 
'ulama (religious scholars) hold a monopoly over the job! Is it that the 
interpretation and application of Qur'an and Sunnah requires no 
ability, no qualification? Are we saying that, in this wide world of ours, 
the knowledge of the Qur'an and Sunnah alone has come to be so 
orphaned, so heirless that everyone can start getting away with his 
own interpretation and application as a matter of right, even though 
the claimant has not spent even a few months devoted to learning the 



Surah Al-Nisa' 4 : 83 517 

great discipline of Qur'an and Sunnah? This is terrible. 

The proof of Qiyas 

It is from this verse that we also come to know an important rule, 
that is, when we do not find an explicit statement in the Qur'an and 
Sunnah about a certain problem, we should make the best of efforts to 
find a solution by a serious deliberation within these. This method is 
technically known as Qiyas or analogical deduction (Qurtubl). 

"A great deal of contradiction" 

The last sentence of verse 82: (j£ \&J-\£i, \%$&\ & j% o? !>&& trans- 
lated as 'Had it been from someone other than Allah, they would have 
found in it a great deal of contradiction' needs some explanation. Here, 
'a great deal of contradiction' means: Had there been a contradiction in 
one subject, the contradiction in many subjects would obviously have 
become a great deal of contradiction (Bayan al-Qur'In). But, the truth of 
the matter is that there is just no contradiction anywhere in the 
Qur'an. So, this is the word of Allah Almighty. This perfect uniformity 
cannot be found in the word of man. Then there is its unmatched 
• eloquence which never tapers. It talks about the Oneness of Allah and 
the disbelief of men and lays down rules for the lawful and the 
unlawful, yet there is no inconsistency, no discrepancy in the process. 
It offers information about the unseen but there is not one bit of infor- 
mation which does not match with reality. Then there is the very order 
of the Qur'an which retains the quality of its diction all along, never 
ever touching a pitch which is low. The speech or writing of man is 
affected by circumstances. It varies with peace and distraction and 
happiness and sorrow. But, Qur'an is free of all sorts of incongruities 
and contradictions - actually, it is beyond any such thing. And this is a 
clear proof of its being the word of God. 

Verse 83 






U*J 



«Ar» % ^JklSJI 



Surah Al-Nisa' 4 : 83 518 

And when there comes to them a matter about peace or 
fear, they spread it. Had they referred it to the 
Messenger and to those in authority among them, those 
of them who were to investigate it would have 
certainly known it (the truth of the matter). But for 
Allah's grace upon you, and mercy, you would have 
followed the Satan, save a few. [83] 

Commentary 

The Background of Revelation 

According to Sayyidna Ibn 'Abbas, Dahhak and Abu Mu'adh JLH^j 
^ , the verse: <u \'JxS ^-\ ^\ ^i\<^ r ^\'^% 1^1? (And when there comes to 
them a matter about peace or fear, they spread it) was revealed about 
the hypocrites; and, according to Sayyidna Hasan and many others, 
this verse was revealed about weak Muslims (Ruh al-Ma'am). 

After having reported events relating to this verse, the famous 
commentator, Ibn Kathir has stressed on the importance of referring 
to the hadith of Sayyidna 'Umar ibn al-Khattab *i*'*lJI ^j while consid- 
ering the background in which this verse was revealed. According to 
this, when Sayyidna 'Umar .c* JL)l ^j heard that the Holy Prophet jgj, 
has divorced his wives, he left his house heading for the Masjid. While 
still at its door steps, he heard that people inside there were also 
talking about the matter. Seeing this, he said that this was something 
which must first be investigated. So, he went to the Holy Prophet ^ 
and asked him if he had divorced his wives. He said, "No." Sayyidna 
'Umar says, "After having found out the truth of the matter, I returned 
to the Masjid and, standing on the door, I made an announcement that 
the Holy Prophet jjLy *Jk Jll iJ L> has not divorced his wives. Whatever 
you are saying is wrong." Thereupon, the verse: 'ji'pif&f \>\j was 
revealed (Tafsir Ibn Kathir). 

To spread rumours, without verification 

This verse tells us that hearsay should not be repeated without 
prior investigation into its credibility. Thus, in a hadith, the Holy 
Prophet jjj£ said: £—1. JiL iu^j J liS .^11 ^ . It means that 'for a man to 
be a liar, it is enough that he repeats everything he hears without first 
verifying its truth'. In another hadith, he said: ^ ^j£ *:l jy.j^j kS-J»** &■>» y 
j-jjlSJI j»l . It means: 'Whoever relates something he thinks is a lie,- 
then, he too is one of the two liars (Tafsir Ibn Kathir). 
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us now determine the meaning of two expressions appearing in 
itence: ffL 'Jj&'t 1 <$ &3fjL j£t\ ^/ Jijj- Jgji j&tjjis which has 



Who are "those in authority"? 

Let 
the sentence: 

been translated as: 'and had they referred it to the Messenger and to 
those in authority among them, those of them who were to investigate 
it would have certainly known it (the truth of the matter).' Literally, 
the later word, "istinbat" here refers to the act of drawing out water 
from the depth of a well. When a well is dug, the water that oozes out 
first is called mustambat water. But, the usage in this context means 
to get to the bottom of something and find out the truth of the matter. 
(Qurtubi) 

As for the correct signification of the expression: ^Vl^jl (those in 
authority), positions taken by scholars vary. Sayyidna Hasan, Qatadah 
and Ibn Abi Laila, may Allah have mercy on them, say that this refers 
to Muslim scholars and jurists (. Lo } . u*). Al-Suddi says that it means 
rulers and officials ( r l£> j.i^.1). After reporting both these statements, 
Abu Bakr al-Jassas takes a general view and maintains that the 
expression means both, which is the correct approach, because £i\ J^\ 
applies to all of them. However, some scholars doubt the possibility 
that .ivijtjl could refer to Muslim jurists («Lu) because lvi,J,l, in its 
literal sense, means people whose orders are carried out administra- 
tively. Obviously, this is not what the Muslim jurists (. l^a) do. Let us 
look at the reality of the thing. The implementation of authority takes 
two forms. Firstly, it can be done by using force, coercion and oppres- 
sion. This is something which can only be done by those in authority. 
The second from of obedience to authority comes from reliance and 
trust, and that stands reposed in revered Muslim jurists (.1^) only, a 
demonstration of which has been all too visible in the lives of Muslims" 
in general in all ages where the general body of Muslims have been, by 
their own free will and choice, taking the decision and authority of 
religious scholars (. UU) as the mandatory mode of action in all matters 
of religion. Then, according to the percepts of the Shari'ah, obedience 
to rules set by them is obligatory (wajib) on them as such. So, given 
this reason, the applicatioh of the term J>H\ Jj\ (those in authority) to 
them as well is correct. (al-Ahkam al-Qur'an by al-Jassa§) 

Details on this subject have already appeared. under the commen- 
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tary on verse: j&L gl\ jj\&$rj\ \&$i&\ \£$ (Say, "Obey Allah and obey 
the Messenger and those irj authority among you - 4:59). 

Qiyas and Ijtihad in modern problems 

From this verse, we find out that rulings on problems not specifi- 
cally mentioned in the authoritative texts (technically, nass) of the 
Holy Qur'an or Sunnah will be deduced in the light of the Qur'an using 
the principle of Ijtihad and Qiyas because this verse carries the 
command to turn to'the Holy Prophet jJl.j -lIb Jjl Jl» for the resolution of 
any new problems - if he is present at that time. And if he is not 
present, the command is to turn to religious scholars and jurists of the 
Muslim community (. \^u _, « UU), because they have the required ability 
to extract and formulate religious injunctions from the authoritative 
texts of the Qur'an and Hadith. 

Points of guidance which emerge from the statement made above 
are: 

1. In the absence of nass, explicit textual authority from the Qur'an 
and Hadith, the course of action is to turn to Fuqaha, and 'Ulama' 
(Muslim jurists and scholars). 

2. The injunctions given by Allah are of two kinds. Some of them 
are there in the form of explicit textual imperatives (mansus and 
sarih). Then, there are some others which are not explicit and carry 
meanings which are hidden in the depths of the verses as willed by 
Allah in his infinite wisdom 

3. It is the duty of the 'Ulama' (religious scholars) to extract and 
formulate such meanings through the established methodology of 
Ijtihad and Qiyas, 

4. For the great masses of Muslims, it is necessary that they 
should follow the guidance given by the 'Ulama' in such problems. 

(Ahkam al-Qur'an by al-Ja§?as) 

The Prophetic function of deducing injunctions 

The statement: $LZ$k"i'''-££\ &Jj : 'those of them who were to 
investigate it would have certainly known it (the truth of the matter),' 
shows that the Holy Prophet pi-, <Jlc JLll J^> too was obligated to the 
percept of extracting, formulating and reasoning out with proofs all 
injunctions that needed to be so handled. This is so because earlier in 
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the verse the command was to turn towards two sources. Firstly, it 
was to the Holy Prophet jg; and secondly, to those in authority (Js?\ j/). 
After that it was said: •Jjjk^T IT^I £lj (those of them who were to inves- 
tigate it would have certainly known it.) And this injunction is general 
which covers both of the two parties cited above. So, it proves that the 
Holy Prophet jJl», *JU Jjl JL» was also obligated with the function of 

deducing injunctions. (Ahkam al-Qur'an by al-Ja?sas) 

An important note 

If this verse makes someone suspect or assume that it has no rela- 
tion with deducing injunctions of Shari'ah, it does not say anymore 
than give an instruction to people that they should not indulge in 
rumour-mongering in situations of peace and fear when faced with an 
enemy, instead of which, one should turn to the knowledgeable and 
trustworthy and act in accordance with the advice they give after due 
deliberation and that it has no connection with juristic or new legal 
problems. 

In order to answer this doubt, it can be said that the sentence: ISI/ 
lj£u jTjSill £J 5«f ,£»«!£ (And when there comes to them a matter about 
peace or fear) in this verse makes no mention of an enemy. So, the 
state of peace and fear is universal. The way it relates to an enemy, so 
it does with day to day problems as well. This is so because the 
appearance of a problem before a commoner, a problem about which no 
textual authority relating to its being lawful or unlawful exists, 
throws him into a fix and he cannot decide which side to take as both 
sides hold the probability of gain and loss. The smartest way out 
devised by the Shari'ah of Islam in this impasse is that one should 
turn to those capable of extracting and formulating injunctions and act 
in accordance with the via media laid out by them. (Abridged from Ahkam ai- 

Qur'an by al-jassls) 

The outcome of Ijtihad 

The legal ruling extracted by Muslim jurists (.l^ii) from the texts 
through Istinbat (and Ijtihad) cannot categorically be declared as being 
the absolute truth in the sight of Allah. Instead of that, the probability 
always exists that this ruling might as well turn out to be not true. 
But, of course, what one gains out of it is positive, overwhelming and 
weightier opinion about its being true and correct, something which is 
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good enOUgh tO act upon. (al-Abiam al^u^In by al-JassIs and Tafsir Kabir) 

Verse 84 

So, fight in the way of Allah. You are not responsible 
hut for yourself. And persuade the believers. It is likely 
that Allah will prevent the mischief of those who disbe- 
lieve. And Allah is the strongest in war and the might- 
iest in punishing. [84] 

Commentary 

The Background of Revelation 

When the battle of Uhud came to pass in the month of Shawwal, 
the Holy Prophet jjL, *Ji* J) I Jl» , in keeping with the promised date set 
by the disbelievers, started preparations to confront them at Badr in 
the month of Dhi-Qa'dah (historians identify which as the minor 
Badr). At that time, some people betrayed a little hesitation in going 
along because of having been recently wounded, while some others did 
so because of rumours. Thereupon, Allah Almighty revealed this verse 
where guidance has been given to the Holy Prophet jJl*, *JLe J) i iJ L> that 
he should ignore the infirm and the scared among Muslims and show 
no hesitation in marching on to Jihad even if it has to be all alone, for 
Allah is his helper. With this guidance on hand, he went ahead to 
Badr Minor with seventy 'Companions as promised to Abu Sufyan after 
the battle of Uhud. There it so happened that Allah Almighty put awe 
and fear in the hearts of Abu Sufyan and his disbelieving accomplices 
from the tribe of Quraysh. Not one of them showed up for the fight as 
a result of which they turned out to be false in their solemn promise. 
Thus, as the text says, Allah Almighty prevented the mischief of the 
disbelievers and the Holy Prophet ^j *JU *l)l JL» returned back with his 
companions safely (Quitubl & Ma?harl). 

The Eloquent style of Qur'anic Injunctions 

The verse begins with the command to the Holy Prophet ||£ : 'So, 
fight in the way of Allah'. This direction is addressed to the Holy 
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Prophet (JL.J *-Lc «1)1 l ^l» which implies that he should fight alone - irre- 
spective of whether anyone is ready to go with him. But, in the second 
sentence following immediately, it was also said that he should not 
shelve or surrender the mission of inducing other Muslims to join in 
the Jihad. However, if they remain unresponsive even after the effort 
of persuasion, the mission of the prophet has been accomplished who, 
from that point onwards, will not be responsible for what they do. 

In addition to this, the possible danger in having to fight alone has 
been removed by saying: 'It is likely that Allah will prevent the 
mischief of those who disbelieve': May be He puts awe in their hearts 
and they stand subdued and he succeeds all alone. How could such 
success become possible? The proof follows immediately when it is 
declared that he is being helped and supported by Allah Almighty 
whose strength and might at war far exceeds those of such disbe- 
lievers, therefore, it is certain that success has got to be his. After that, 
coupled with this statement about the Divine strength in war, the text 
relates how Allah is the mightiest in punishing. This punishment may 
be on the Day of Judgement as obvious, or may come right here in this 
mortal world as stated by some commentators. Whichever the case, 
Allah is the strongest in war and the mightiest in punishing.' 

Verses 85 - 87 

And whoever makes a good recommendation* there 
shall be for him a share from it (in the Hereafter). And 
whoever makes a bad recommendation, there shall be 
for him a share from it. And Allah is powerful over 
everything. [85] 

And when you are greeted with a salutation, greet with 
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one better than it, or return the same. Surely, Allah is 
the reckoner over everything. [86] 

Allah: There is no god but He. He shall, certainly, 
gather you towards the Day of Doom. There is no doubt 
about it. And who is more true, than Allah, in his word? 

[87] 

Commentary 

The Reality of Recommendation and its rules and kinds 

Verse 85 beginning with ii^stclli £*!?,>.' points out to the act of iclli: 
'shafa'ah' (recommendation) under two heads, the good and the bad, a 
division which helps clarify its nature. The added message here is that 
no recommendation is universally good or bad. What has to be realized 
is that one who makes a good recommendation shall have a share in 
the reward it brings and whoever makes a bad recommendation shall 
have a share in the punishment it brings. It will be noted that the 
word *i-f : 'nasiburi (share) has been used with i\'£i£\ll: 'shafa'atan 
hasanatan (good recommendation) while the word'^lf: 'kifluri (share) 
has been used with iLSstcuCi: ' shafa'.atan sayyiatari (bad recommenda- 
tion). Lexically, both words carry the some meaning, that is, a share of 
something. But, in common usage, 'nasib' refers to a good share while 
the word 'kifl' is, more than often, used to identify a bad share, 
although there are occasions when 'kifl' is also used for a good share as 
well, like " ts2%&* ^SH' ( tw0 shares from His mercy) in the Holy Qur'an. 

The literal meaning of 'shafa'ah' is to meet, to join; or, cause to 
meet or join. This is why the word 'shaf means an even number, a 
pair or couple in Arabic, the antonym of which is referred to as 'witr' or 
odd. So, speaking literally, 'shafa'ah' means the coupling of one's 
strength with that of a weak seeker of justice and thus making it 
stronger in appeal. Or, in other words, joining in with some helpless 
solitary person and thus giving him the strength of a pair. 

From here we find out that for recommendation to be fair and 
permissible the condition is that the claim of the person being recom- 
mended be true and permissible. Then, in the second place, it may be 
that a person cannot carry his claim all by himself to those in 
authority because of his weakness or lack of resource, something 
which you may do for him. Thus, we can clearly see that making a 
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recommendation for what is not true and rightful, or forcibly influ- 
encing others to accept it, is included under bad recommendation. 
Consequently, we also know that pressure or authority exerted 
through the channels of one's connections and influence is also not 
permissible because it is an act of injustice. Therefore, this too will be 
counted as 'bad recommendation'. 

To sum up the meaning of the verse, it can be said that one who 
makes a recommendation following the permissible way for someone's 
permissible claim or job, will have a share in its reward. Similarly, one 
who makes a recommendation for something impermissible or uses an 
impermissible method to do so, will have a share in its punishment. 

Having a share means that, should the person to whom the recom- 
mendation has been made do the needful for the one oppressed or 
deprived, the person making the recommendation will be rewarded 
very much like the official who has listened to the recommendation 
and removed the injustice or deprivation cited therein. Similarly, one 
who makes a recommendation for something impermissible will obvi- 
ously become a sinner - we already know that the reward or punish- 
ment of the maker of a recommendation does not depend on his recom- 
mendation becoming effective and fruitful; he will get his share in any 
case. 

s 

The Holy Prophet ^L-j *JU J) I ^> has said: ^fi^il jS JlSfthat is, a 
person who brings someone around to do a good deed gets a reward 
similar to that received by the doer of the good deed. In another hadith 
from Sayyidna Abu Hurairah .llcJji^j appearing in Ibn Majah, the 
Holy Prophet jjL, U* -JJI Ju» has been reported to have said: 



iJ mj\ *-?*£■ j-u >->jz£j> *Si\ ^jii i*JS" JaAj {y'y> J^3 ^Js- jLtl ^-0 

Whoever helps in the killing of a Muslim even by part of a 
word will face Allah with a sign written (on his forehead) in 
between his eyes: (This man is) "deprived from the mercy of 
Allah)". 

From here we find out that prompting someone to do a good deed is 
a good deed in its own right and carries an identical reward for having 
done it and, by the same token, prompting someone to do an evil deed 
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or to indulge in an act of sin is also a sin of equal gravity. 

Towards the end of verse 85, it was said: &iZ$j£ jr Jlc-'jJJI 'Js$ which 
has been translated as: 'And Allah is powerful over everything'. Lexi- 
cally, the word, ojl.: 'muqit' means powerful as well as the observer and 
the dispenser of sustenance. Ali these three meanings can be deduced 
from this statement. In the first sense, the meaning would be that 
Allah is powerful over everything. For Him the rewarding and 
punishing of the one who makes a recommendation and the one who 
executes it is not difficult. Taken in the second sense, the meaning 
would be that Allah is ever-present observing everything. He knows 
best who is making a recommendation with what intention, such as, is 
it being done sincerely to help out some brother-in-faith just for the 
sake of Allah and His pleasure, or the purpose is to make him a target 
of self-interest and get some advantage out of him as a bribe. Taken in 
the third sense, the meaning would be that Allah Almighty is Himself 
responsible for the dispensation of sustenance; whatever He has 
written for someone has got to reach him. A recommendation by 
someone is not going to leave Him. choiceless. In fact, He will bestow 
on whomsoever He wills as much of sustenance as He wills. However, 
the maker of a good recommendation gets a reward for free because he 
has extended a helping hand to the helpless. 

The Holy Prophet ,Jl.j *JU *1)i jl» has said: 

*->l oj& <y p'* l* •■Aj* jj* <y *^l o^ 

Allah keeps helping His servant as long as he keeps helping 
his brother. 

It is on this basis that the Holy Prophet jJl-j *JL& *lJl ,^1* has said as 
reported in a hadith of Sahih al-Bukhari: 

<■ Lilo a*J jLJ ^Jjt *]JI u^ojuj \jj>jz& lj,«i.*l 

Recommend and be rewarded and then be pleased with what- 
ever Allah decides through His prophet. 

While this hadith declares recommendation as a source of Divine 
reward, it also defines the limit of such recommendation. If a weak 
person cannot carry his problem onward to a higher authority, or is 
incapable of explaining correctly what he needs, then, you do it for 
him. Further from that what happens is none of your business. The 
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recommendation may be accepted or it may be rejected. What a person 
needs to be done may be done, or it may remain undone. These are 
possibilities and you should not interfere in the process of decision- 
making in any manner whatsoever. Should the final outcome turn out 
to be against the recommendation made, you should never end up 
being displeased or disgusted. The last sentence of the hadith quoted 
above: .LiL.4-'ol~ J Jic *JJI cr ii means just this. Also, due to this reason, 
the words of the Holy Qur'an carry a hint in this direction, that is, the 
reward or punishment on the making of a recommendation does not 
depend on a successful recommendation. Such reward or punishment 
relates to the initial act of making a recommendation in the absolute 
sense. If you make a good recommendation, you become deserving of a 
reward and if you make a bad recommendation, you become liable to 
punishment - the approval or rejection of your recommendation does 
not matter. 

The commentators of Tafsir al-Bahr al-Muhit and Bayan al-Qur'an 
and several others take the word l£.: 'minha in verse 85 as indicative of 
cause and see a hint in this direction. Al-Tafsir al-Mazharl reports 
from the great exegete Mujahid that one who makes a recommenda- 
tion will get a reward for having made it, even though the recommen- 
dation may not have been accepted. Then, this approach is not 
specially related to the Holy Prophet . jjL-, *Jlc JJI JL^ in person. Any 
recommendation made to any other human being should be bound by 
this principle - make the recommendation and be done with it. Moving 
any further to compel the addressee of the recommendation to accept 
it is not right and fair. This is illustrated by an incident in the blessed 
life of the Holy Prophet ,Jl.j <-±* <*IJ1 ^ .. He made a recommendation to 
Sayyidah Barirah, a bondwoman freed by Sayyidah 'A'ishah \^s. JJI ^j 
that her husband Mughith from whom she had dissolved her marriage 
was really disturbed emotionally because he loved her, so she may 
think of remarrying him. Sayyidah Barirah L*^*. Jji^j said: 'Ya 
Rasulullah, if this is your command, I am all for it; but, if this is a 
recommendation, then, I just do not feel like accepting it at all.' The 
Holy Prophet ^ said: 'Yes, this is a recommendation and not a 
command.' Sayyidah Barirah l+Lt *Ll ^j, may Allah be pleased with her, 
knew that the Holy Prophet j|> will not feel bad about what is against 
the set rule. Therefore, in all frankness, she said: 'Then I do not accept 
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this recommendation.' He took it very gracefully and let her stay the 
way she was. 

This was the whole reality behind the act of recommendation, 
something which brought merit and reward under the legal code of 
Islam. But, in our day, people have so mutilated the whole thing that 
no 'shafa'ah' or recommendation remains what it was intended to be. 
What we witness now is a pushy exercise of cashing on the basis of 
connections, acquaintance and VIP influence for which relentless pres- 
sure is exerted. This is why people become angry when their recom- 
mendation is not accepted. Some would even stoop down to open 
hostility, although pressurizing a person to a limit where he is 
compelled to do something against his conscience and good discretion 
is included under compulsion and coercion and is a grave sin. This is 
just like someone forcibly usurping the claim, right or property 
belonging to the other person. Wasn't that person free and indepen- 
dent as established by the law of Islam? Here comes someone who 
deprives him of his freedom of action by pressing him to do something 
against his free will and conscience. This would be like stealing from 
someone and giving it to a destitute in order to fulfil his need. 

Receiving Payment against a Recommendation is Bribe and is 
Absolutely Forbidden 

A recommendation against which anything is taken in return 
becomes a bribe. The hadith declares it to be an ill-gotten property 
which is haram (forbidden). This includes all kinds of bribe whether 
money-oriented or job-related, for instance, harnessing someone to do 
a personal chore in return for having done something for him. 

According to Tafsir al-Kashshaf, a good recommendation is that 
which aims at fulfilling the right of a Muslim, or to bring some permis- 
sible benefit to him, or to shield him from harm or loss. Furthermore, 
this act of recommendation should not be for any worldly expediency. 
It should be aimed at helping a weak person exclusively for seeking 
the pleasure of Allah. Then no bribe, financial or physical, should be 
taken against this recommendation and that this recommendation 
should also not be about things not permissible. In addition to all that, 
the purpose of this recommendation should not be to seek pardon for a 
proven crime the punishment for which stands fixed in the Holy 
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Qur'an. 

It appears m Tafsir Al-Bahr Al-Muhit and al-Mazhari that praying 
to Allah that the need of some Muslim be fulfilled is also included 
under 'good recommendation', the reward for which reaches the maker 
of the prayer as well. According to a hadith, when someone prays for 
the good of his brother-in-faith, the angel says: Jis dUj which means - 
'may Allah fulfill your need as well.' 

Salam and Islam : The Bliss of Muslim Greeting 

In verse 86 which begins with the words: l£u£LiL \j£> iSX '^1 lilj, 

Allah Almighty tells us the etiquette of offering and returning greet- 

ings known as Salam among Miislims. 

„\ ^ 

Lexically, iLd: 'Tahiyyah' means saying &\&\Z::'Hay y akallah', that is, 

'may Allah keep you alive'. In pre-Islam Arabia, when people met, they 

used to greet each other by saying 'Hayy akallah' or 'An'amallahu bika 

'aynan or 'An'im sabahan or other expression of this natur e. When 

Islam came, it changed this style of greeting and replaced it with a 

Standard form of greeting which is r $Lic r U-Jl: 'As-Salamu 'Alaikum' 

Commonly, though incompletely, translated in English as 'peace be on 

you', the greeting means: 'May you remain safe from every pain, 

sorrow and distress.' 

In Ahkam al-Qur'an, Ibn Arabi says: The word Salam is one of the 
good names of Allah Almighty and As-Salamu Alaikum' means yiiSj^UI 
dOc that is, Allah Almighty is your guardian and caretaker. 

The Islamic greeting is unique 

Ali civilized people around the world have the custom of saying 
something to express mutual familiarity or affection when they meet 
each other. If compared with these broadmindedly, the Islamic form of 
greeting will stand out significantly for its comprehensiveness because 
it does not simply restrict itself to an expression of affection alone. It 
rather combines it with the fulfillment of the demands of love and 
affection. It means that we pray to Allah that He keep you safe against 
all calamities and sorrows. Then, this is no bland prayer for long life 
alone as was the way with pre-Islam Arabs. Instead of that, here we 
have a prayer for good life, that is, a life which is secure against all 
calamities and sorrows. Along with it, the Islamic salam is an expres- 



Surah Al-Nisa' 4 : 85-87 530 

sion of the reality of our relation with Allah Almighty - that we, the 
greeter and the greeted, are all dependent on Allah Almighty needing 
Him all the time and no one can bring any benefit to someone else 
without His will and leave. Taken in this sense, this form of greeting is 
an act of worship in its own right and, quite functionally indeed, a 
medium of reminding a brother-in-faith of Allah Almighty, the object 
of his obedience and love. 

Staying with this line of presentation, let us imagine a person 
praying to Allah that his acquaintance remain safe against all calami- 
ties and sorrows. When doing so, is it not that he is sort of making a 
promise as well that the person being greeted is safe against his own 
hands and tongue. Ih other words, he is saying that he, in his place, is 
the guardian and protector of the person's life, property and honour. 

In Ahkam al-Qur'an, Ibn al-'Arabi has reported the following saying 
of Imam Ibn 'Uyaynah: 

Do you know what salam is? The greeter by salam says: 'You 
are safe from me.' 

To sum up, it can be said that this Islamic form of greeting has a 
universal comprehensiveness as it is a medium of the remembrance of 
Allah while reminding the person greeted of Him. It is a vehicle of 
expressing love and affection for a brother-in-faith and, in fact, a 
wonderful prayer for him. Then, it also carries a commitment that the 
greeted will in no way face harm or discomfort from the greeter as it 
appears is a sound hadith where the Holy Prophet |JLj *JU *lJJ JL» said: 

A Muslim is the one from whom all Muslims remain safe - 
(safe) from his tongue and (safe) from his hands. (Tirmidhi, 
Kitabul-'lman) 

At this point one may fondly wish that Muslims would not utter 
the words of this greeting as some sort of habitual custom which 
commonly prevails among other people of the world. How beneficial it 
would be if this greeting is offered out of a full understanding of its 
reality which, perhaps, may turn out to be enough for the reform of 
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whole community. This is the reason why the Holy Prophet ^ laid 
great emphasis on popularizing the practice of Muslims in greeting 
each other with salam, and he identified it as the best of deeds and 
took time to explain its merits, graces, blessings and rewards. In a 
hadith of Sahih Muslim narrated by Sayyidna Abu Hurairah m J)l ^j , 
the Holy Prophet (JL-, *JU J) I JL» has been reported to have said: 

"You cannot enter Paradise until you are a believer and your belief 
cannot be complete until you love each other. I tell you something 
which, if you put it in practice, will establish bonds of love among you 
all, and that is: Make salam a common practice among you which 
should include every Muslim, whether an acquaintance or a stranger." 

Sayyidna 'Abdullah ibn 'Umar -llc Jji ^j says that someone asked 
the Holy Prophet fa -Jlc Uli Ju» : 'Out of the practices of Islam which is 
the worthiest?' He said: 'Feed people and spread the practice of salam, 
whether you know or do not know a person.' (Bukhlrf and Muslim) 

The Musnad of Ahmad, Tirmidhi and Abu Dawud report from Sayy- 
idna Abu Umamah m JJI ^j that the Holy Prophet jtjj^ said: 'Nearest to 
Allah is the person who is the first one to offer salam.' 

A hadith from Sayyidna 'Abdullah ibn Mas'ud ^c Ai\ ^ appearing in 
Musnad al-Bazzar and al-Mu'jim al-Kabir of al-Tabarani reports that 
the Holy Prophet fa *JU *l)l JL. said: 'Salam is one of the names of Allah 
Almighty with which He has blessed the people of the earth. So, make 
salam a common practice among you because, when a Muslim goes to a 
gathering of people and offers his salam to them, he is blessed with a 
station of distinction in the sight of Allah Almighty as he reminded 
everyone of Salam, that is, reminded everyone of Allah Almighty. If 
people in the gathering do not return his greeting, others will respond 
who are better than the people of this gathering, that is, the angels of 
Allah Almighty.' 

In another hadith from Sayyidna Abu Hurairah *i* Jjl ^j the Holy 
Prophet fa -lJL JJl jl» is reported to have said: 'A big miser is the man 
who acts miserly in offering salam. (Tabaram, al-Mu'jim al-Kabir) 

The effect that those teachings of the Holy Prophet ^ had on his 
noble Companions can be gauged from a narration about Sayyidna 
'Abdullah ibn 'Umar ^ JJI ^ who would frequently go to the bazar 
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just for the single purpose of having a chance to meet any Muslim 
there in the hope of offering salam to him and thus become deserving 
of the reward of an act of worship. Incidentally, he never intended to 
buy or sell anything while there. This narration from Sayyidna Tufayl 
ibn Ubayy ibn Ka'b u* J) I ^j appears in Mu'atta' of Imam Malik. 

Verse 4:86 of the Holy Qur'an which says: 'And when you are 
greeted with a salutation, greet with one better than it, or return the 
same', was explained by the Holy Prophet |JL, *Jlc JJI JL» through his 
own action in the following manner. Once someone came to the Holy 
Prophet jjLy -U* JJI Ju» and said: 'As-Salamu 'Alaikum Ya Rasulallah' 
(peace be on you, O Messenger of Allah). While returning the greeting, 
he added a word and said: 'Wa 'Alaikumus-Salam wa Rahmatullah 
(And peace be on you, and the mercy of Allah). Then someone else 
came and offered his salam using the following words: 'As-Salamu 
Alaika Ya Rasulallah wa Rahmatullah.' In response, he added yet 
another word and said: 'Wa Alaikumus-Salam wa Rahmatullahi wa 
Barakatuh (And peace be on you too, and the mercy of Allah, and His 
blessings). Then came a third person. He combined all three saluta- 
tions in his initial salam and greeted him by saying the whole thing, 
that is: As-Salamu Alaik Ya Rasulallah wa Rahmatullahi wa Barak- 
atuh.' In response, the Holy Prophet ,0-, U* Jjl ^ said only one word 
'Wa Alaik' (and on you). Disappointed in his heart, he said: 'Ya Rasu- 
lallah, ransomed be my parents for you, you said many words of prayer 
while returning the greeting of those who came before me. But, when I 
greeted you with all those words, you limited your response to 'wa 
'alaik' (and on you).' He said: 'You left nothing for me to add in the 
response! Since you used up all those words in your initial salam, I 
found it sufficient to return your greeting on the principle of like for 
like in accordance with the teaching of the Qur'an.' This narration has 
been reported by Ibn Jarir and Ibn Abi Hatim with different chains of 
authorities. 

There are three things we find out from this hadith: Words 
appearing in the verse under comment mean that a salam offered 
should be returned by adding more words to it. If someone says As- 
salamu Alaikum (peace be on you), you respond by saying Wa 
Alaikumus-Salam wa Rahmatullah (And peace be on you, and the 
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mercy of Allah). If he says As-Salamu 'Alaikum wa Rahmatullah 
(peace be on you, and the mercy of Allah), then, in response, you say 
Wa Alaikumus-Salam wa Rahmatullah! wa Barakatuh (And peace be 
on you, and the mercy of Allah, and His blessings). 

2. This addition of words is restricted to three words only as a 
masnun act, that is, conforming to the blessed practice of the Holy 
Prophet jJL, *JU *Ll JL» . Going beyond that is not masnun. The logic 
behind it is obvious. The occasion for salam requires that the verbal 
exchange be brief. Any excess in this connection which interferes with 
ongoing business or which becomes heavy on the listener is not appro- 
priate. Therefore, when the person visiting the Holy Prophet j|j 
combined all three words in his very initial salam, he elected to 
abstain from any further addition of words. This was further explained 
by Sayyidna 'Abdullah ibn 'Abbas m JJI ^j by saying that the Holy 
Prophet Ju-j *Juc *lJI ^^JL» stopped the man who went beyond the limit of 
the three words with the following statement : ii'.jpl Js,J&\ jJ 'fi£}\%\ y 
(Mazharf from al-Baghawi). It means that salam ends at the word, barakah. 
Saying anything beyond that was not the practice of the blessed 
Prophet jJLj *JLc JJI JL» . (Ibn Kathir) 

3. If someone makes his salam with three words spoken at the 
same time, returning it with only one word will be correct. That too 
comes under the principle of like for like and is sufficient in obedience 
to the Qur'anic command L*j!T/jf (or return the same) as the Holy 
Prophet {L* j A-JLf. JLll iJ La has, in this hadith, considered a one-word 
response as sufficient. (Tafsir Mazhari) 

In summation, we can say that it is obligatory on a Muslim to 
return the salam offered to him. If he fails to do so without any valid 
excuse admitted by the Shari'ah of Islam, he will become a sinner. 
However, he has the option to choose the mode. He can either respond 
with words better than those used in offering the salam; or, the 
response could be in identical words. 

It will be noticed that this verse very clearly states that returning 
a salam is obligatory but it is not explicit on the nature of offering a 
salam initially. However, in the Qur'anic expression ffi"> lil, (And when 
you are greeted .. ) there does lie a hint pointing towards this rule of 
conduet. That this statement is in the passive voice without identi- 
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fying the subject precisely could be suggestive of salam being some- 
thing all Muslims already do habitually and commonly. 

The Musnad of Ahmad, al-Tirmidhi and Abu Dawud report that the 
Holy Prophet jj£ said: 'Nearest to Allah is the person who is the first to 
offer salam.' So, from the emphasis on salam and its many merits you 
have learnt from the teachings of the Holy Prophet ^ cited earlier, we 
get to understand that offering the initial salam has also been empha- 
sized as part of the practice of the Holy Prophet ^. According to Tafsir 
al-Bahr al-Muhit, the initial salam is actually a sunnah mu'akkadah 
(emphasized practice of the Prophet of Islam) as held by the majority 
of 'Ulama. And Hasan al-Basri *l)l -u», said: i^i >J\j ^J* r ^-jr, that is, 'the 
initial salam is voluntary while returning it is an obligation.' 

Some more detailed explanations of this Qur'anic injunctions about 
salam and its answer have been given by the Holy Prophet jg^ which 
the reader may wish to know briefly. According to a hadith in al- 
Bukhari and Muslim, the person riding should himself offer salam to 
the person walking; and the person walking should offer salam to the 
person sitting; and a small group of persons walking near a larger 
group should be the first to offer salam. 

According to a hadith in Tirmidhi, when a person enters his house, 
he should offer salam to the members of his family as this act of grace 
will bring blessings for him as well as for his family. 

According to a hadith in Abu Dawud, when one meets a Muslim 
more than once, he should offer salam every time; and the way offering 
salam is masnun (a requirement of sunnah) at the time of the initial 
meeting, so it is at the time of seeking leave when offering salam is in 
line with the practice of the Holy Prophet jJl-j *Jb Jbl J^> , and a source of 
reward as well. This rule of guidance appears in Tirmidhi and Abu 
Dawud as narrated by Sayyidna Qatadah and Abu Hurairah ks. JJI ^j . 

Now a note of caution about the rule: It is obligatory to answer 
salam - however, there are certain exceptions to it. For instance, if 
someone says salam to a person who is offering salah, an answer is not 
obligatory. Indeed, it is a spoiler of salah. Similarly, a person may be 
delivering a religious sermon, or is busy in reciting the Holy Qur'an, or 
is calling the adhan or igamah, or is teaching religious texts, or is busy 
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with his human compulsions - in all such conditions, even offering the 
initial salam is not permissible, and he is not responsible for 
answering it as a matter of obligation either. 

Towards the end of verse .86, it was said: &,;.,,,,> *jl *$ JLZ pli'lLl % 
(Surely, Allah is the Reckoner over everything). It means that with 
Allah rests the reckoning of everything which includes all human and 
Islamic rights such as salam and its answer. These too will have to be 
accounted for before Allah Almighty. 

After that comes verse 87 &4£v^\ r Zj})/ f $&^J*%fi0&\ which 
means that there is no object worthy of worship other than Allah. So, 
it exhorts: Believe in Him as the only object of your worship and what- 
ever you do let that be with the intention of an act of worship or 
'ibadah before Him. He will gather everyone on the Day of Qiyamah, 
the fateful Day of Doom, in which there is no doubt. That will be the 
Day when He will give everyone the return for whatever deeds he will 
come up with the promise that Qiyamah will come and the news that 
there will be reward and punishment at that time is all true. This is 
true because this 'news' of what will happen is given by Allah, %£&&$ 
li'j£ *l)l -La - and whose word can be more true than that of Allah? 

Verses 88 - 91 
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>p4 *\fe \j^^4\ Ji \'k CS ^ \&\% 
fij&j tffgf $£& pi 1 ph, \j&j fijipL: 
^fe p &% pij 1 ^n^4 && f#» '/ 

So, what is the matter with you that you have become 
two groups about the hypocrites, while Allah has 
upturned them because of what they did. Do you want 
to guide the one whom Allah has let go astray? And the 
one whom Allah lets go astray, for him you shall never 
find a way. [88] 

They wish that you should disbelieve, as they have 
disbelieved, and thus you become all alike. So, do not 
take friends from among them unless they migrate in 
the way of Allah. Then, if they turn away, sieze them, 
and kill them wherever you find them, and do not take 
from among them a friend or a helper. [89] Except those 
who join a group between whom and you there is a 
treaty, or who come to you their hearts declining to 
fight you or to fight their people -- And if Allah had so 
willed, He would have given them power over you, 
then they would have fought you -- so, if they stay away 
from you and do not fight you and offer you peace, then 
Allah has not given you a way against them. [90] 

You will find others who want to be secure from you, 
and secure from their own people. Whenever they are 
called back to the mischief, they are thrown into it. So, 
if they do not stay away from you and do not offer 
peace to you, and do not restrain their hands, then 
seize them, and kill them wherever you find them, and 
against these we have given you an open authority. [91] 

Commentary 

The verses quoted above describe three groups of people about 
whom two injunctions have been given. The following narrations 
clarify events surrounding these groups: 

1. 'Abdullah ibn Hamid has narrated from. Mujahid that some 
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disbelievers of Makkah came to Madinah. They pretended to have 
become Muslims and claimed to have come there as emigrants. Later, 
they turned into apostates. They went to the Holy Prophet g£ , told 
him about their plan to go to Makkah to buy merchandise from there. 
Having made their false excuse, they departed for Makkah and never 
returned. There arose a difference of opinion about their behaviour 
among the Muslims of Madinah. Some said that they were believers. It 
was in verse 88: (^^j^iidl^jLSJLf (So what is the matter with you that 
you have become two groups about the hypocrites) where Allah 
Almighty declared that they were disbelievers and should be killed. 

Maulana Ashraf 'Ali Thanavi has explained the Qur'anic word, 
'munafiq (hypocrite) by saying that they were hypocrites when they 
claimed to have become Muslims - they had never believed in their 
hearts. The fact was that hypocrites were not killed because they 
concealed their inner disbelief. But, the case of these people was 
different as their apostacy had come out in the open. As for those who 
took them to be Muslims, they may have, perhaps, taken a benign 
view of their action under some interpretation. However, this interpre- 
tation was based on sheer opinion not supported by any proof from the 
Shari'ah. That is why no reliance was placed on it. 

2. Ibn Abi Shaybah has narrated from H asan that Suraqah ibn 
Malik al-Mudlaji visited the Holy Prophet pl,; *JLc *l)l Jl» after the events 
of Badr and Uhud and requested him to make peace with his tribe, 
Bani Mudlaj. Thereupon, he sent Sayyidna Khalid a^. JJI ^j to them to 
conclude a peace treaty. The terms of the treaty were as follows: 

"We will not support anyone against the Holy Prophet j^ . If 
the Quraysh become Muslims, We too shall become Muslims. 
Ali tribes who enter into alliance with us, they too shall 
become a party with us in this treaty." 

Thereupon, this verse: ^i 2£i-J £iJl '%Uj ji) &i£j'J\&'» (They wish that 
you disbelieve like they have disbelieved) was revealed. 

3. It has been narrated from Sayyidna Ibn 'Abbas m J) I ^>j that the 
people mentioned in the verse: '£j>y f j£*Sl (You will find others who 
want to be secure from you) are those belonging to the tribes of Asad 
and Ghitfan who, when they came to Madinah, professed Islam 
outwardly, but to their own people they would confide that they had 
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really believed in monkeys and scorpions while before Muslims they 
would piously declare that they were followers of their faith. 

However, Dahhak ascribes this conduct to the tribe of 'Abd al-Dar 
according to a report from Sayyidna Ibn 'Abbas. The first and the 
second narration appears in Ruh al-Ma'ani, while the third narration 
can be seen in Ma'alim. 

Maulana Ashraf 'Ali Thanavi likens the state of those mentioned in 
the third narration as that of the first one since it proves that they 
were no Muslims to begin with, therefore, they fail under the injunc- 
tion governing disbelievers in general, that is, 'do not fight them in the 
presence of a peace treaty - otherwise, do.' Thus, regarding those 
mentioned in the first narration, the second verse (89): £*jJUJ fypt>\i 
pAJJLil/ (then if they turn away, sieze them and kill them) carries the 
injunction that they be arrested and killed, while the statement in the 
third verse (90): '&Lf!-y_X\ Vl,(except those who join a group with whom 
you have a treaty) gives them a clear exemption in the event of peace, 
a situation which finds mention in the second narration. This exemp- 
tion has been emphasised once again in ^Jjicl ^U (if they stay away 
from you) later in the same verse (90). 

Regarding those mentioned in the third narration, it has been said 
in the fourth verse (91): ^l'Sjj^i; (you will find others ....) which means 
that should these people refuse to leave you alone and insist on 
fighting, then do fight against them. From this, it can be deduced that 
in the event they make peace, there should be no fighting against 
them. (Bayan al-Qur'an) 

In short, the three groups mentioned here are: 

1. Those who do not emigrate despite their ability to do so in a 
period of time when emigration was a pre-requisite of faith in Islam. 
Or, after having emigrated, they go out of the new abode of Islam (Dar 
al-Islam) and return to the abode of disbelief (Dar al-Kufr). 

2. Those who themselves enter a no-war pact with Muslims or 
those who join hands with those entering into such a pact. 

3. Those who make peace to buy time and once there comes an 
occasion to fight a war against Muslims, they would readily join the 
enemy camp throwing all treaty obligations to winds. 
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The injunction governing the first group is similar to that which 
governs the disbelievers in general. The second groups is exempted 
from being arrested and killed. The third group deserves the same 
punishment as flxed for the first. These verses yield a total of two 
injunctions, that is, fighting in the absence of peace; and not fighting 
in the event of peace. 

Different forms of Emigration and their Rules 

Hijrah (Emigration) mentioned in verse 89 has been taken up in 
detail under the commentary on verse 100 of Surah al-Nisa' which 
appears a little later. At this point, it is sufficient to know that 
Emigration from the homeland of Disbelief (Darul-kufr) was enjoined 
on all Muslims during the early period of Islam. It is for this reason 
that Allah Almighty has prohibited treating those who fail to carry out 
this obligation as Muslims. Consequently, when Makkah was 
conquered, the Holy Prophet jJL, .ui* JJI J^ declared: ^!3£1j£»V (There 
is no Hijrah after the Victory). It means: 'Now that the Conquest of 
Makkah has made it the Abode of Islam, emigration from there was no 
more obligatory.' This rule related to the period of time when Emigra- 
tion was considered to be a pre-condition of anyone's faith. During 
those days, anyone who did not emigrate despite having the ability to 
do so was not taken to be a Muslim. But, later on, this injunction was 
abrogated 1 and now this mode of Emigration has ceased to exist. 

There remains, however, another form of Hijrah which has been 
identified in a hadith of Sahih al-Bukharl where it was said: ij^JI ^Ui-.-'i 
i^Jl^ki; J£ . It means that Hijrah (not in the sense of abandoning one's 
homeland, but in the sense of abandoning one's sins) will continue to 
exist until there remains the time to repent. 

'Allamah 'Ayni, the commentator of al-Bukhari has said about this 
Hijrah: oL?£jl J^^^O'jJ^H'i$of(This later Hijrah means the aban- 
donment of sins). This subject also finds elucidation in a hadith of the 
Holy Prophet ,X.j *JU *l)l Jl* where he is reported to have said: &j>£&\ 
9 £c.'M j+; L?£u It means that a Muhajir (Emigrant) is one who emigrates 
(' hajar a': abandon, leave) from everything prohibited by Allah 



1. It means that emigration no longer remained a pre-requisite for his being 
Muslim. However, if a Muslim lives in a non-Muslim country where he 
cannot fulfill his religious obligations, it is incumbent on him to emigrate 
if he has the means to do so. (Muhammad Taqi Usmani) 
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Almighty (al-Mirqat, v.l) 

The discussion appearing above tells us that, technically, the word, 
Hijrah is applied in a dual sense: 

1. To leave one's homeland in order to save one's faith as was done 
by the Companions, may Allah be pleased with them all - they left 
their homeland of Makkah and emigrated to Madinah and Ethiopia. 

2. To leave one's sins. 

The words of the verse 89: 1.^ 3f l!^^ Ij'ipH;' (and do not take 
from them a friend or a helper) tell us that seeking help from disbe- 
lievers is forbidden (Haram). Pursuant to this, it appears in a narra- 
tion that the Ansars of Madinah sought the permission of the Holy 
Prophet ^ to seek help from the Jews to offset disbelievers whereupon 
he said: u> u£££ H&£-\ (The bad ones! We do not need them). (Mazharf, v.2) 

Verses92-93 




\ty± pg tjf^i \S£& \i& &£&$ i^&sz 

It is not for a believer to kill any believer, except by 
mistake. And whoever kills a believer by mistake, then, 
a believing slave has to be freed and the blood money 
paid to his family, unless they forgo it. 

And if he (the victim) belongs to a people hostile to you 
and is a believer, then, a believing slave has to be freed. 

And if he (the victim) belongs to a people between 
whom and you there is treaty, then, blood money is to 
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be paid to his family, and a believing slave to be freed. 
And whoever does not find one has to fast for two 
consecutive months. This is a relenting from Allah. And 
Allah is All-Rnowing, All-Wise. [92] 

And whoever kills a believer deliberately, his reward is 
Jahannam where he shall remain for ever and Allah 
shall be angry with him and shall cast curse upon him 
and he has prepared for him a mighty punishment. [93] 

Commentary 

Sequence of Verses 

Linked with earlier verses dealing with fighting and killing, all 
forms of killing, in the first instance, are eight in number because the 
person killed is covered by one of the four conditions which follow. 
Either, he is a Muslim; or, he is a Dhimmi (a free, protected, non- 
Muslim resident of a Muslim state); or, he is beneficiary of a peace 
pact and has been assured of the protection of his life, property, 
honour and religion; or, he is a belligerent disbeliever. Then, killing is 
of two types: intentional, or accidental. Thus, we see that there are 
only eight possible forms of killing: 

1. The intentional killing of a Muslim. 

2. The accidental killing of a Muslim. 

3. The intentional killing of a Dhimmi. 

4. The accidental killing of a Dhimmi. 

5. The intentional killing of a person with whom there was a pact 
of peace. 

6. The accidental killing of a peace pact beneficiary. 

7. The intentional killing of a belligerent disbeliever. 

8. The accidental killing of a belligerent disbeliever. 

Injunctions covering some of these situations have appeared 
earlier; some find mention later, and some others are contained in 
Hadith. Thus, the injunction relating to the first situation enforceable 
in this life, that is, the obligatory duty of taking 'even retaliation' 
iqisas) from him finds mention in Surh al-Baqarah and the injunction 
applicable to the Hereafter follows a little later in verse 93 beginning 
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with: 32&&J (And whoever kills....). The second situation appears in 
Verse 92 from ^jl 'Jk Uj (It is not for a believer to kill any believer) to 'l: 
<$j %J£ £*li (and if he i. e., victim was a believer...). The injunction 
covering the third situation appears in a hadith from Darqutni where 
the Holy Prophet (JL.J *JU *l)l ^ has been reported to have subjected a 
Muslim to 'even retaliation' (qisas) to compensate a Dhimmi (non- 
Muslim resident of a Muslim state) OUj+11 gjc ^ .yJ-jJI *»>D The injunc- 
tion for the fourth situation appears also in verse 92: ^S'^Sf^J £. 'JS & 
ol^T (and if he is from the people with whom you have a peace treaty). 
The fifth situation has already been taken up in verse 90 of the 
previous section under: %£ £+&fej'ib\ J» Cl (then Allah has not made it 
permissible for you). The injunction governing the sixth situation has 
been mentioned alongwith the one relating to the fourth situation 
because the peace covenant is general and covers the permanent and 
the temporary both. Thus, it includes Dhimmi and Musta'min both, 1 
irrespective of their permanent or time-bound guarantee of peace and 
•protection. (Al-durr-al-Mukhtar Kitab al-diyat) 

The injunction relating to situations 7 and 8 is already evident 
from the very legalization of Jihad itself which has appeared earlier 
(86) because belligerent disbelievers are killed intentionally. If killed 
accidentally, its justification will stand proved in a higher degree. 
(Bayan al-Qur'an) 

Three kinds of homicide and their respective injunctions 

1. Qatl al-'Amad (Intentional Killing) which is done with obvious 
intention by a weapon made from iron or is like a steel weapon in its 
ability to cut off parts, such as, a sharp-edged bamboo or a sharp- 
edged piece of rock and things like that. 

2. Qatl Shibh al-'Amad (Quasi-Intentional Killing) which is, no 
doubt, done intentionally - but, not with a weapon which could cut off 
parts. 

3. Qatl al-KhatS (Accidental Killing). It can happen under inten- 
tion and eonjecture when someone aims at a man taking him to b'e 



1. Dhimmi is a non-Muslim person permanently and legally living in an 
Islamic state while Musta'min is a non-Muslim who lawfully enters an 
Islamic state for temporary stay (Muhammad Taqi Usmani) 
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land game or belligerent disbeliever. Or, it can happen actually when 
one did aim at land game but ended up striking a man down. Here, 
Khati or accident means intentional. So, this covers the second and 
the third kind both. Both entail the obligation to pay diyah (blood 
money), and sin as well. But, the two kinds do differ in the later two 
consequences. The diyah in the second kind of killing is 100 camels of 
four types, that is, 25 of each type. The diyah of the third kind of 
killing is also 100 camels, but it has to be of five types, that is, 20 of 
each type. However, if diyah is paid in cash, the amount to be realized 
is ten thousand dirham or one thousand dinar. This holds good for both 
kinds. However, the second kind is more sinful because of the inten- 
tion of killing while it is lesser in the third kind because it is the result 
of simple heedlessness (as in Hidayah). As such, the obligatory nature 
of «i/ ji/li»' (to free a slave) and the word, taubah (repentance) in the 
verse 92 support this position. The fact is that the ground reality of 
these three kinds is conditioned by Islamic laws as promulgated in the 
mortal world. As for their being intentional or non-intentional in 
terms of their being sinful, it depends on the volition of the heart and 
the intention to commit the act. The punishment due against such sin 
is known to Allah alone. According to His knowledge these terms, the 
first kind may become non-intentional; and the second, intentional. 

Rulings 

1. The amount of diyah (blood money) mentioned above applies to a 
male homicide victim. In case of a woman, it is half of it. (as in 
Hidayah). 

2. The diyah of a Muslim and Dhimmi is equal. The Holy Prophet 

Ju«j <l*U Jjl (jLo has said". jUj j UJI »a+6 ,y jl|j. ^ i Ji" i*j (Marasll of Abu Dawud, as 
quoted by Hidayah). 

.3. Kaffarah (expiation) in the form of freeing a slave or fasting has 
to come from the killer himself. As for diyah (blood money), it is the 
responsibility of those who are his caretakers. In the terminology of 
the Shari'ah, they are known as <i*GJI : al-'Aqilah, those responsible for 
paying blood money. 

Let there be no doubt at this point as to why the burden of a crime 
committed by the killer should be transferred to his guardians and 
supporters while they are innocent. The reason is that the guardians 
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of the killer are not totally faultless in this case. Their shortcoming is 
that they did not take neeessary steps to stop him from venturing into 
such gross heedlessness against human life. Moreover, the fear of 
having to pay blood money, it is likely, will make them take all neees- 
sary precautions in the future so that such reeklessness does not 
repeat itself 

4. In the act of freeing a slave (Kaffarah: Expiation), a bondman 
and a bondwoman are equal. The Qur'anic word Raqabah, denoting a 
slave, is general. However, their physique should be sound and they 
should not be deformed in any way. 

5. The diyah of the person killed shall be distributed as part of the 
inheritance determined by the Shari'ah. A legal heir who forgives his 
share will cause the diyah to be forgiven upto the limit of his share. If 
all legal heirs forgive it, the whole diyah will stand forgiven. 

6. The diyah of a person killed who has no legal heir as recognized 
by the Shari'ah will be retired to the Bayt al-Mal (State Treasury) 
because diyah is inheritance and inheritance is governed by this very 
ruling. (Bayan al-Qur'an) 

7. As for people bound by a mutual covenant, be they Dhimmis, 
free non-Muslim citizens of a Muslim country; or, the Musta'min, 
(those given guarantee of peace for a temporary period of time) the 
diyah obligatory in their case is valid only when people belonging to 
that Dhimmi or Musta'min are present. If they have no such people, or 
such people be Muslims, then, given the faet that a Muslim cannot 
inherit from a disbeliever, this diyah, therefore, shall be deemed as 
non-existant. Thus, should he be a Dhimmi, his diyah shall be reitred 
into the Bayt al-Mal because the inheritance of a heirless Dhimmi - 
which includes diyah - goes to the Bayt al-Mal (as in al-Durr ai-Mukhtar); 
otherwise, it will not be obligatory (Bayan al-Qur'an). 

8. If continuity is broken in fasting due to sickness or some other 
reason, then, one will have to fast afresh. But> for a woman, this conti- 
nuity will not be deemed as broken because of her menstruation. 

9. If, for some valid excuse, one does not have the strength to fast, 
then, he should keep repenting until his strength returns. 

10. In intentional killing, there is no provision for this Kaffarah 
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(expiation); one should repent. (Bayan al-Qur'an) 



Verse 94 - 96 
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j^i -^jij-^pb uji ^ ^ 5^V^Ji 
%$- ^j-iJi jfe ^-Jjf^ ^jjj^L z^sfi jiji 

O those who believe, when you go out in the way of 
Allah, be careful, and do not say, to the one who offers 
you the salam 'You are not a believer" seeking goods of 
the worldly life. So, with Allah there are spoils in abun- 
dance. In the same state you were before; then Allah 
favoured you. So, be careful. Surely, Allah is all-aware 
of what you do. [94] 

Those among the believers who sit back, except the 
handicapped, are not equal to those who fight in the 
way of Allah with their riches and their lives. Allah has 
raised the rank of those, who fight with their riches 
and their lives over those who sit; and to each Allah 
has promised good. And Allah has given precedence to 
those who fight over those who sit in giving them a 
great reward [95] -- high ranks from Him and forgive- 
ness and mercy. And Allah is Most-Forgiving, Very- 
Merciful. [96] 



1. Salam: the word prescribed by Islam for greeting, i. e. Assalamu 
'alaiykum... 
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Commentary 

Sequence of Verses 

Stern warning has been given against the killing of a Muslim in 
previous verses. Now it is being said that the apparent profession of 
Islam is all that is needed for a Muslim to be regarded as a Muslim 
obligated to observe the laws of the Shari'ah. So, it is necessary to 
abstain from the killing of a person who professes Islam. Furthermore, 
it is also not permissible to dig deep into his inward state of belief just 
because of some suspicion and to keep waiting for a definite proof of 
his certitude in faith in order that Islamic laws can be applied in his 
case. This is what happened during some battles with disbelievers 
when some Companions were unable to observe the fine line of distinc- 
tion in this rule. On those occasions, there were some people who 
presented themselves as Muslims but some Companions took their 
profession of Islam as a lie and killed them, taking their belongings as 
war spoils. Allah Almighty condemned this indiscretionary practice. 
However, an admonition was considered sufficient and no severe 
warning was revealed for them against this act because the Compan- 
ions did not know the rule clearly till that time. (Bayan ai-Qur'an) 

Signs of Islam are sufficient to identify a Muslim: 

In the first of the three verses cited above, the guidance given is 
that in the case of one who professes to be a Muslim, no Muslim is 
allowed to interpret his declaration of Islam as hypocrisy, without 
certain knowledge and proof. This verse (94) was revealed in the back- 
ground of certain episodes relating to some Companions where they 
had not taken the correct line of action. 

So, it has been reported from Sayyidna 'Abdullah ibn 'Abbas in 
Tirmidhi and the Musnad of Ahmad that a man from the tribe of Banu 
Sulaym met a group of the noble Companions who were going on a 
Jihad mission. This man was grazing his goats. He offered salam 
greetings to the group which was a practical demonstration of his 
being a Muslim. The Companions thought that this man was just 
pretending in view of the situation before him. Thus, taking his profes- 
sion of Islam as a ruse to save his life and property whereby he could 
get away from them by tricking them with greeting in the Muslim 
style, they killed him and appropriated the herd of his goats as war 
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spoils which they took to the Holy Prophet ^ *±t d)l ^Ju. . Thereupon, 
this verse was revealed. It laid down the rule: Do not take anyone who 
greets you by offering salam in the Islamic manner as a pretender and 
never assume, without valid proof, that his profession of Islam was a 
trick and never take possession of his property as spoils. (ibn Kathlr) 

There is anothef narration from Sayyidna 'Abdullah ibn 'Abbas 
which has been reported by al-Bukhari briefly and by al-Bazzar, in 
details. According to this narration, the Holy Prophet jgj; sent out a 
group of mujahidin which included Sayyidna Miqdad ibn al-Aswad. 
When they reached the designated spot, everyone present there ran 
away. The only man left there had a lot of valuable things with him. 
Facing the Companions, the man recited the kalimah:iM\ %*3j,5'of jJjI (I 
testify that there is no god but Allah). But, Sayyidna Miqdad m *lll ^_> , 
assuming that the man's heart was not behind his verbal declaration 
of faith and that he was doing it simply to save his life and property, 
killed him. One Companion from among the group present admon- 
ished him for what he had done: He had killed a person who had testi- 
fied that there is no god but Allah. He declared that he will make it a 
point to relate this incident before the Holy Prophet ^ when and if he 
would have the honour of returning to him. Finally, the group 
returned to Madinah and reported the incident to the Holy Prophet ^ 
who called for Sayyidna Miqdad and gave him a stern warning. He 
said: 'What would you say on the Day of Doom when the kalimah of 2) I, V 
'jjl \ will stand as a plaintiff against you?' The verse',i£)l£sbl ffi'& £JjL r V 
(LjJcJLS (do not say to the one who offers you salam, "You are not a 
believer") was revealed on this occasion. 

Other incidents, apart from the two mentioned here, have been 
reported with reference to this verse, but respected scholars of Tafsir 
do not admit of any contradiction in these narrations, for these events 
as a whole could have been the cause of the revelation. 

The words of the verse are: ^I£ll j2o'j, j£\ (offer you salam). If the 
word, salam in the text is taken to mean 'salam' in the technical sense 
(Muslim greeting or salutation), it applies to the first event more suit- 
ably. However, if 'salam' is taken to mean submission or surrender to 
the will of Allah in the literal sense, then, this meaning applies to both 
events equally. Therefore, salam in the present textual setting has also 
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been translated in the sense of submission and obedience to Allah. 

It is impermissible to take a decision without investigating 
into related facts of an event 

The first sentence of the verse (94) carries a general rule which 
must be followed by all Muslims: Let no Muslim do anything 
summarily as based on guess alone. The words of the verse are: £%£ llj, 
IjH~tT Jjl jl^ ^i (when you go out in the way of Allah, be careful). Acting 
on conjecture is likely to land one in trouble. The restriction of travel 
in the verse is there because these events came to pass during the 
state of travel. Or, it may be because doubts crop up during travel to 
previously unvisited places as compared with the city of residence 
where things and people are generally familiar. Otherwise, the basic 
rule, in travel or while resident, is general, that is reacting to any situ- 
ation without proper investigation is not permissible. In a hadith, the 
Holy Prophet ,0-, *Jlc JJI Jl» has said: "To act sensibly is from Allah and 
to rush through is from Shaytan" (al-Bahr ai-Muhlt) 

9 

The second sentence: Uj&lJ^t j>;*5>ij(seeking goods of the worldly 
life) in verse 94 is a prescription for weakness which caused this false 
step. The weakness was their desire to acquire worldly wealth through 
collecting spoils. But, immediately after, it was pointed out that 
Almighty Allah has set aside many more spoils destined for them. 
Why, then, should they bother about material gains? By way of further 
admonition, they were asked to recollect that there were so many 
among them who would not have dared to come out openly with their 
faith in Islam. It was only when Allah favoured them that they were 
delivered from the encirclement of disbelievers and were able to 
profess Islam openly. Keeping this situation in mind, would it not be 
possible that the person who is saying 1±)\ llj.ilj.'i at the sight of the 
Muslim army, might really be an adherent of Islam from the early 
days but was unable to profess it freely fearing reprisals from the 
disbelievers. When he saw the Muslim army, he lost no time in doing 
so. If they looked into their own situation, they would realize that 
there was the time when they had recited the Kalimah and had called 
them Muslims, the Shari'ah of Islam had never asked them to first 
prove their being Muslims. There was no such condition. They were 
never asked to let their hearts be examined. They were not ordered to 
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produce a proof of their Islam before they could be declared as 
confirmed Muslims. Quite contrary to all this, the simple recital of the 
Kalimah of Islam: UJI JjLj'i2Zi'J}\ fyiafi was considered good enough to 
recognize them as Muslims. Keeping this in mind, it was their duty 
that they should now take anyone who recites the Kalimah before 
them as a Muslim. 

The meaning of not taking a Muslim to be a Kafir 

From this verse comes the important ruling that anyone who 
professes Islam and declares that he is a Muslim - by reciting the 
Kalimah or by associating himself with some marked feature of Islam 
such as the Adhan and the Salah - should be treated as a Muslim. All 
Muslims must deal with him as they would do with any other Muslim. 
They are not supposed to wait and worry about finding out whether 
such a person has embraced Islam with all his heart or it has been 
done out of expediency. 

In addition to that, this is a case in which even his doings will not 
serve as the criterion. Suppose, someone skips Salah, does not fast and 
is involved with all sorts of sins - still, no one has the right to say that 
he has gone outside the pale of Islam or to treat him as one would 
treat a disbeliever. Therefore, the great Imam Abu Hanifah said: >SjV 
^.L iLiil j*l (We do not call 'the people of the Qiblah' Kafirs because of 
some sin). Similar statements appear in hadith narrations also, such 
as, 'Do not say that 'the people of Qiblah' are Kafirs, no matter how 
sinful and evil-doing they may be.' 

At this point, there is something everyone should understand and 
remember, clearly and particularly. This relates to the authority of 
the Qur'an and Sunnah from which it is proved that calling or taking 
someone who calls himself a Muslim to be a Kafir is not permissible. It 
clearly means that until such time he says or does something which 
provides the positive proof ofKufr (disbelief), his profession of faith in 
Islam shall be deemed as sound and he will continue to be taken as a 
Muslim and, for all practical purposes, he will be dealt with as one 
would deal with Muslims. No one will have the right to debate what 
goes on in his heart or how sincere or hypocritical he may or may not 
be. 

But, ther«r may be a person who professes Islam, attests to faith, 
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yet disgraces himself by uttering words of disbelief or prostrates before 
an idol or denies an injunction of Islam which is absolute and obvious, 
or takes to a religious way or mark of disbelievers - such a person will 
certainly be declared a Kafir because of his deeds which prove his infi- 
delity. It will be noticed that, the word \$Z$ (be careful or investigate) 
in the present verse provides a hint to this effect, otherwise, the Jews 
and the Christians all claimed to be believers. Then, there was Musay- 
limah, the Liar. He was declared to be a Kafir with the consensus of 
Companions, and killed. As for him, he was not only a professor of the 
Islamic creed but a practicing adherent of Adhan and Salah as well. In 
his Adhan, he had the Muezzin say:-illl 3] £11, 'i tfjffid testify that there 
is no god but Allah) which was duly followed by Jji AjZ%\*£jd'i\ i+L\ (I 
testify that Muhammad is the Messenger of Allah). But, while he did 
this, he also claimed to be a prophet and a messenger who received 
revelations. This was an open denial of the binding injunctions of the 
Qur'an and Sunnah. It was on this basis that he was declared to be an 
apostate and a Jihad force was sent against him with the consensus of 
the Companions. 

In short, the correct course of action when faced with this problem 
is: Take everyone who recites the Kalimah and adheres to Islam {ahl 
al-Qiblah: the people of Qiblah) to be a Muslim. Peeking into his heart 
is not our business. Let Allah be the judge. But, when you see one 
professing faith yet doing things to the contrary, take him to have 
become an apostate subject to the condition that such deeds be, abso- 
lutely and certainly, contrary to the dictates of Faith and that it 
admits of no other probability or interpretation. 

Finally, we can now see that 'the reciter of the Kalimah' (Kalimah- 
go) or Ahl al-Qiblah (the people of Qiblah, meaning Muslims who 
universally turn to the direction of Holy Ka'bah when praying) are 
technical terms applied solely to one who, after his professing Islam, 
does nothing by his word and deed which can be classed as infidelity. 

Some Injunctions about Jihad 

The second verse (95) takes up some injunction related to Jihad. It 
says that people* who do not participate in Jihad without some valid 
excuse cannot be equal to those who fight in the way of Allah staking 
everything they have, even their lives. In fact, Almighty Allah has 
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raised the ranks of those who fight in the way of Allah over those who 
do not. However, along with this declaration of the precedence of Muja- 
hidin, it was also said that Almighty Allah has promised good returns 
for both groups. Both shall be blessed with Paradise and Allah's 
forgiveness - the only difference between them will be that of ranking. 

According to leading exegetes, this verse tell us that Jihad is Fard 
'ala al-Kifayah under normal conditions. Fard Kifayah, as opposed to 
Fard 'ala al'Ayn (an obligation for every individual), is an obligation of 
sufficiency. It means that should some people fulfill it, the rest of 
Muslims stand relieved subject to the condition that those engaged in 
Jihad must be sufficient for that Jihad. If the situation is otherwise, 
Jihad will become an obligation (Fard 'Ayn) on all Muslims living in 
the neighbouring areas who will have to come forward to help the 
Mujahidin. 

The Definition of Fard Kifayah 

In the terminology of the Shari'ah, Fard 'ala al-Kifayah refers to 
obligations the fulfillment of which is not mandatory on every indi- 
vidual Muslim. Instead, if some fulfill it, that will be good enough. 
Most activities of a collective nature fail under this category. Teaching 
of religious sciences and their wider dissemination is also an obliga- 
tion of this nature - if some people are devoted to the fulfillment of this 
obligation and their number is fairly sufficient, then, other Muslims 
are absolved of this duty. But, should it be that just about nobody is 
discharging this obligation wherever there be the need to do so, then, 
everyone becomes a sinner. 

The Salah for the deceased, the bathing and shrouding of the body 
is also a collective obligation, for a brother fulfills the rights of a 
Muslim brother and this is how it is supposed to be, a requirement of 
the Islamic law. The making of Masajid and Madaris (mosques and 
religious schools) and running programmes of public welfare are 
included under this very injunction, that is, if some Muslims do that, 
the rest stand absolved of the obligation. 

Generally, injunctions related to collective needs have been, of 
necessity, classed as Fard Kifayah by the Shari'ah of Islam so that all 
duties can be discharged under the principle of distribution of work. 
Thus, some people would be engaged in Jihad, others in education and 
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da'wah activities and still others in attending to various other Islamic 
or human needs. 

The statement J^Tl *L)I ji*f , &'/(and to each, Allah has promised good) 
in this verse gives peace of mind to those who are engaged in religious 
duties pther than Jihad. But, this injunction is operative in normal 
conditions when the Jihad waged by some people is sufficient for 
defence against the enemy attack. Should it be that their Jihad needs 
additional support, Jihad becomes an absolute obligation on neigh- 
bouring Muslims in the first instance. If this support too turns out to 
be still deficient, Jihad becomes an absolute obligation on Muslims 
living nearby in their proximity. Finally, just in case, they too are 
unable to meet the challenge from the enemy, the mantle of Jihad duty 
falls on the shoulders of other Muslims to the limit that there may 
come a time when every Muslim from the East and the West may have 
to participate in the Jihad as solemn religious obligation. 

The third verse (96) too recounts the same degrees of precedence 
that the Mujahidin have over others. 

Ruling 

Jihad is not obligatory on the lame, the crippled, the blind, the sick 
and on others who are excusable under the Islamic law. 

Verses 97 - 100 
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Those whom the angels take while they had wronged 
themselves, (to t hem) the angels said, "What were you 
(involved) in?" They said, "We were oppressed in the 
earth." They said, "Was" not the earth of Allah wide 
enough that you might have sought refuge in it?" As for 
such, their shelter is Jahannam. And it is an evil place 
to return [97] - except the oppressed, men and women 
and children, who cannot manage a device nor can find 
a way. As for such, it is likely that Allah would pardon 
them. And Allah is Most-Pardoning, Most-Forgiving. [99] 

And whoever migrates in the way of Allah shall find in 
the earth many a place to settle and a wide dimension 
(of resources). And whoever leaves his home migrating 
for the sake of Allah and His Messenger and death 
overtakes him, then, his reward is established With 
Allah. And Allah is Most-Forgiving, Very-Merciful. [100] 

Commentary 

The Definition of Hijrah 

In the four verses cited above, the merits, blessings and injunctions 
of Hijrah have been described. Lexically, Hijrah, Hijran and Hajr 
mean 'being displeased with something and leaving it'. In common 
parlance, the leaving of one's home country is known as Hijrah. In the 
terminology of the Shari'ah, leaving D ar al-Kufr (Homeland of disbe- 
lievers) and going to Dar al-Islam (Abode of Islam) is called Hijrah (Ruh 
al-Ma'ani). 

In Sharh al-Mishkah, Mulia 'Ali al-Qari has said: Leaving a home 
country for religious reasons is also included under Hijrah (Mirqlt, p. 39, 
v.l). 

From the verse ^JljSj/^a £* \gj>\ '&& '(59:8): 'Those who have been 
driven away from their homes ...' revealed about emigrating Compan- 
ions, we know if disbelievers of a country forcibly expel Muslims 
because they are Muslims, this too will be included under Hijrah. 

T^rom this definition, we learn that Muslims migrating from India 
to Pakistan who came here out of disgust for Dar al-Kufr at their own 
choice or were driven away by non-Muslims simply because they were 
Muslims, are all 'Muhajirs' in the Islamic legal sense, But, those who 
have moved to benefit from business or employment opportunities are 
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not entitled to be called 'Muhajir' in that Islamic legal sense. 

Then, there is the hadith from al-Bukhari and Muslim in which the 
Holy Prophet jJl-j ^Jlc JJI Ju» has been reported to have said: 

Muhajir is one who leaves everything Allah and His 
Messenger have prohibited. 

The full sense of the saying becomes clear from the first sentence of 
this very hadith which is as follows: 

A Muslim is the one from whom all Muslims remain safe - 
(safe) from his tongue and (safe) from his hands. (Tirmidhi, 
Kitab al-'Iman) 

As obvious, it means that-a true and staunch Muslim has to be the 
one who hurts none. Similarly, a true and successful Muhajir is the 
one who does not consider migration from his home country as the 
ultimate obligation. He should, rather, leave everything else the 
Shari'ah has declared to be unlawful or impermissible. Said poetically, 
it would be saying something like: _*jL, J f \j>\ 01U Jju iJ + i J Ji ^1 (When 
you change into the Ihram garment, better change your heart too!) 

The Merits of Hijrah 

Just as the verses about Jihad are spread out all over in the Holy 
Qur'an, Hijrah too has been mentioned many times in most of the 
Surahs. A cumulative view of these verses shows that there are three 
kinds of themes in verses relating to Hijrah . Firstly, there are the 
merits of Hijrah; secondly, its worldly and other-worldly blessings; 
and thirdly, warnings against not migrating from Dar al-Kufr despite 
having the ability to do so. 

As for the merits of Hijrah, there is a verse in Surah al-Baqarah: 

As for those who believed and those who migrated and carried 
out Jihad in the way of Allah, they do hope for Allah' s mercy 
and Allah is Forgiving, Very-Merciful - (2:218). 
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The second verse appears in Surah al-Taubah: 

And those who believed and emigrated and took up Jihad in 
the way of Allah with their wealth and lives are greater in 
rank in the sight of Allah - and they are the successful ones - 
(9:20). 

The third verse belongs to Surah al-Nisa' and appears right here as 
part of the set of verses under study: 

And whoever migrates in the way of Allah shall find in the 
earth many a place to settle and a wide dimension (of 
resources). And whoever leaves his home migrating for the 
sake of Allah and His Messenger and death overtakes him, 
then, his reward is established with Allah. And Allah is Most- 
Forgiving, Very-Merciful - (4:100). 

According to some narrations, this last verse was revealed about 
Sayyidna Khalid ibn Hizam at the time of the migration to Ethiopia. 
He had left Makkah on his way to Ethiopia with the intention of 
Hijrah. Enroute, a snake bit him which caused his death. In short, the 
three verses cited above have clearly emphasized Hijrah from Dar al- 
Kufr (migration from the Abode of Disbelief) and the many merits it 
has. 

In a hadith, the Holy Prophet jjL, *Jc <l)l JL> has said: £lJotfU jfoj; sjS^Jl 
meaning: Hijrah will undo all sins which may have been committed 
before it. 

The Blessings of Hijrah 

As for blessings, a verse from Surah al-Nahl says: 

>}$?&£ ti&\ j $b£S YjM& &1* Jji ^ i&i* 53 iJii 

And those who migrated for the sake of Allah after they were 
subjected to injustice, to them We shall give a good place to be 
in the world while the reward of the Hereafter is certainly 
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great - only if they had realized! (16:41) 

The fourth verse of the set of four verses (97-100) appearing at the 
head of this part of the Commentary deals with approximately the 
same subject. There it has been said: 

And whoever migrates in the way of Allah shall find in the 
earth many a place to settle and a wide dimension (of 
resources). 

The word 'muragham' in the verse is a verbal noun which means 'to 
move from one land to the other' and the place to which one moves 
and settles is also called 'muragham'. 

Both these verses quoted above tell us about the open and the 
hidden blessings of Hijrah where Almighty Allah has promised to 
everyone who migrates for the. sake of Allah and His Messenger that 
He shall open new opportunities in the world for them and give them a 
good home to settle. As for the rewards and ranks of the Hereafter, 
they are beyond any reach of expectation or imagination. 

The words &Z LjIi ^ '0$ which promise 'a good place to be' in the 
world have been interpreted variously. Mujahid explains it as 'lawful 
sustenance', Hasan al-Basri as 'good home' while some other commen- 
tators have interpreted it as 'superiority in excellence, honour and 
power over antagonists.' The truth of the matter is that all these 
elements are included within the sense of the verse. World history 
bears witness that whoever has left his homeland for the sake of Allah, 
to him Almighty Allah has giyen a home far better than what he had 
earlier, far more honour and far more comfort. Sayyidna Ibrahim *JU 
r }LJI migrated to Syria from his homeland in Iraq - Allah gave him all 
those things. Sayyidna Musa and the Bani Isra'il migrated from Egypt, 
their homeland for the sake of Allah, then He gave them the land of 
Syria, a better homeland. Then, they got Egypt too. When our master 
and the last of the prophets, Sayyidna Muhammad ^Jl-j ^ *l)l JL» and 
his Companions left Makkah for the sake of Allah and His Messenger, 
these blessed emigrants found the best of shelter in M a( iinah, far 
better than Makkah. There they had honour and power and peace and 
prosperity. Of course, this does not include the transitory hardship 
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faced during the early period of Hijrah. But, soon after that, the bless- 
ings, which were showered on these people and which continued 
through several generations, shall be the proper yardstick in this 
matter. 

Events related to the poverty and hunger of Noble Companions so 
well-known belong generally to the early period of Hijrah; or, go as 
what can be called volitional acceptance of poverty, a dignified attitude 
of readiness to live with less (Faqr). In other words, they just did not 
like worldly wealth and property as a result of which they lost no time 
in spending what they received, in the way of Allah. This was very 
much the state in which the Holy Prophet ^l-, *J* AJI JL» lived. His lack 
of means and patience in hunger were simply voluntary. He just did 
not choose to be rich. Nonetheless, during the sixth year of Hijrah, 
after the conquest of Khyber, things had changed and suffieient means 
of sustenance were availablefor the Holy Prophet ^JL, *Jx *l)l JL» and his 
family. The same was the case with all righteous caliphs. When they 
reached Madinah, Allah had given them everything they needed. But, 
when Islam needed their support, Sayyidna Abu Bakr came forward 
and donated everything he had in his house. The Mother of the 
Faithful, Sayyidah Zaynab would give away all her stipend money to 
the poor and the needy and remain satisfied living indigently. For this 
reason, she was called 'The Mother of the Needy'. On the other side, no 
less in number were the rich ones among the Companions who left 
wealth and property behind. There were many among the Companions 
who were poor in their home-city of Makkah but Allah Almighty made 
them rich and happy after Hijrah. Sayyidna Abu Hurairah JU; JJI ^j 
ot can be cited as a good example. When he was appointed the 
governor of a province, he used to enjoy talking about his past with 
unUsual relish. He would formally address himself and say: 'O Abu 
Hurairah, you are the same man, the servant of a tribe. Your salary 
was what you could eat. Your duty was to walk with those who rode on 
a journey and your duty was to collect firewood for them when they 
broke their journey at a certain stage. Today, because of Islam, you are 
here, so high from so low, and they call you the Commander of the 
Faithful! 

In summation, it can be said that the World has openly witnessed 
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the fulfillment of the promise Allah has made in the Qur'an. However, 
the verse has put a condition that they must be 'true emigrants for the 
sake of Allah', a substantiation of H ajar u fi-llah. This kind of emigrant 
should have not migrated for the sake of wordly wealth, office, power, 
recognition, honour or influence. Otherwise, in a hadith of al-Bukhari, 
the Holy Prophet jjL, *JLe <l)l Jl*» has also been reported to have said: 
Those who migrate for the sake of Allah and His Messenger, their 
migration is precisely for Allah and His Messenger.' It means that this 
is the correct mode of Hijrah the merits and blessings of which appear 
in the Qur'an. As for those who migrate to make money or marry a 
woman, their compensation against Hijrah is exactly what they 
migrated for. 

In our time, some groups of muhajirin (emigrants) who are living in 
distress are either in that transitory stage of the early period of Hijrah 
which is usually marked with hardships, or they are not Muhajirs in 
the real sense. They should correct their intention and take charge of 
the circumstances under which they live. After their intention and 
their corresponding deeds have been corrected, they shall witness the 
truth of Allah's promise with their own eyes. 

Verses 101 104 
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And when you travel in the earth, there is no sin on 
you in shortening your Salah if you fear that the disbe- 
lievers would put you in trouble. Surely, the disbe- 
lievers are an open enemy for you. [101] 

And when you (O prophet) are in their midst, and 
arrange for them the Salah, then, a party from them 
should stand with you and should take their arms 
along. Then, once they performed Sajdah, they should 
move away from you and the other party, which has 
not yet performed Salah, should come and perform 
Salah with you, and should take their precautionary 
measures and their arms. Those who disbelieve would 
want you to become heedless to your arms and your 
belongings so they come down upon you in a single 
move. And there is no sin on you, if you have some 
inconvenience due to rain or you are sick, in putting 
your arms aside. And do take your precautionary meas- 
ures. Surely, Allah has prepared for the disbelievers a 
humiliating punishment. [102] 

And once you have finished your Salah, then, remember 
Allah while standing, sitting and reclining. And as soon 
as you are secure, perform the Salah as due. Surely, 
Salah is an obligation on the believers which is tied up 
with time. [103] 

And do not show weakness in pursuing these people. If 
you suffer, then, they suffer as you suffer, while you 
hope from Allah what they do not hope. And Allah is 



1. Sajdah or Sujud, a way of prostration specified by the Shari'ah of Islam as 
a part of Salah. 
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All-Knowing, All-Wise. [104] 

Commentary 

The subject of Jihad and Hijrah were taken up in previous verses. 
Since travel is involved in Jihad and Hijrah under most conditions, the 
likelihood of confrontation with the enemy is strong and frequent 
while making such a trip. Therefore, special mention has been niade in 
the verses cited above of some particular leaves and concessions in the 
performance of Salah in due consideration of travel and its dangers. 

The concessions given in travel 

(In Islamic legal terminology, Safar means journey or travel; Qasr 
refers to the making of one's Salah short while in that status. Thus, 
four obligatory Raka'at of Zuhr, 'Asr and 'Isha are reduced in number 
and confined to two Raka'at only.) 

Rulings: 

1. Full Salah is made in a journey which is less than 48 miles. 

2. If, after reaching the destination at the end of the journey, one 
intends to stay there for less than fifteen days, rules relating to 
'journey' will continue to apply to him, that is, the obligatory four 
Raka'at of Salah will be reduced to half. This is Qasr. Now, if one 
intends to stay at one place for fifteen days, or more, it will become his 
place or country of residence. Here too, Qasr will not be observed as it 
was not observed in his original home country, that is, full Salah will 
be performed. 

3. Qasr is done in the Fard (obligatory) Salah of Zuhr, 'Asr and Tsha' 
only. There is no Qasr in Maghrib and Fajr, nor in Sunnah and Witr 
prayers. 

5. If, there be no fear of possible danger during a journey, Qasr will 
still be observed in making Salah. 

6. Some people are troubled by apprehensions of sin when making 
their Salah short (Qasr) in place of the regular full Salah. This is not 
correct because Qasr is also a rule of the Shari'ah following which 
brings no «in. On the contrary, it brings reward. 

7. Verse 102 mentions a special way of offering Salah in a state 
where, due to the fear of enemy, all the Muslims cannot pray in a 
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single congregation. This special way is called 'Salatul-Khawf , the 
details of which are found in the books of Islamic Fiqh. Verse 102 says: 
V^\ ffi c£\l prSj&S UI/ (And when you {O prophet} are among them and 
arrange for them the Salah). Let this not be construed to mean that the 
injunction of the Salah of Fear {Salatul-Khawf) is no more imperative 
because the blessed person of the noble Prophet ,JLj *JU JLll JU. is no 
more present among us. The reason is that this restriction has been 
mentioned here in terms of the situation at that particular time, for 
there can be no sans-excuse Imam of Salah in the presence of the 
Prophet. After him, whoever is the Imam shall be deemed to be 
standing in his place and he will be the one to lead the Salatul-Khawf. 
Ali leading religious authorities agree that the injunction of Salatul- 
Khawf is operative even after him and has not been abrogated. 

8. Just as making Salatul-Khawf is permissible when in fear of 
hostility from human beings, so it is when one is gripped with the fear 
of hurt from some beast like a lion or python and there is very little 
time left to make the Salah. 

9. In this verse (102), mention has been made of both groups 
making one Raka'ah each, but the method of performing the second 
Raka'ah has appeared in Hadith which says: 'When the Holy Prophet 
pl-j aJu. JJl JL» turned for Salam after the completion of his two Raka'at, 
the two groups went on to complete their one Raka'ah each on their 
own'. More details can be seen there. 
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Surely, We have revealed to you the Book with the 
truth so that you may judge between people with the 
insight Allah has given to you. And do not be an advo- 
cate for those who breach trust. [105] And seek forgive- 
ness from Allah. Surely, Allah is All-Forgiving, Very- 
Merciful. [106] 

And do not argue on hehalf of those who betray them- 
selves. Surely, Allah does not like anyone who is a 
sinful betrayer. [107] They hide from people but do not 
hide from Allah. And He is with them when they make 
plans to say what He does not approve. And Allah 
encompasses whatever they do. [108] Look, this is what 
you are - you have argued for them in the worldly life 
but who shall argue for them with Allah on Doomsday, 
or who shall be their defender? [109] 

And whoever acts evil or wrongs himself, then seeks 
forgiveness from Allah, shall find Allah Most-Forgiving, 
Very-Merciful. [110] 

And whoever commits a sin, commits it only against 
himself. And Allah is All-Knowing, All-Wise. [111] 

And whoever commits a vice or a sin, then shifts its 
blame to an innocent person, he indeed takes the 
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burden of a false imputation and a glaring sin. [112] 

And if the grace of Allah and His mercy were not with 
you, a group from them had resolved to mislead you. 
And they mislead none but themselves. And they can 
do you no harm. And Allah has revealed to you the 
Book and the wisdom and has taught you what you did 
not know. And the grace of Allah on you has always 
beengreat. [113] 

Sequence 

While discussing the matters relating to the open disbelievers, the 
Holy Qur'an has, in some places in the previous verses, referred to the 
hypocrites and has pointed out that Kufr or disbelief was the coramon 
denominator between them. Further on, a particular episode relating 
to some hypocrites finds mention in the present verses, details of 
which are being given below. 

The background of these verses 

The nine verses (105-113) cited above refer to a particular episode. 
But, very much in accordance with the characteristic style of the 
Qur'an, the instructions given in this conection are not peculiar to this 
episode. They are, rather, a set of basic principles and rules commonly 
beneficial for all Muslims whether of a given time or of future genera- 
tions. 

Let us go to the event first, then consider the wisdom of related 
instructions which provide solutions to corresponding problems. The 
episode centres around the clan of Banu Ubayriq in Madinah. A man 
from this clan - his name being Bashir as in the narration of Tirmidhi 
and Hakim, or Tu'mah as in the narration of al-Baghawi and Ibn Jarir 
- broke into the house of Sayyidna Rifa'ah, the uncle of Sayyidna 
Qatadah ibn al-Nu'man, and committed a theft. 

In the narration of Tirmidhi, it is also mentioned that this man 
was, in reality, a hypocrite. He used to live in Madinah yet was auda- 
cious enough to compose poetic satires insulting the noble Companions 
|N »;,6 JJI u^>j and used to publicise these in the name of others while 
keeping his identity concealed. 

As for the actual theft it was committed during the early period of 
Hijrah when Muslims generally lived under straightened circum- 
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stances facing all sorts of need, hunger and deprivation. The common 
food they ate was bread from barley flour or dates, or wheat flour 
which was scarce and just not available in Madinah. Once in a while, 
when it did come from Syria some people would buy it for guests or for 
some other special need. Thus, Sayyidna Rifa'ah bought some wheat 
flour for himself, put it in a bag, added some arms on top of it and 
stashed the bag in a small roomette of the house in all possible safety. 
But, this man - Ibn Ubayriq, Bashir or Tu'mah - somehow came to 
know, broke into the house and decamped with the bag. When Sayy- 
idna Rifa'ah discovered the theft in the morning, he went to his 
nephew, Qatadah and told him about it. Together they went out inves- 
tigating in the locality. Some people said that they had seen the light 
of fire coming from the Banu Ubayriq house last night and that prob- 
ably they were cooking what was stolen. When Banu Ubayriq learnt 
about their secret being out, they themselves came there and charged 
that the theft was committed by Labid ibn Sahi. Labid was well-known 
as a sincere and pious Muslim. When Labid himself came to know 
about this allegation, he came out of his house, sword in hand, saying: 
You are blaming me for this theft, now I am not going to put my sword 
back into the sheath, until the truth of this theft becomes clear. 

Quietly, Banu Ubayriq confided to him: Do not worry. Nobody is 
blaming you. Moreover, this is not the sort of thing you would do. At 
this point, the narration in al-Baghawi and Ibn Jarir says that Banu 
Ubayriq charged a Jew with the theft and, 